








































































































































































































































































































































































































































































































































































































































































































Fig. 9.2 Student responses on See, Think, Wonder chart
depicts depth of thinking and engagement with topic

As part of a written reflection, crafted from video analysis of this unit, Otis
remarked:

The more students thought outside of the box, the more encouraged we
became: They were thinking. This was all a part of our process. Students get-
ting to jump to different conclusions and then explain their reasoning
allowed us to redirect their energy towards our objective...

The enthusiasm is clear in his remarks, as he observes the excitement during
the video. The wondering becomes the currency to help him scaffold student
understanding toward static electricity. Wonder is not a silver bullet, but Otis
saw it as a motivator for children and a pedagogical device to continually redi-
rect children’s thinking toward the curricular goals. This practicum experience
was the platform for which Otis set out to construct wonder as a tool in his
student teaching placement.

Reflections on student impacts

Thedataincluded in thissection comes from action research projects during the
participants’ student teaching experience. Anne’s project focused on research
using a wonder wall, where children placed their written wonder/questions
on a classroom wall that ultimately became the basis for class research topics.
Otis’ project tackled the utilisation of wonder journaling strategies where chil-
dren did free writing in their journals regarding their wonderings on ancient
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Egypt based on photo prompts provided to children. Anne’s project was based
in literacy standards regarding research and Otis’ project was focused directly
on social studies.

Anne described the impact of her approach and despite her efforts to keep
children focused on answerable questions they persisted to push boundaries
and consider questions and wonders without clear-cut answers.

I think it is coming from different things that they did wonder about and
didn’t get answered. A lot of them did come up with though during history
when we were doing the Revolutionary War, I think is what we were talking
about, some of the questions they came up with on the wonder wall were
what if our country didn’t have this? What if we were still under British
rule? Stuff like that.

This harkens back to Vasalou’s (2015, 6) question that asks: is wonder solely
a means to explain or is it something for us to enjoy? It seems that children
were less concerned with finding the answers to their wonders, rather it was
the wondering itself that was the joy for them. This also provides support for
Schinkel’s (2017) claim that the notion of ‘deep wonder’ has profound possi-
bilities for educational contexts. Another interesting aspect of this approach is
how seamlessly the students in her class saw opportunities to wonder regard-
ing social studies content. Otis also articulated how children naturally seemed
to be impacted by actively pursuing wonders in relation to content regarding
history and geography.

It’s made a difference so far in their interest of things. Like this ancient
Egypt unit took place right after ancient China. They seemed to care about
this a lot more than they did about China. I had either two or three kids
check out books about ancient Egypt from the library when we went last
week, which I didn’t see them do for China. They were just interested in
finding out more.

Otis articulated at the outset his goal for this project was to increase student
interest in social studies, since his initial class survey found students demon-
strated the lowest level of interest in studying social studies content. Once he
introduced the wonder journals to the unit regarding ancient Egypt, he felt
a qualitative difference; they seemed to build their interest toward learning
more. In addition, the affinity that children displayed toward wondering
within the social studies content provides support for Helmsing’s contention
that wonder should have a more prominent position within social studies edu-



cation “through endeavoring to rediscover a sense of wonder in everyday life” 229
(2016, 142).

RQ 2: What were some of the barriers and supports S
beginning teachers envisioned as they enacted these :
classroom approaches? 5

Struggles i
The introduction of wonder-infused pedagogy into public school contexts cer-

tainly comes with challenges, particularly for beginning teachers. Typically, 2
those struggles were related to assessment as both Otis and Anne negotiated
how to ‘count’ the work that the children undertook when engaged with their
wonders. Otis described this difficulty in an interview during his first year of
professional teaching, “Yeah, it just really got them thinking. Like some of .
the journal entries I would make (...) I still need to kind of design like a point >
system on how I’m going to assess these.” What is interesting is that he incor- G
porated wonder journaling in his first-year teaching without a clear assessment m
plan for how he would count the work carried out in the journals. What is more
important though is how he described engaging with student wonders and
knowing ‘when to push their thinking’ and ask ‘clarifying questions’. So rather
than attaching a score to the journals he used it as an opportunity to create a ‘
written and running dialogue with students. This may ultimately prove to be -
a more effective tool than simply placing a letter grade on the journal entries.

Otis also depicted that as a first-year teacher there is a continual worry about

bringing too much attention to your classroom practices.

I’m just doing the dance that the teacher here is supposed to do, but I want
to add alittle bit my own thing to it, but especially as a first-year teacher I’1l
try to comply with whatever it is I’'m told to do. m

This is not uncommon as many beginning teachers feel a strong pressure to T
meet an unspoken rule that your practice should fall in line with the teachers
around you and most certainly should always follow any directives from school
administration.
These pressures to fit in are a constant worry for beginning teachers and
often work to erode their joy and most certainly curtail most willingness to
take pedagogical risks or design approaches that fall outside of typical expec-
tations, i.e. utilising wonder. In addition, there are so many responsibilities
heaped on teachers that it takes time for them to adjust to workload and build



230 aclassroom approach that works for their vision of the classroom. This became
‘ apparent during an interview in Anne’s first semester as a professional teacher,
0 when I asked “how are things going?” Anne replied:

It’s going.Iam just taking it day by day. Ilove my class... It’s just very over-
whelming. I think it also takes you back from the stress of we have to meet
this, this, this standard. Let’s meet all them right now. We need to go quickly
through all of this... I am not what I expected myself to be...I have had to
0 give so much structure. Atleast starting out, I think freedom will come once
w we start knowing the routines.

Anne’s sentiment is common as teachers navigate the pressures of standards-

based education and the relentless workload as first-year teachers work to

develop their classroom approaches for lots of areas outside of academics.
2 These pressures work to keep teachers from slowing down and engaging chil-
dren in meaningful content in order to just keep pace with the expectations
laid up on them in the classroom (Cant 2014, 169). It is important to consider,
however, that Anne also addresses a hopeful message that in time the freedom
will come, as she continues to navigate the terrain of teaching.

Courage

a3 NI 43a

Despite the pressures that Anne continues to experience in her classroom,
Anne articulated still wanting to bring less stressful approaches into her class,
which requires finding the courage to take the leap. During her final interview,
she described her most recent attempts to bring wonder across her curriculum
through having children compiling wonder lists.

Ididn’t limit what I wanted them to wonder about. I liked that they were
able to wonder about science as well as social studies, and wonder about
math, and wonder about literacy, and the books that they’re reading in
class. I really like how open ended I kept it.

Despite the pressures she articulated, Anne is still finding ways to engage chil-
dren across the curriculum, which ultimately is an act of courage for a first-year
teacher. This could be due to the continual presence of university support even
during her first year as well as several graduates from our programme also
working in her school context, which provides some level of support by col-
leagues who may better understand the potential and intention behind her
approaches.



In the case of Otis, he was also supported by his social studies faculty member
Dr. Holdo, who was supportive of his approach for incorporating wonder jour-
nals into his practice despite the dearth of research supporting this approach
in that content area.

But then I started thinking: how could I increase their interest in social
studies, and Dr. Holdo actually gave me the idea to do a Wonder Journal
for social studies. She was like, “Maybe it hasn’t been done, but you could
still try it.” So then I started thinking about all the different things that
they could ask questions about, and that led me to like, we were doing our
ancient Egypt unit at the time that I took over for independent teaching...
So as our morning work, what we started doing was they would come in,
there’s a picture on the board, they wonder about it. They ask different
questions, and we did kind of a model of that one day, and then we did that
for two weeks.

Dr. Holdo (social studies educator) both demonstrated and supported a coura-
geous approach when Otis recounted her words of encouragement: “Maybe it
hasn’t been done, but you could still try it.” It is exactly these types of interac-
tions that facilitate future teachers to take on acts of pedagogical courage. We
cannot expect beginning teachers to take risks without first scaffolding them
for those challenges, such as, in this case, to take on pedagogical innovation in
their own practice. The support of this social studies educator provided Otis
the courage to take on this approach and led directly into ‘creative explora-
tion’ of his classroom approach (Milne and Cremins 2016, 87). Otis continued
to describe the community from which he draws this courage from:

The people I work with, my different people in my cohort, people I’ve had
classes with, my professors, are all pretty ambitious in terms of things that
they try, and I think I’ve kind of adopted that sort of ... What’s the word for
that? I don’t know. There’s just a certain attitude where trying new things
is okay, and there’s like openness to new things, and to just try it out and see
if it works. And if it doesn’t, how can you change it?

The importance of this support cannot be understated, as he has developed
his pedagogical willingness to take risks as part of a community as opposed
to a lone beginning teacher on his own in the classroom. Research has shown
that wonder-infused approaches can positively impact classroom community
(Gilbert and Byers 2020) and it may also be that wonder becomes a positive
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mechanism for building communities of teachers as it creates ‘an openness to
try new things’.

Conclusion

he key to working with wonder in the classroom is that it is an invi-

tation. An invitation to remind children and their teachers that there

is so much to enjoy in the pursuit of learning. Learning itself is not a
pursuit of pre-ordained standards that were decided by a committee of experts,
but rather starts from thinking about the questions that drive us. This is the
essence of what it means to learn. Can we reconsider the usual process that
teachers enact where they begin with standards and try to find some spaces that
may resonate with students? Imagine instead that we begin with wonder and
as teachers we try and facilitate how those wonders might link with important
content areas within the curriculum? If we evoke emotion, we may find that it
triggers students’ desire to know.

Di Paolantonio (2018, 1) asks the provocative question “Can wonder — as
that sense which throws us and spurs us towards sensing and thinking with-
out closure —help us to overcome the thoughtlessness that dulls our attention
to what we do to each other through education?” My sense is yes, that it does
move us beyond the simplistic notion that thinking exists merely to finish a
bounded task, a discrete package of knowledge and then move onto the next
task to memorise. Wonder lends itself directly to creative exploration, one not
bounded by the structure of schooling. Anne and Otis remind us of the pow-
erful homogenising structures that are at play for new teachers and if we are
serious about bringing wonder into the public-school context there are par-
ticular considerations that must be addressed. In many ways, education has
become about routines and structures and less about critical thinking and the
messiness of learning. This seems to stem from fear on many fronts including
following the expectations of colleagues and administration, managing heavy
workloads, worries about content deficiencies, pressures of standards-based
expectations and testing, and time.

We see in both cases of Anne and Otis that the education communities they
are surrounded by offer important avenues of support. In many ways, wonder
itself can offer respite from feelings of isolation and pressures of time as won-
der drives community building and provides an opportunity for slowing down
and thinking about the issues that vex us. Wonder in this sense helps teachers
“build a sense of community (social capital) in a world where many people feel
increasingly isolated” (Washington 2019, 166). This is an essential promise of



wonder in teacher education, one that builds community and lessens fear. “Dis-
tinct from wonder is fear; when the imagination is overcome by fear/ terror,
wonder disappears.” (Kearns 2015, 100). Reducing fear must be a top priority
for those wishing to engage both in-service and pre-service teachers in the use
of wonder-infused pedagogy. In this sense, we can offer exemplars for future
teachers to engage with wonder, since those prior experiences with wondering
have proven to be a catalyst for beginning teachers to take on these wondrous
approaches in their classrooms.
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10 Using Oral Traditions in
Provoking Pupils to Wonder
and Grow in Moral and
Intellectual Values

Valentine Banfegha Ngalim and Fomutar Stanislaus

Introduction

he debates about the status of African philosophy have become redun-

dant. Today, popular discussions on African philosophy concentrate

on colonial deconstruction, problem-solving and the need to affirm
the African identity and personality in the world. Julius Nyerere’s concept of
Ujamaa emphasised the need to develop educational values in Africa on the
basis of people’s needs and experiences (Nyerere 1973; Ngalim 2018b; Ngalim
2018¢). Kwame Nkrumah’s Consciencism (1970) promoted problem-solving phi-
losophy within the African context. For him, the practice of philosophy in
Africaonly has meaning when itleads to resolving the daily practical problems
of the people in the continent.

The thoughts of both thinkers above advocate a post-independent phi-
losophy of education founded on the wisdom, teachings and traditions of the
continent’s experiences. This approach set out to portray the limitation of
building today’s African educational values only on colonial heritage (Nyerere
1973; Ngalim 2018b Ngalim 2018c). In an attempt to place the child at the centre
of African traditional pedagogy, Nyerere argues that the organisation of the
school curricula in Africa has to take into consideration the mother tongue,
the needs, interests and experiences of the Africans (Nyerere 1973). It is within
this framework of thought that this paper sets out to situate African traditional
pedagogy capable of enhancing wonder and curiosity in children within the
African milieu, precisely in Cameroon.

Owing to the foregoing perspectives, this paper will investigate how African
traditional forms of philosophising can be reappropriated to enhance creative
and critical thinking skills of pupils (Morrison 2008). In other words, can prov-
erbs, riddles, traditional narratives like myths, folktales and folklores enhance
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moral, social and cognitive skills in pupils? The main thrust of the paper is the
claim that if we want to produce a society of creative and critical adults to solve
daily problems, then we have to render children reflective individuals. Con-
sidering the fact that the objective of education is to teach young children to
think by provoking their sense of wonder, one wonders why one has to promote
educational values and systems producing so many unthinking individuals.
Wonder is the starting point of philosophy. Children have great dispositions to
wonder, but unfortunately some present systems de-wonder them thus destroy-
ing their creative and critical thinking skills. To propose African traditional
forms of philosophising sets the pace for a crusade of reinstituting wonder,
curiosity and critical thinking skills in schools through oral traditional tech-
niques (Fisher 1998).

With the advancement of technological and sophisticated means of com-
munication and media, the demand for critical thinking skills in school is
becoming more prominent. Unfortunately, this demand has been largely
ignored. Said differently, most school values are insensitive to the moral and
intellectual demands of the changing world. Itis therefore imperative for Afri-
can philosophers of education to diagnose and prescribe appropriate means
through which schools in Africa could be linked to their cultures (Grant and
Asimeng- Boahene 2006; Tyron and Terry 2011). This fact has been attested
by research in the context of Indian culture and education. The separation of
school experiences from home experiences in pedagogic content and method
constitutes one of the difficulties Indian students encounter in schools. Most
“educators have traditionally attempted to insert culture into education
instead of inserting education into culture” (Ladson-Billings 1995, 323-329).
This has prompted the problem of discontinuity between what students expe-
rience at home and what they experience in school. These differences could be
discerned between teachers and pupils in the speech, language of interactions,
methods of teaching and the contents taught. Most studies in this domain have
retained the hypothesis that if the home experiences of pupils are incorporated
into their classroom experiences, pupils are more likely to experience academic
success (Dewey [1916] 1966; Ladson-Billings 1995).

Definition of key concepts

he principal ideas in this paper include using oral traditions to provoke
pupils’ wonder, and to promote moral and intellectual values. Oral
traditions in African pedagogy include the use of proverbs, riddles,
myths, and traditional narratives like folklores and folktales. These are values



transmitted from one generation to the next by way of mouth. They constitute
informal pedagogic techniques employed to promote moral and intellectual
values in the different communities (Takov 2016; Ngalim 2016a; Ngalim 2019).
Wonder has been indicated as a primary disposition of a child (Stephens 2007).
It has to be provoked in order to enhance the growth of creative and critical
thinking skills in children. What are the various techniques by which oral tra-
ditions may be used to provoke wonder and critical thinking in pupils? With
this traditional pedagogy, pupils experience four main approaches, namely
‘hooks’, ‘bias towards action’, ‘start small’ and ‘failing forward’ (Maxwell 2007,
inKarin etal. 2017). These teaching techniques are explained in the subsequent
paragraphs.

Hooking lessons with anecdotes, proverbs, riddles and narratives like
folklores, myths, folktales and music, especially at the initial stage, captures
the interests of pupils to follow and participate in learning. What are hooks
in a lesson? What are the strategies of hooking pupils’ attention or curiosity
in a lesson? The use of proverbs, riddles and narratives like myths, folklores
and folktales which could either be sung or danced serve as hooks to lessons.
Essential questions are said to be stimulating and thought provoking, and to
spark more questions. They are questions that give opportunities to explore
and deepen understanding. These are possible questions that the teacher leads
pupils to ask in the dialectic and interaction with proverbs, riddles and narra-
tives (Maxwell 2007, in Karin et al. 201y).

Bias towards action refers to the pedagogic approach of letting pupils think
independently and letting them provide answers to puzzles even if they make
mistakes. Failing forward requires that pupils should take the risk to answer
questions in the classroom dialectic process. Failures should not be seen as
disappointments but as opportunities for pupils to learn more intelligently.
Challenge yourself on selected proverbs, riddles or narratives and get started
without having all the questions answered. Empower the pupils to plan, and
with wonder and curiosity unconstrained by adults’ problems they will think
and develop more critical and creative skills.

To start small, when we are committed to take a minor chance, we are less
afraid of failure. This strategy advises us to use ‘Quick win’ cards (each hav-
ing one small strategy related to deeper learning principles that could easily
be implemented). With these cards we are expected to ask more questions to
pupils in class than lecture, and ask pupils to formulate their own questions
about the proverbs, riddles and narratives provided. It is also interesting to
conduct a live poll in which you ask pupils for feedback on narratives treated.
Starting small supports bias to action because once the first step is incremental,
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we are motivated to go forward until we realise our aspirations (Maxwell 2007
in Karin et al. 2017).

Moral and intellectual virtues refer to commendable values which reflect
the rightness of choices and actions and those that enhance our growth in
knowledge and science. The baggage of moral lessons obtained from proverbs,
riddles, folklores, folktales and myths could be traced in the goodness they pro-
mote and the evil they condemn. These traditional pedagogies are not limited
to the teaching of morality, but they also provide a great deal of knowledge
relevant to the practice of arts, science and technology.

African traditional forms of critical pedagogy

his paper discusses pedagogical techniques that provoke critical

thinking skills in pupils’ processes and procedures of learning in Afri-

can traditional pedagogy. To attain this objective, we have referred
to the place of philosophical sagacity in enhancing the imaginative powers
of pupils to think and flourish in educational values. This approach intends
to use proverbs, riddles, and narratives like myths, folklores and folktales to
provoke critical and creative thinking skills in early childhood education. The
use of proverbs, riddles and tales enhances provocative, persuasive, rhetorical
and intriguing learning experiences through expressions and statements that
lead the listener from a natural experience (i.e. an experience with the natu-
ral world) to a human one (i.e. an experience with the human world) (Takov
2016, 152). These observations about life employ the suspension of judg-
ment involved in ceremonial utterances (Takov 2016, 152) and “they serve as
important pedagogic devices because they provide experiential case material
on which pedagogic reflection is possible” (Takov 2016, 154; cf. Boateng 1983;
Asante 1991). As learners break into the proverbs, riddles and stories they are
able to reflect on the meanings and implications embedded in the experiences.
These teaching devices are colourful and full of imagery thus enabling listen-
ers to visualise their messages and create a life-lasting impact on their minds
(Adeyemi and Salawudeen 2014). For instance, proverbs are very short but
enhance quick applications to situations or contexts. First, we shall discuss the
use of proverbs in provoking growth in moral and intellectual values. Second,
we shall explain the use of riddles, and lastly, traditional narratives like myths,
folklores and folktales.



Proverbs as pedagogic hooks to wonder and grow in virtue

Proverbs are ‘popular epigrams or maxims’ highly employed in African tra-
ditional thought patterns. These maxims are conceived as means for the
embellishments of speech and symbols of communication (Ukoma, Egwu, and
Ogechukwu 2016). For the Igbo, a ‘proverb is the palm oil with which words are
eaten’ (ibid., 326). Here, palm oil serves as an ingredient/catalyst that increases
the quality of food to be consumed. If proverbs are perceived as such, it means
they serve the role of provoking critical thinking. This mode of communication
possesses different levels of meaning. These include: the contextual, literal,
sensory and symbolic meanings. These thought-provoking statements and
observations about life portray the entire worldview of a people. They are per-
ceived as catalysts of knowledge, wisdom, philosophy, ethics and morals. They
call for a deeper reflection and further thinking and consideration of issues.
For the Yoruba, “A proverb is the horse which carries a subject under discussion
along; if a subject under discussion goes astray, we use a proverb to tract it.”
(Akporobaro and Emovon 1994, 1). Within this background of thought, anyone
who understands their indigenous language possesses the wisdom of proverbs
(Hallen 2008). Mbuy (2012) observes that the language of proverbs has a rich
vocabulary of words, phrases, combination of words, symbols, pictures, illu-
sions, association and comparison.

Like Mbuy (2012) and Makinde (1985), most African thinkers maintain that
proverbs capture every part of society. For them, they enhance an understand-
ing of science, metaphysics, logic, religion and other human endeavours. Some
scholars may argue that “proverbs mean different things to different people”,
but it has to be retained that these are “symbols of communication packed
in short sentences or even anecdotes and stories, sometimes carved on wood,
stone or other materials, or even sung and danced” (Adeyemi and Salawudeen
2014, 186, who refer to Mbiti 1995 here). Talking about proverbs in the Cam-
eroon context for instance, Mbuy (2012, 120) states that:

Whoever uses a proverb wants to teach something very profound to the lis-
tener. The proverb carries across the message in such a way that the hearer
is forced to reflect on what he is being told. So one who listens to a proverb
does not remain content with basic outward meaning.

Highlighting the above, proverbs tend to challenge listeners to wonder beyond
spoken words. They always have an obscure and versatile nature. Their blurred
and vague meaning at face value, provokes critical analyses and brainstorming
to make a step by step progress to their hidden meanings and essences (Asi-
meng-Boahene 2010). Proverbs never seize to spur learners to awe and wonder.
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They continue to fuel the curiosity of young learners. For example, an educa-
tor may choose to use this proverb as a didactic tool to spur a young learner
and to caution him or her of the excesses of selfishness: “Wir li ¢ kitam, wu reeme
wit, wu sho nyam, wu kfer wun mo’on” (“When a man falls into a trap, he raises an
alarm for help, but when an animal falls into it, he eats it alone”).! The first
thing that strikes the consciousness of a young listener to the above proverb is
the rich imagery in it, that not only renders the whole expression aesthetically
appealing, but also conspicuously intriguing. A lot of meaning is hidden in
the word ‘trap’ as used in this proverb. As the word lingers around the learner’s
imagination, he or she is obliged to question and decode the meaning of the
word. What does a trap stand for? What is the relationship between a trap and
an animal? What explains the double standards of humans as per the difference
between falling into a ‘trap’ and raising an alarm for help, as opposed to getting
a‘big catch’in a ‘trap’ and eating alone?

The basic thing that comes to the mind of the learner when the word ‘trap’
is mentioned is surely ‘pain’ to the victim, and triumph to the trap-setter. This
simply balances the equation. The learner by this proverb is being led to dis-
cern the holistic nature of a trap. If the learner succeeds to perceive selfishness/
greed as a trap that does not only have benefits, but also repercussions, then
the message must have gone through. Note should be taken here, that only one
word from the entire proverb has so far been identified and analysed. In fact,
because proverbs are oblique and veiled, the depth of interpretation depends
on the depth of one’s imagination and insight. Here again, we confront the
merit of proverbs as didactic tools. A direct question requires a straightforward
and rigid answer, more often reproduced than thought out. This limits the
extent to which a child may wonder imaginatively, and therefore stands on the
way of a child’s creativity. However, because of the beclouded nature of African
proverbs, they provoke learners to think beyond bounds. They expose learners
to wonder and think critically to enhance their creativity and capacity to make
open-minded interpretations. Precise questions require precise answers and
define in advance not only what a learner has to learn, but also the extent to
which the learner must learn it. With proverbs this is not the case.

Another proverb that sends the same message of warning or caution as the
above, but through a different imagery and a different symbolism is as fol-
lows: “La wir yo a la vilu, e kfen a ban yuv” (“Those who like honey should not
hate bees”). This proverb betrays a high degree of pretence for those who do
not cater for nature as it provides for their needs. The interpretation goes

1 Thisis myapproximate English translation from the original Lamnso; the same goes for the proverbs
that follow.



beyond simple words of wisdom and addresses ecological issues in the light
of a sustainable consumption of nature. If an elder has advised the young per-
sistently to no avail, he or she may say the following in resignation: “Nyam lon
yoyii yu Kisharang” (“An ill-fated animal never senses danger”). This testifies
that the strength of moral caution goes along with the wisdom embedded in
proverbs. The structure of the sentence (syntax) has an influence on semantics
thus influencing the decoding of information by the audience addressed or the
recipients. “A wani loo du ndev bve’h kitem a loa sheri?” (“If children destroy the
buckets on their way to fetch water, should we be celebrating?”) This proverb
simply calls for discipline by castigating the mediocre mentality of feasting on
one’s failure. “Vikuu vi yur moo ngwasang dzen ngwa.” (“The coco-yams are itchy
because we have enough corn in the barn.”) This particular proverb also empha-
sises discipline in children. It draws inspiration from their eating habits and
choices. The moral lesson here arises from the fact that a child who has several
choices of foodstuff could go ahead and choose what to eat. On the contrary, he
or she who has not got such luxury is condemned to eat what is available. “A
kum Chum kum Kimakar.” (“You are playing the smaller drum and the bigger one
at the same time.”) This is a ceremonial utterance to deter people from greed.
The message underlines greed and serves as a polite and subtle means to cau-
tion the audience concerned against the evil habit in question.

As already indicated above, these proverbs may serve as warnings and
caution against greed and other ills in areas of human activities. They sim-
ply disclose how to relate or treat other people thus enhancing the growth of
moral values. One great feature of proverbs is that they can be used variously
in different circumstances. Proverbs do not have a fixed or ‘dead’ meaning.
They live. Proverbs are dynamic and a learner’s capacity to manipulate and
display them in different situations can be an efficient means to evaluate that
learner’s achievement. The sense in which a proverb is applied may criticise,
praise, advise (like in the cases above), teach and caution. These are seen to be
rich sources of African wisdom and philosophy.

Furthermore, proverbs by their capacity to cause learners to wonder do
not only help in their moral growth. They also expose them to wonder about
divine qualities, theological virtues and how man has to embrace them. Van
Manen (1990) contends that proverbs throw more light on the concrete reality
of lived experiences. In this context, they serve as pedagogic devices producing
essential case material on which pedagogic action is possible. As children or
learners analyse proverbs, they are able to reflect on the meanings and implica-
tions embedded in the experiences. Consider this proverb; “Ngoo kisham yo yi ko
kitchi.” (“The termite of the frog does not climb on the tree.”) This emphasises
divine providence. God caters for every creature according to its needs. The
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philosophical value here lies in the thesis of rational theology, which traces the
origin of all creatures to God. He is the creator of the Universe and at the same
time the governor of the Universe. Some other proverbs express the cause-
effect relation also discussed in metaphysics (Leonard 1966). There are proverbs
which hold that nothing happens without a cause or reason “quidquid movetur ab
alio movetur”. (“The toad does not run in the daytime in vain, either something
is pursuing it or it is pursuing something.” Hebga 1998).

Moreover, to understand the wisdom communicated by proverbs and
how they can be used to express or address life problems or crises, one has to
consider that these proverbs carry profound meanings more than the simple
human can comprehend or easily interpret. Take the example of indigenous
proverbs which are seen to possess socialising and enduring values of inter-
dependence, sharing, living together in the spirit of Ubuntu and peaceful
coexistence. For example, the proverb “Veshweni wa tom ateng” (“Those with
two legs should lend help to the crippled”) indicates the duty to give assistance
to those in need (Enslin and Horsthemke 2004; Okoth and Anyango 2014). A
custodian of ancestral wisdom may utter the aforementioned proverbs to the
young to uphold the theological virtues of kindness in them. Here kindness is
portrayed from two perspectives: divine and human.

Besides, proverbs also serve as veritable tools of education in values, cul-
ture and social attitudes especially in the traditional or indigenous educational
practices. The heritage of proverbs is indicative of values taught to children to
enhance the virtues of living together peacefully. There is a famous proverb in
Nso: “Wirdze wir bii wirii.” (This approximately says that one is a person because
of others.) In Swahili, the very idea is transmitted as “Mtu ni watu”, meaning
one can only define oneself in the context of others (Enslin and Horsthemke
2004; Venter 2004; Y0sso 2005). In the same context other proverbs hold that “A
person cannot pull and set a ship alone” and “One hand does not tie a package”.
These reveal the importance of individual contributions towards the success
of collective goals. However, to emphasise the values of hard work one finds
proverbs like “A person who wants what is under the bed must bend”. This is
indicative of the invaluable role of one’s efforts in the success of any endeavour.
In spite of the fact that one receives assistance from others in times of need, one
is expected to make an effort to be successful.

For proverbs that stress the importance of education and its primary objec-
tive one finds examples like: “An educated person without good deeds is like
a beehive without honey” and “Knowledge is light that spreads in the dark”.
These reiterate what one can refer to as real-time learning (Maxwell 2007;
Funteh 2015). All the knowledge acquired in the course of learning has to have
a great impact on the lives of the people in one’s community. For those that



stress the procedures of early childhood education, there are Nso proverbs
like “Bven kitchi a ki dzee kibor”, which translates literally into something like
“bend the tree when it is still young”. The Swahilians express the same idea
in the proverb “Undongo Ukande Ungali Maji” (Ngalim 2016, 37), meaning a tree
must be straightened while still young. This is testified in the popular English
phrases “Clay must be modelled while still wet” and “Strike the iron when it is
still hot”. These thought-provoking statements provide perspectives for early
childhood education (Akinsola, in Nsamenang and Tchombe 2011). The empha-
sis here lies in the rigorous moral foundation in early childhood. The virtues
have to be instilled in children early in life.

Considering the pragmatic value of education, a proverb like “Elimu ni mai-
sha si vitabu” (Abubakar, in Nsamenang and Tchombe 2011), literally meaning
“Education is life and not books”, highlights the outcome of learning, which
has to impact on the socio-economic and political integration of learners into
their communities. As advocacy for exemplary values in life, one finds a Nso
proverb like “Wan ngev i yen foo kiyii ki”, literally meaning “The chick got it
from the hen”, and proverbs like “Children straddled on the back observe their
mothers’ backs”, and “The leaf that the she-goat has eaten will be eaten by her
kids” (Abubakar, in Nsamenang and Tchombe 2014). The inherent moral lesson
is that the older generation has the responsibility to socialise the younger ones
in the life of the community. Moral values are not for export as these proverbs
provide the hallmark for parenting practices. Elders are role models, where
children observe them and take after their examples. Parents are expected to
teach what they believe and practise what they teach.

In addition, some proverbs provide critical thinking values like the law of
identity. “Ezinkpolo nada ezinkpolo” means “From good seed falls good seed”.
Mbih J. Tosam (2016, 18) corroborates this view with the example: “A partridge
only begets a partridge.” This expresses the principle of identity and empha-
sizes the biblical wisdom that from their fruits we shall know them.

Apart from the above pedagogic value of proverbs, it is interesting to note
that they provide perspectives for peace and good citizenship (Enslin and
Horsthemke 2004). Take the example of the proverb “Albassa ba ta balli n rua”,
meaning “The nature of onion and water are different though one grows by
the help of the other” (Akinmade 2012, 12). This proverb bridges the gap of
differences by highlighting the important of interdependence in harmonious
living. Tolerance and understanding of other people are of capital importance
in a multicultural context like that of Cameroon (Ngalim 2018a). There are
approximately 380 ethnic groups in Cameroon, further complicated by a bi-
cultural colonial heritage of Britain and France. Apart from the individual
differences and ethnic diversity understood in this proverb, one also learns of
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the symbioticand interdependent relation among ethno-linguistic divides and
political differences. This isa commendable perspective for unity in diversity as
advocated by the present politics of national integration. There is no superior
culture within the context; tolerance of other cultures is of capital importance
to harmonious living (Ngalim 2014a; Ngalim 2014b; Ngalim 2014c). This is a
perspective that could be exploited to deconstruct tribalism and the Anglopho-
bia-francophobia malaise in Cameroon (Ngalim 2016b; Ngalim 2018a).

To advocate for moderation and caution against foolhardiness, consider the
proverb which states that “When a strong man is constantly praised, he fights
empty-handed and is carried away in a worn-out basket” (Akinmade 2012, 12)
and the Nso proverb which says “Mburi ngev yi kfen kife”, meaning after lavish-
ing praises on someone they miss the track. This refers to a person who is full
of himself and does not listen to advice. They think they know it all after the
flattering praises lavished on them. Owing to the vices of pride and self-confi-
dence, they take decisions that bring horror and disaster to themselves and to
the people of their community. Central themes discernible in some proverbs
include a life of moderation, hard work, respect for the truth, solidarity, will-
ingness to work and suffer for oneself and the community, respect for hierarchy
and authority, a sense of honesty, modesty, tolerance, sense of goodness and
kindness, love of one’s neighbours, respect for life and concern for the other.

Other proverbs simply spur learners to wonder, and it seems that is their
intended purpose. In some circles in Africa, proverbs have become so inter-
woven with living speech that they can be heard at any time and occasion. In
Nso for example, proverbs serve as a means of achieving clarity and concise-
ness in discourse. They are vehicles used in driving home a point. In this case,
children can be aptly introduced to proverbs in their vernacular deliberations
on issues of interests that portray concepts and values in a culture. For exam-
ple, “Bong ke ngaa yuv” (“Privileged are the dead”) or “Vishwim viyo ko way ngvey”
(“Cockroaches do not sell in the same market with fowls”). The latter proverb
informs us that not all mixtures operate harmoniously. There are some that
lead to conflicts and disasters and therefore must be separated. The persistent
conflicts discernible in the legal and educational system as a result of the two
colonial cultures in Cameroon testify to this wisdom (Ngalim 2014b). What
could be learned here is that while there are some values that can be harmo-
nised, there are some that must be kept asunder to preserve the specificities
of each culture. Therefore, a multicultural perspective of unity in difference
has to be the appropriate approach to the philosophy of harmonisation in
Cameroon (Ngalim 2014a; Ngalim 2014b; Ngalim 2014c). It remains evident
that proverbs expose learners to critical thinking and challenge them to make
unlimited interpretations. The various forms used to weave proverbs harbour



hidden messages. Proverbs are usually signboards leading to deeper realities.
Beyond whatis said orally, alot remains inherent and unspoken. It is this inner
treasure of proverbs that keeps learners in awe, wonder and relentless quest.
They constitute a warehouse of knowledge that can only be tapped with critical
analysis and hard work.

Riddles as provocative utterances of moral and intellectual values

Riddles are basic forms of symbols which challenge the listener to explore,
reflectand think in order to discover further meaning. Itis a didactic game that
sharpens one’s powers of observation and comparison. They constitute a formi-
dable intellectual exercise because they enhance the development of a child’s
reasoning powers and skills for decision-making. They introduce children into
the material and non-material cultures, namely: agricultural tools, household
utensils, arts, crafts, effigies and symbols, their mother tongue, belief systems,
music, drama, geography, history, cuisine, social ordering and the socio-polit-
ical structure of a people. These exercises are used to pose problems for the
audience to find solutions, though not always in question form.

Concerning riddles, one may say that they are of the same family as prov-
erbs. Riddles have a provocative aura in such a way that, unless one finds an
answer to them, one never finds rest. They keep straying around one’s mind
like a notorious fly. One’s mind can travel the whole world round just to find an
answer to a riddle. Riddles, like proverbs, keep the mind working and aiming
high. Let us consider the following riddle, still from the Nso cultural back-
ground: “Limo yi mosho” (“Take me and eat me with it”). Once this riddle is put
out to a child of Nso cultural background, wondering and guessing begins.
Since this riddle suggests the possibility of a food item that can be taken and
eaten with this same item, the child begins judging from a myriad of options;
isit possible to eat beans with beans? “Impossible!”, the child will say after care-
ful examination. The learner will proceed to ask again; is it possible that corn
can be eaten with corn? In which forms can this be possible? “No, impossible!”,
the learner will say again after critical analysis of various corn products. The
search will not end here. The learner continues considering various food items
and will proceed to ask: “Can cocoyams be eaten with cocoyams?” “Mbar!” he or
she will exclaim. “Viku’uu!” he or she will yell. “Yes! Mbar [leaves of cocoyams]
can be eaten with cocoyams!” “Bravo!” he or she will say to him or herself. In
the process of conjectures and refutations, the child discovers the answer to the
puzzle. The joy a learner experiences when, through a fine spun and delicate
search, he or she arrives at the right answer cannot be concealed. Riddles have
this quality of provoking an eagerness to obtain the answer which often buries
the learner in restlessness until the right answer is arrived at. Like proverbs,
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riddles are pedagogic hacks that should not be neglected in child formation
and development. Other examples abound: “Taa-ta lav ki-ghev dze!” (“A Grand-
father who sits in the house and his beards are seen outside. What is it?”) “Tim
fen tim nyam bar!” (“I stand and shoot an animal at a very long distance! What s
that?”) These are approximated translations of some riddles from the Nso tribe
in Cameroon. These testify to how one could exploit them to subject pupils to
fact-finding exercises and incessant self-questioning and wonder.

Searching for values and meaning in African traditional narratives

Most African oral narratives for an audience of children appear as forms of
entertainment, but in reality they carry a baggage of moral lessons and pro-
voke critical thinking skills. These narratives include myths, folklores and
folktales. They have objectives such as instruction, character education and
preparing children to assume responsibility in society (Nkata 2001). Myths
could be explained as stories tailored to make explicit in human terms what is
beyond human understanding. They treat events that took place a long time
ago, which include the adventures of the gods, giants, villains and etiological
themes (Takov, in Tosam and Takov 2016).

African folklore is a term used to designate numerous varieties of tradi-
tional narratives. Telling stories is a universal experience common to both
primitive and complex societies. These folklores are similar from culture to
culture. The discernible messages in these narratives reflect the values of the
society in which the children are socialised. Among the most cherished of these
values are honesty, hard work, perseverance, courage, respect for elders, obedi-
ence and being considerate of others. Some narratives are meant to serve as
deterrents to vices like greed, gluttony and laziness.

Folktales are employed to sharpen the creative sense of visualisation and
imagination of children. They stir the mind of the young to think indepen-
dently on a given topic and arrive at judicious conclusions on perplexing
or confrontational matters (Takov 2016). These pedagogical approaches are
opposed to learning by rote or memorisation, therefore being sympathetic to
teaching as dialogue. Numerous exchanges and interactions between the edu-
cator and pupils lead the pupils to self-discovery of truth. Oral tradition is at
the centre of African traditional pedagogy. These approaches are most often
overlooked due to the insistence on writing, memorisation and recitation exer-
cises in early childhood education. Folktales have (at least) seven objectives:

1. The enhancement of the fear of God and the deities, and to respect tradition, to
respect the elders.

2. Toinstil fear in the minds of the young not to take laws into their hands.
To oppose injustice.



To teach elementary principles of natural and supernatural laws.

To sharpen the creative sense of vision and imagination in young ones.

To direct the minds of the young to think independently on a given topic.

To arrive at judicious conclusions on perplexing or confrontational matters.

Nk

The relevance of folktales in the development of moral and intellectual vir-
tues lies in that they present a moral order representing a set of normative
requirements. These requirements are often directed to the consciousness of
individuals through the use of oral traditions such as satire. When folktales are
told to children an elder asks them: “What does the story teach us to do and not
to do?”,and the children will give their answers following their understanding
of the story. These were stories used to keep the evenings alive in the different
communities after a day’s hard work. They were psychological tools for elders
to sharpen the imagination of children and instil in them enormous fear for
wrongdoing. In Nso folktales, one finds something to laugh, think and to set
one’s imaginary flight in a jungle where animals rule like human beings. Some
examples include “Choumptu the Orgist”, “The adventures of Baa and Wanyeeto”
and “The adventures of Kpuntir” (Lantum 1980).

Challenges to the use of African traditional pedagogies
in schools

s seen in this paper, African traditional pedagogies involve the

oral traditions that have been identified as important sources of

knowledge acquisition. These traditions serve as media of cultural
continuity in poems, proverbs, riddles, narratives and wise sayings in local
communities (Shiza 2005; Shiza 2006). These practices were used in indigenous
education to teach moral values and appropriate behaviour. They were the pri-
mary ways in which a great deal of African philosophy, knowledge and wisdom
has been taught (Shiza 2006). With these oral traditions, there are no written
records of the ancient past and all that has been preserved of their knowledge,
myths, philosophies, liturgies, songs and sayings has been handed down by
word of mouth from generation to generation. The absence of written records
has been the point of focus for most critics of this system. They emphasised
the difficulty of preserving these thoughts from one generation to another, the
values thus being susceptible to extinction. This is probably an expression of
Western imperialism, where only written records have been identified as hav-
ing great scientific value (Hegel 1945; Hegel 1954). Socrates’ philosophy was
never written but preserved in the memory of his pupil Plato, who only docu-
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mented it afterwards. Therefore, the values of a culture cannot be deprived of
its scientific value for the simple reason that they have not been documented.
Cases where a people’s ideas and contributions to human thought have been
dismissed or doubted for the reason that they were unwritten must be given a
second thought (Makumba 2007).

Another challenge raised by the critics of this system is that African values
communicated orally like myths, proverbs, wise sayings, narratives, riddles
and legends lack a universal or universalisable interpretation. The argument
goes that proverbs, riddles and folktales may mean different things in different
cultures and traditions in Africa. For that reason, they are not worthy of being
classified as a source of science (Hegel 1945; 1954; see Funteh 2015). This point
is probably acceptable to the extent that one can agree that these oral traditions
differ according to cultures and local traditions. However, the hermeneutics of
these forms of oral communication lies in one’s ability to exploit them and use
them in the context of one’s classroom realities. The interpretations may differ,
but they carry the same immutable truths of justice, peace, rightness of charac-
ter, religion, fear of God, science and technology, morality, and love for nature
and humankind. What has to be retained is that there is a cultural contribu-
tion of every people to the universal themes in philosophy and science. Every
culture brings from its house a baggage of values bequeathed to the universal
spirit to keep it relevant to the reality of life (Makumba 2007).

In line with our response to the above challenges, we contend that thereisa
need to recover the values embedded in these traditional pedagogies to enhance
the creative ingenuity and critical (moral) thinking skills of pupils in schools
today. We are not in any way attempting to say that all these values are rel-
evant to the needs and experiences of pupils in all contexts. Critical pedagogy
requires that educators exploit these values as they present themselves as rel-
evant to the values they intend to project in the curricula to ensure the growth
of pupils in moral and intellectual virtues. The crisis of education today is dis-
cernible in the untested values in social media to which children are exposed.
Let us limit ourselves to the experiences of social media and television series
that have taken over the oral narratives that characterised the evening sessions
of children and the elders of the community. This is a crisis of education and
at the same time a crisis of socialisation. Chinua Achebe has advised African
writers for children to draw from the infinite treasury of African oral traditions
(Chakava 1998). This is to serve as an antidote to the story books provided to
children, which fail to reflect the realities of their social cultural values.



Conclusion

his paper set out to demonstrate the invaluable role of African tradi-

tional pedagogy in provoking the growth of moral and intellectual

virtues in pupils. In traditional African pedagogy, schooling and edu-
cation, or learning skills, societal values and norms have hardly been separated
from other spheres of life. Eurocentrists have therefore had ‘doubts about the
authenticity of traditional African education’ (Funteh 2015, 139). The debate
has been that prior to the colonial period, Africa lacked ‘the prerequisites to
genuine educational acquisition’ (idem). We dare to corroborate the view
that this is ‘a blinded cultural paradigmatic estimation by Europeans’ (idem).
From the foregoing explanations and examples, it goes without saying that
African traditional thought and pedagogy promotes critical thinking and crea-
tive ingenuity in both moral and intellectual matters. The organisation of the
school curricula today needs to integrate these pedagogies into the content
and processes of education right from early childhood education on. Bodun-
rin (1991) contends that there is no reason to exclude proverbs, myths of gods
and angels and the social practices from philosophical inquiry. An example of
the creative recovery of these narrative forms in schools today is the introduc-
tion of Sankofan education, which is a bulwark to uncritical and often ignorant
negative images about Africa (Tedla 1995; 1996). Bringing the informal (oral
philosophy) into the formal (schools) permit schools to re-wonder the pupils that
they de-wonder with pedagogic contents and practices that separate them for
their daily home experiences.
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11 Education and the Arts:
Inspiring Wonder

Laura D'Olimpio

Introduction

nders Schinkel (2017; 2018) defends the role of deep wonder as an

antidote to the instrumentalising effects of a neoliberal approach

to education. Educationally, children should be encouraged to enter
into wonder-full! states, yet how to educate for wonder? In this chapter, I will
further build on Schinkel’s ideas and defend the arts as an important vehicle
for prompting the experience of wonder. The arts are likely to give rise to a
sense of wonder due to the way in which they present concepts, images and
ideas in new and creative ways. Such artistic depiction encourages those engag-
ing with artworks to adopt a certain way of seeing; a mode of perception thatis
open and receptive and thus likely to result in feelings of wonder. I claim that
creating space for the arts on the school curriculum will provide opportunities
for wonder in educational settings.

Wonder often seems elusive. It seems as though some people (especially
young children) often experience moments of wonder whereas others do not...
and wonder is the type of experience that is unlikely to become manifest the
more it is chased. As such, experiences of wonder may surprise us, arising
anywhere at any time. As teachers, how may we teach students to experience
wonder? We may create the conditions conducive to wonder, yet we cannot
guarantee the perceiver will experience wonder. The experience of wonder
involves subjective and contextual factors; factors which may be difficult to

1 Asper the use of the term by Kieran Egan and others. See Egan, Cant, and Judson (2014).



ensure in a classroom, although the appropriate attitude receptive to experi-
encing wonder may be encouraged and role modelled.2

I claim that the arts are likely to give rise to a sense of wonder because art-
works invite those engaging with them to view things (including objects, ideas,
concepts and images) in ways that would not usually occur to us as we go about
our daily lives in a pragmatic fashion. This may be the case because we are usu-
ally time poor and/or goal oriented as we go about our daily tasks. Artists often
convey, transcribe, render and transform ideas they express in creative ways
that present the familiar (and unfamiliar) to viewers in new forms. In this way,
artworks invite and encourage viewers to adopt a certain mode of perception
— a way of seeing that is open and receptive, which is likely to result in the
experience of wonder.3

Art teachers are in the position to be able to educate students as to how
to adopt this particular mode of perception in relation to artworks. This may
occur in relation to students’ own work and art making, as well as to that of
others, including artworks that form the canon. Art teachers may do this by
role-modelling this open and receptive mode of perception and describing and
explaining what they perceive in artworks, as well as by teaching students to
look for and appreciate the features by which artworks are judged.*

In this paper, I will commence with defining wonder as ‘deep wonder’ (fol-
lowing Schinkel 2017, 2018). I will argue that wonder is associated with a certain
mode of perception that is open and receptive to what is there to be perceived. I
shall then make a similar argument about art; namely, that artworks invite con-
templation5, which involves adopting a particular, open and receptive mode of
perception. This mode of perception is conducive to the experience of wonder
and, as such, the arts have a role to play in stimulating experiences of wonder.
There may certainly be other ways to encourage the experience of wonder,
along with facilitating an open and receptive mode of attention, and I am sure

2 Note thatTam not ruling out the possibility of teachers learning how to be more receptive to experi-
encing wonder from the attitude adopted by their students!

3 Such a mode of perception may also result in feelings or experiences of awe, the sublime, anger, dis-
gust, fear, compassion, humility etcetera. It does not adversely affect my argument to claim that other
feelings and experiences may arise as a result of engaging with artworks or adopting the mode of per-
ception to which I refer. For the sake of the claim I seek to defend, I merely need to establish that some
artworks invite this mode of perception which is conducive to the perceiver experiencing wonder.

4 These will likely include formal features such as form, expression, unity, composition, line, colour,
shape, tone, texture, pattern. Appreciation may involve valuing and valuing may involve aesthetic
and/or ethical value. For the sake of this paper, I shall set aside this debate as I lack the space to do it
justice here. For more on aesthetics and ethics, see Jerrold Levinson, (Ed). (2001).

5  Whether or not such contemplation is ‘aesthetic contemplation’ or simply contemplation applied to
artobjects is another debate I shall set aside for the purposes of this paper. However, for more on this,
see the debate between George Dickie (1964), Jerome Stolnitz (1960), and Gary Kemp (1999).
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that environmental education and religious education are other good candi-
dates for a similar argument to be made. However, my argument need not be
damaged by the fact that one may equally advocate for environmental educa-
tion and/or religious education as conducive to students experiencing wonder.
In fact, the appropriate response may well be ‘the more the merrier’ when it
comes to wonder-full educational moments. In this chapter, I will focus on how
the arts may prompt experiences of wonder and, correspondingly, I will defend
arts education as a good way to introduce young people to a manner of engag-
ing with artworks that supports such wonder-full experiences.

Defining wonder

sastarting point, defining what is meant by ‘wonder’ is no small task.

Genevieve Lloyd (2018) helpfully traces the history of the word in the

ideas of philosophers throughout the Western tradition and notes
some important features of the term, distinguishing it from and yet still not-
ing its connection to the sublime. It is clear that the word ‘wonder’ has not
always been used in the same way throughout history or by various philoso-
phers (Lloyd 2018, 4). In the 18th century, the notion of the sublime emerges and
transforms the way ‘wonder’ was considered; with one version being more akin
to curiosity and the other similar to awe and dread (ibid., 5). Without dismiss-
ing the aesthetic notion of the sublime, which took on some of the original
features of wonder, Lloyd defends reclaiming the Socratic understanding of
wonder where wonder is connected with intellectual inquiry and reality, as
well as with fictions and artworks (ibid., 120-121).

Although our contemporary common use of the word seems synonymous
with question asking, Schinkel (2017) notes the differences between wonder
and curiosity, stating that curiosity seems to seek answers and thus may be lim-
ited in its scope as to what may be discoverable. Curiosity also applies to the
novel, to the new, to the not-yet discovered or understood; whereas wonder
need not only apply to novelty. Wonder may also apply (perhaps continually)
to the familiar which is, nonetheless, still wonderful. Lloyd concurs, noting,

The mental unrest induced by the not-yet-known is not always the mere
passing pangs of unsatisfied curiosity. Not all wonder is allayed by expla-
nation. Wonder that things are as they are can persist — even when inquiry
into what they are, and how they came to be that way, has come to its natural
end. (Lloyd 2018, 9)



1 follow Schinkel (2017) in making a useful distinction between two different
kinds of wonder: active wonder or wondering which is prompted by curiosity and
encourages exploration and understanding, and deep or contemplative wonder,
which is not inherently inquisitive and may be silenced when faced with the
mysterious or the sublime.

In this paper, I will focus on what Schinkel has termed ‘deep wonder’, which
he defines as follows:

Deep wonder might be described as a mode of consciousness in which we
experience that which we perceive or are contemplating as mysterious or
other, fundamentally beyond our powers of comprehension, yet deeply
worthy of our attention for its own sake; in which the limits of our under-
standing and what we could ever fully grasp are foregrounded; and which
engages us on all levels — emotionally, intellectually, aesthetically, and
strongly existentially. It is a mode of consciousness, a way of being aware of
the world, we are often ‘thrown’ into, but that we may also cultivate as a dis-
position.Itisan experience with a particular temporality: time slows down,
comes to a momentary standstill, we pause to contemplate what arrested
our attention, we stop to wonder — or we have made a habit of doing so.
(Schinkel 2017, 552).

Deep wonder is a ‘rich’ or ‘thick’ experience rather than a ‘thin’ experience (for
adistinction between the two see Sharpe 2000, 329-330), meaning that it resists
areductionist empirical account of the phenomenology of the experience. This
‘mode of consciousness’ involves paying attention to something or valuing it
‘for its own sake’, and the form of attention paid is ‘open’ and ‘receptive’ (Schin-
kel 2019). One significant aspect of Schinkel’s definition of deep wonder is that
this state may be stimulated when one is appreciating something (an object,
thing, animal or person®) for its own sake; that is to say, intrinsically rather
than instrumentally.

Deep wonder involves a ‘slowing down’ rather than a speeding up; the
phenomenology of the experience is such that the feeling state comes upon us
and we ‘stop to wonder’ (Schinkel 2017, 552) even though we may remain in an
active (rather than passive) state. The seeming contradictions encapsulated by
wonder are illustrated by Lloyd as follows:

6  For the sake of ease I'shall refer to these as ‘objects’ henceforth. Note I am not committed to saying all
objects may stimulate the experience of wonder, although nor is this ruled out.
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Flaubert shows that wonder and stupidity belong together; that they coex-
ist and interact. There are some striking commonalities here with older
philosophical ideas of wonder: the imagery of motion and rest; the inter-
mingling of intellect and emotion. His theoretical reflections explore the
possibility of a state which hovers between not-knowing and knowing —a
condition not unlike that in old accounts of wonder (Lloyd 2018, 8).

On this account of deep wonder, there is a particular mode of perception that
is a way of seeing or engaging with what is present before us that is being
depicted. On this account, we attend to the object for its own sake, seeking to
know but also aware that we do not know (or cannot know) the object in its
entirety. The phenomenological state of wonder involves the activation of our
emotions as well as our intellect.

The mode of perception thatis required for wonder to result involves being
open and receptive to what is there to be perceived. Such a mode of percep-
tion may be difficult to adopt, given much of the time we see and use things
instrumentally in a pragmatic fashion as we go about our daily lives. Yet, the
mode of perception that enables us to be receptive to the experience of wonder
is different, conceptually as well as phenomenologically, from this pragmatic
attitude. This may in part account for why the experience of wonder is elusive,
transient and defies command. I do not experience wonder simply because I
will it. If I chase the experience for the sake of the feeling evoked, I may be less
successful in evoking deep wonder. However, if Iattend to the objectin an open
and receptive manner, valuing the experience for its own sake, taking my time
instead of rushing, wonder is more likely to arise because it is supported by this
particular mode of perception I have adopted.

Art and wonder

hus far I have supported the claims made by Schinkel (2017, 2018) that

‘deep wonder’ is associated with adopting an open and receptive mode

of perception. I wish to make a similar argument about art; namely,
thatartworks invite and encourage contemplation, which involves the receiver
of the artwork adopting a particular open and receptive mode of perception in
relation to the artwork or object. Given the mode of perception encouraged by
artworks, those engaging in this way with artworks are also well disposed to
experiencing a sense of wonder in response to the work in question, or in rela-
tion to the ideas and feelings evoked by the artwork. It must be noted thatIam
not claiming that all artworks will be able to prompt this experience (or only



this experience), yet neither am I ruling this out. For now, I shall set aside the
question as to which artworks are able to do so. Provided my argument applies
to some artworKks it suffices for my purposes here, and will enable me to con-
clude that the arts have arole to play in stimulating experiences of wonder due
to the fact that aesthetic contemplation involves adopting an open, receptive
mode of perception when engaging with an art object.

Firstly, it is unsurprising that many of the examples provided by theo-
rists illustrating the experience of wonder are drawn from art and literature.
Despite the connections to notions of the sublime, art (especially religious art)
and nature are the examples that spring to mind when we consider the last
time we felt a sense of deep wonder. Words such as awe and beauty often accom-
pany such descriptions, and it is for this reason that I wish to point out that not
all art is awesome, beautiful or sublime. Yet, even so, there are artworks that
will inspire a sense of deep wonder.

Artworks invite those engaging with them to be willing to really look to
see what is there to be seen. I use the word ‘see’ here in a wide sense, as many
artworks rely on various forms of perception, not solely that of sight. Each and
every one of us has experienced a work of art that has completely captivated
and engaged us, such that time seems to stand still and we are fully absorbed
in what we are perceiving. Consider, for example, a particularly engaging
film, novel, opera, dance or music performance, a painting or a sculpture that,
after captivating one’s attention, stays with us in a sense. This particular mode
of perception apprehends and carefully attends to what is there to be seen or
perceived. It may not be unique to artworks, yet some artworks invite and
encourage this mode of perception to be adopted due to the way in which they
seek to draw in and affect the receiver of the artwork.

The creativity of the artist’s depiction stimulates the imagination of the
receiver of the artwork. The imagination is required as the perceiver is offered
a perspective (or perspectives) on that which is made manifest through the
art form. This occurs in various ways depending on which art form is being
used. Even in a still life painting, painted as realistically as possible, the way
the fruit and flowers appear rendered in the paint invites the viewer to look
again at fruit or flowers they may have seen and smelt and eaten a hundred
times in their daily lives. Even if the perceiver of the painting does not apply
such focused attention to any actual fruit or flowers they encounter, they are
certainly invited to specifically attend to the depicted fruit and flowers in the
painting. As such, they are invited into the world of the painting, however
broad or narrow such a world may be. If the audience is a contemporary one
and the painting is from a hundred years ago, the imagination is also activated
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in transporting the viewer back to the time in which the painting was painted,
which may seem at once old-fashioned as well as timeless.

It is through the use of our imagination and a particular attentive mode of
perception that artworks invite us to adopt various perspectives on objects, sce-
narios and concepts. This particularly imaginative mode of perception is often
associated with art, even if it may not be exclusive to aesthetic contemplation.
Maxine Greene defends the inclusion of the arts and aesthetic education on the
curriculum precisely because it, among other things, encourages this particu-
lar way of seeing. Greene often refers to ‘noticing what is there to be noticed’
and ties this vision to an attentive, imaginative engagement with that which is
presented to us (Greene, 2001: 32).

For Greene, this argument forms a vital defence of aesthetic education and
the inclusion of the arts in the curriculum. The honing of students’ perception
is reliant on the use of the imagination, and the arts offer such imaginative,
aesthetic experiences and meaning-making to students:

‘Aesthetic Education,’ then, is an intentional undertaking designed to nur-
ture appreciative, reflective, cultural, participatory engagements with the
arts by enabling learners to notice what is there to be noticed, and to lend
various works of art their lives in such a way that they can achieve them
as variously meaningful. When this happens, new connections are made
in experience: new patterns are formed, new vistas are opened. Persons see
differently. (Greene 2001, 6)

The connection between the imagination and an attentive form of perception
is also made by Hepburn, who, in turn, connects this idea — what Nussbaum
(1990) would call ‘sympathetic imagination’ — to wonder. “Wonder is ‘broken
knowledge’”, Hepburn (1980, 6) notes, quoting Francis Bacon, because it fills
the gaps of what we do not know. It is the imagination that allows us to encoun-
ter the ‘as-if’; possibilities that may be real or fictional. Artworks present us
with perspectives and sensations that may stimulate the experience of deep
wonder.

The connection between aesthetic experience and wonder for Hepburn is
akin to the tie we have already identified between art and perception. Hepburn
(1980, 16) argues that in wonder as well as in aesthetic activity, the main aim is
‘expansion of cognition’ and ‘intensity of perception’. He quotes Hagen who
argued that wonder is ‘the exercise of intentionality for its own sake’; ‘intensi-
fied awareness’ (Hepburn, 1980, 16; quoting Hagen 1972). It is a specific kind
of seeing that the arts, and wonder, encourage. The vision adopted is one that



truly looks and sees, sympathetically’, with an open respect for that which it is
receiving.

When we attend to an artwork using our sympathetic imagination, we may
experience deep wonder. The object of such deep wonder may be the art object
itself, or the artist, or the way one’s subjective vision has been altered as a result
of encountering the work in question. The perceiver may experience wonder at
the beauty or technique of the work, or at the expression (of the concept or feel-
ing) embodied in the artwork and/or the artist or artists who are able to render
it thusly. Nussbaum has suggested that in wonder we are “maximally aware of
the value of the object, and only minimally aware, if at all, of its relationships
to our own plans. That is why it is likely to issue in contemplation rather than
in any sort of action towards the object” (2001, 54—55), which sounds akin to
Schinkel’s deep wonder, rather than active wonder.

In this way, artworks invite and encourage perception that is open, recep-
tive, and thus, arguably sympathetic. This kind of perception makes use of the
imagination, the cognition as well as one’s feelings. By attending to artworks
using an imaginative, receptive mode of attention, one is open to what is there
to be seen and is likely to experience what is there to be experienced. Such
experiences depend contextually on the artwork and the way in which it is dis-
played or presented as well as on the individual and the subjective features of
their own experiences and perceptive faculties. While these multiple factors
cannot be predetermined or quantified, it is the case that artworks prompt
experiences of deep wonder in those who receive them. Not all artworks and
not all perceivers will manage this, but where it occurs, wonder is experienced
as an impactful component of aesthetic engagement.

Hepburn (1980, 16) notes that wonder has an aesthetic aspect, saying: “In
acknowledging its appreciative and contemplative aspects, we have already
identified an aesthetic aspect of wonder.” He writes: “The boldest suggestion
would be that the fields of aesthetic experience and of wonder are coextensive”,
yet rejects this strong claim, stating that “the fields of aesthetic experience
and wonder do indeed overlap; but I would resist any stronger claim. Not all
wonder belongs to aesthetic experience.” Further, he goes on to say that notall
aesthetic experience is ‘wondering’ (note the use of the verb here seems to shift
the meaning from deep wonder to active wonder) (Hepburn 1980, 17). So there
may be wonder without an aesthetic experience, and there may be an aesthetic
experience without wonder.

7  Note that Dickie (1964) and Kemp (1999: 393) deny or ignore that the form of attention in question be
‘sympathetic’.
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Iagree with Hepburn, particularly because, despite the claim that wonder and
aesthetic experience are not coextensive, he goes on to say that “where wonder
is notitself the central aesthetic effect, it may be an element in the total experi-
ence of a work of art, a higher-order element” (Hepburn 1980, 17):

It is wonder at the achievement of what (independently of wonder) is of high
aesthetic value, perhaps at the complex formal integration of a symphonic
movement, or atits vivifying initially unpromising materials. Thus wonder
cannot be identified with aesthetic experience as such.

While Hepburn doesn’t limit wonder to aesthetic experience, or vice versa,
this is not to deny that aesthetic experience goes hand in hand with wonder.
As is evident in his quote above, it seems precisely that wonder may emerge
or result from aesthetic experience, even if it is not coextensive with aesthetic
experience. In this way, at least, the aesthetic experience may include a feel-
ing of wonder and, importantly for our purposes here in this chapter, aesthetic
engagement may produce a feeling of wonder in the perceiver of artworks.

Indirectly teaching for wonder

f we wish to create moments and experiences of wonder in the classroom, or

if we wish to cultivate a steady attitude of wonder in students, why should

we ensure that we teach the arts? It is the arts that invite us to adopt an open,
receptive mode of perception to the ideas, scenarios and characters therein
depicted. Artworks offer receivers of the work a safe fictional space in which to
imaginatively encounter these ideas, scenes and characters and thus provide us
with a space to practise this open, receptive form of perception. It is this open,
receptive mode of perception that allows the receiver of the artwork to also be
receptive to an aesthetic experience and experiences of wonder. It is the arts
that provide us with ready access into the hearts and minds of others, whether
fictional or real, allowing us to perceive what is there to be noticed, honing our
perception in a way that is then open to the experience of wonder.

Such experiences of wonder may be directed at the art object itself, theideas
and characters creatively expressed therein, or to corresponding ideas, scenar-
ios or people in real life. Art teachers can assist students to see in a particular
way —attending to form and specific details and ‘reading’ the artworks in ways
that are required and invited by specific media and texts in order to glean the



meaning and experience the affect that is there to be experienced.® This ‘aes-
thetic literacy’ is a skill set that art teachers can teach their students, enabling
them to make meaning from artworks that connects to and draws upon formal,
aesthetic, historical and technical knowledge and understanding of artworks,
art forms and various media. Art teachers must therefore have specialist knowl-
edge and training themselves in order to be able to support their students to
learn about, for instance, art history, aesthetic theory, as well as the technical
skills involved in art making. When students create their own artworks, art
teachers can guide them to hone their perception in relation to their own work
aswell aslearn and practise the skills and techniques required in order to mani-
fest the form they have in mind. This is to say that teachers can role-model, and
assist students in learning to adopt, the open, receptive mode of perception
towards artworks that is conducive to perceiving the artwork aesthetically as
well as to experiencing a feeling of wonder in relation to the art object. While
such a mode of perception and the experience of wonder may well come natu-
rally and even frequently to some, this is not to say that there is not also an
important role for teachers in supporting such aesthetic literacy. Aesthetic lit-
eracy involves practising an open and receptive mode of perception, itincludes
engaging imaginatively with artworks and objects. Such aesthetic literacy as I
describe here is, I suggest, conducive to wonder-full experiences.

Wonder-full educational experiences are, for example, classes or lessons
that are more than simply ‘fun’, or ‘interesting’, or ‘enjoyable’, even if they may
besome orall of these things as well. When wonder is a pedagogical tool, Yannis
Hadzigeorgiou (2014, 50) claims it results in the following kinds of awareness:
« Awareness that one’s knowledge is incomplete or mistaken.

- Awareness that there is more to be learned.

»  Awareness that some phenomena exist at all.

«  Awareness of unexpected connections between phenomena and ideas.
« Awareness of the beauty of natural phenomena.

It is these moments of awareness that give the experience the ‘wow factor’
(ibid., 50) that indicates that the experience is one of wonder rather than sim-
ply something else (being fun, interesting or engaging). It is these modes of
awareness (or perception) that indicate whether the student experiencing the

8 This is not to deny that receivers of artworks will also respond subjectively to artworks and some-
times feel what is notintended by the artist or necessarily depicted in the formal features of the work.
I shall set aside the debate about ‘ideal’ readings of artworks and the ‘intentional fallacy’ (Wimsatt
and Beardsley 1946) for now.
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wonder-full educative moment is not simply feeling curious; they are also feel-
ing surprised by a sense of wonder.

The benefit of practising such a mode of perception (or awareness) in rela-
tion to artworks is twofold. Firstly, the arts are fictional and such imaginative
engagement may be less threatening than when one is receiving information
and meeting real life others in the real (i.e. non-imaginary or non-fictional)
world. Secondly, such artworks deliberately invite us to adopt various points
of view or they present perspectives that we wouldn’t usually encounter in
our daily lives or when thinking about things and perceiving the world in our
habitual manner.

Here we see why art goes hand in hand with wonder and how the art teacher
can position everyday objects in such a way as to be perceived differently by stu-
dents.Itis art that renders objects in new and distinct ways, inviting perceivers
to look again, to pay attention to things that we perhaps see every day or perhaps
are surprising and novel, unique or even shocking. Egan and Gajdamaschko
(2003, 89) note that the teacher can present almost any object as ‘an object
of wonder’. They see the teacher as able to position or present the object for
consideration in such a way that it brings out ‘the strange and wonderful in
what seems routine or taken for granted’ (Egan 1997, 219; quoted in Zazkis and
Zazkis 2014, 68). The art teacher is very well positioned to do this through the
artistic mediums that engage various senses; of touch, sight, sound and move-
ment. In this way, engaging with art often involves broadening our perception
in so far as we make use of various senses and focus them on particular art
objects in order to attend to them, to receive the aesthetic experience they may
have to offer us, and, possibly, hopefully, be open to the experience of wonder
that may also result from this encounter.

Egan (2014, 157) wants to extend such wonder-full educational experiences
so that every subject is enhanced by them. He wants to see wonder-full educa-
tional moments across the entire curriculum. He writes:

It would seem that a curriculum chosen to bring out the sense of wonder
will likely incline us to select content that exemplifies the extremes of
human achievement and natural phenomena. But it can also direct us to
bring out the wonder of the everyday world around students. Much of the
world is so taken for granted that it is hardly noticed.

Yet, he argues, by making the familiar strange, students may experience the
wonder of, for example, nails and screws. Now, it may be that Egan is being
optimistic here; however, through art, I can see a clear way that artist’s use and
depiction of, say, nails and screws, can invite students to look again — to perceive



such everyday objects differently and open them to the feeling of wonder and
surprise that results from this encounter. In this way art teachers may play a
positive role in creating wonder-full educational moments of the kind Egan
and others describe, and to which Schinkel claims education should aspire.

Movements such as ‘everyday aesthetics’ (Saito 2019) that have emerged
from Dewey’s (1934) pragmatic conception of the arts sees aesthetic experience
as an extension of ordinary experience. On such views, the connection between
natural (human) perception and experience and aestheticappreciation or expe-
riences is highlighted. Such theories provide support for the inclusion of the
arts in the curriculum as something everyone can enjoy and engage in, even if
not everyone is likely to consider themselves as an artist. Laura-Lee Kearns
(2015, 99) also sees the connection between attentive perception, wonder and
the arts. She writes: “[B]y (re)awakening our attention to wonder, I hope to
begin to elucidate the benefits of fostering a deliberate effort to wonder in our
everyday experiences” and further connects the education of the artisticimagi-
nation with moral purpose:

Any pedagogy that chooses to recognize the whole person would have to
include the arts as integral to the curriculum. One’s active participation in
the arts, whether it be making, viewing, analyzing, discussing, or wonder-
ing, brings us closer to living harmoniously with ourselves and others.
(Kearns 2015, 115)

Drawing upon Rousseau’s conception of childhood, Nussbaum also provides a
naturalistic connection between children, the natural world and their sense of
wonder. She gives the example of a child learning the song ‘twinkle, twinkle,
little star, how I wonder what you are’ and claims: “In learning such a song,
the child develops further her already present sense of wonder — a sense of
mystery that mingles curiosity with awe.” (Nussbaum 2001, 427). Even when
fictional, the receiver of the artwork must draw upon their own experiences
in order to make meaning, and, in so doing, artworks connect to reality, and to
the everyday (Greene, 2001, 81-82). Thus, the perception honed by attending to
art may be applied to that which is generally there to be perceived. This receptiv-
ity creates space for the experience of wonder. In this way, the arts are able to
offer educational experiences well suited to the experience of deep wonder that
prompts a sympathetic way of perceiving others and the world.®

9 Elsewhere, I have argued teachers should use artworks, particularly narrative artworks, to stimulate
and provoke philosophical dialogues with students, that engage them in critical and compassionate
ways. See D’Olimpio (2018) and D’Olimpio and Peterson (2018).
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If this connection between the arts and an open, receptive mode of attention
is accurate, and if such a mode of attention also primes us to be more receptive
to the experience of wonder, then the arts are a good vehicle through which to
prompt wonder-full experiences. If we wish for children and young people to
cultivate this mode of perception that supports wonder-full experiences, then
the arts are conducive to this purpose and may be used in this way in an educa-
tional manner. If the arts are included in the school curriculum and students
spend time on art making, creative play, aesthetic education (which includes
aesthetic theory as well as art history), and art interpretation, then more oppor-
tunities arise for them to experience wonder and to be receptive to wonder.
This, in turn, may invite and encourage an open, receptive mode of perception
that includes the practice of one’s sympathetic imagination.

Conclusion

ducation that fosters wonder-full experiences and encourages students

to be open to experiences of wonder in their lives is valuable. Even if we

cannot directly teach students how to wonder, we may create the condi-
tions conducive to wonder, and we may encourage students to adopt an open,
receptive mode of perception that is amenable to experiencing such wonder-
full moments. In this chapter, I have defended the arts as an important vehicle
for prompting the experience of deep wonder due to the ways in which they
present concepts, images and ideas in new and creative ways. Such artistic
depiction encourages those engaging with artworks to adopt a certain way of
seeing; a mode of perception thatis open and receptive and thus likely to result
in feelings of wonder. Art teachers may support students in learning how to
see what is there to be seen in artworks and they may role-model the open,
receptive mode of perception required to seein this manner; a manner which is
conducive to experiencing wonder in relation to the artworks encountered. As
such, by creating space for the arts on the school curriculum, we also provide
opportunities for wonder in educational settings.
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12 Cultivating a Mindset of
Wonder: A Narrative Analysis on
the Mechanisms of Seeing the
Extraordinary within the Ordinary”

Jacky van de Goor, Anneke M. Sools and Gerben J. Westerhof

Introduction

n this article we dive into the mindset of wonder as a means to experience

meaning in life. Meaning in life is a basic human need and crucial to well-

being (e.g., Frankl 1969; Mascaro and Rosen 2005; Reker, Peacock, and Wong
1987; Ryff and Singer 1998), yet is increasingly under pressure. It is suggested
that, in a world of acceleration, reason and rationality, one may easily become
alienated or indifferent and lose a sense of existential wonder and meaning in
ordinary life (Heschel 1976; Jenkins 2000; Rosa 2013). While education tradi-
tionally focuses on cognitive wonder (Hakkarainen and Ferholt 2013; Miyazaki
2013), it is through existential wonder that education may contribute to a sense
of meaning and moral development (I’Ecuyer 2014; Musaio 2012; Schinkel
2018). Existential wonder is an emotion that may befall us, but is also a mindset:
an intention to see the special and meaningful in the ordinary and everyday
(Bennett 2001; Vasalou 2015). Though theorists have emphasised the impor-
tance of this mindset in education, empirical studies on the mindset of wonder
and the way it may be cultivated remain scarce. In this article, we investigate
the way this mindset works, by analysing the construction of meaning in mem-
ories of familiar routines.

Our investigation into the mindset of wonder focuses on familiar routines
for two reasons. First of all, familiar routines are relevant because of their para-
doxical relation to meaning and wonder. On the one hand, familiar routines
have the potential to enhance meaning in life, giving ordinary life a sense of

1 Thisarticleisan edited version of: Van de Goor, Jacky, Anneke M. Sools, and Gerben J. Westerhof. 2018.
“Unraveling the Wonder of the Ordinary: A Narrative Analysis of Meaning Construction in Memories
of Familiar Routines.” Journal of Constructivist Psychology 32, no. 3: 292-308.
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purpose and coherence; as such being “a mechanism by which we can fulfil
one of our deepest, most fundamental motivations —to feel as if our lives mat-
ter” (Machell, Kashdan, Short, and Nezlek 2015, 295). On the other hand, the
recurring nature of familiar routines may just as well cause us to take them for
granted, thereby contributing to feelings of indifference and a loss of mean-
ing and wonder. It is precisely this paradox that this article primarily explores:
by studying the mechanisms of meaning construction —the way familiar rou-
tines become meaningful instead of meaningless —we aim to gain insight in
the mindset of wonder.

Second, we note that familiar routines are not only of value to study the mind-
set of wonder but are also inherently part of our educational systems. Insights
on meaning construction in familiar routines may therefore also directly be of
value to re-enchant educational routines that have lost their vitality.

This paper builds on to a previous study on meaning construction in memories
of familiar routines (Van de Goor, Sools, and Westerhof 2018) — a study focused
on meaning in life and meaningful routines in general, not specifically in the
context of educational institutions. The method and results presented here are
from this previous study; in the discussion the insights from this generic study
are translated to the domain of education and schooling, and to the cultiva-
tion of a mindset of wonder within this domain. In this introduction, we first
describe the familiar routines that are the focus of this study. After this, we
elaborate on both sides of the meaning paradox of familiar routines: on their
potential to elicit meaning as well as to become meaningless. Finally, we intro-
duce the narrative approach we adopted to investigate this paradox, focusing
on the way meaning is constructed in the memories of familiar routines.

Familiar routines: a description

While the meaning potential of daily activities has been recognised in various
studies, (e.g., Machell et al. 2015; Steger, Kashdan, and Oishi 2008; White and
Dolan 2009), here we specifically focus on familiar routines. Familiar routines
are moments that are familiar because they are known and ordinary, i.e. “to be
expected in the normal order of events” (Merriam Webster n.d.), and routine
because of their repetitive nature, recurring more or less frequently over time.
Drawing on narrative psychology, familiar routines can be classified as generic
moments, which are distinguished from specific moments that are single-event
and unique in their occurrence (Singer and Blagov 2000). Generic moments
“are composed of equivalent events that repeatedly occur over time intervals
that are not themselves part of the memory. The events blend or fuse together,
and they contain the same characters, settings, happenings, and emotions”



(ibid., 12). With regard to the scope of our study, we finally focus specifically on
familiar routines in a regular, “life as usual” setting, that is not directly nega-
tive, threatening or precarious. In summary then, the familiar routines thatare
the object of this study are known and ordinary, to be expected in the normal
order of events; they have a repetitive nature, occurring over time intervals that
are not themselves part of the memory; and they take place in a setting that is
not directly precarious.

The meaning paradox of familiar routines

In this paragraph, we address both sides of the meaning paradox of familiar
routines: how they may be experienced to be meaningful and how they may
lose meaning. First, we integrate literature from the fields of psychology, reli-
gion and spirituality in two distinct viewpoints on familiar routines as a source
of meaning. After this, we switch to the other side of the paradox, giving a short
overview of the way familiar routines may just as well become mechanical and
meaningless.

After Frankl’s call for the recognition of meaning as our basic striving
(Frankl 1969), many studies on meaning have followed, leading to a variety of
models and definitions. Two aspects of meaning life seem particularly relevant
inrelation to familiar routines, i.e. the experience of purpose and coherence (King,
Hicks, Krull, and Del Gaiso 2006; Martela and Steger 2016; Reker and Wong
1988; Ryff and Singer 1998; Steger 2012). Where purpose refers to values and
long-term aspirations in life that motivate action, coherence refers to the com-
prehensibility of life, to an implicit order that transcends chaos.

Reflecting on the meaning of routines in relation to purpose, it is relevant
to distinguish the ritual and instrumental function of routines. Where instru-
mental routines are utilitarian by nature, ritual routines are aimed at a higher
purpose, e.g. the expression or experience of individual or group identity, cul-
ture, religion, spirituality or values (Heinze 2000; Hobsbawm and Ranger 2012;
Spagnola and Fiese 2007). In their study on family routines, Spagnola and Fiese
(2007) clarify this difference by the effect of their disruption: while disrupted
instrumental family routines may cause a hassle, disrupted rituals threaten
family cohesion. They note how the instrumental and symbolical, ritual func-
tion may be found together in one routine. Ganzevoort and Roeland (2014)
exemplify this by showing how the routine of gardening, apart from its instru-
mental function, may become a devotional activity, setting the stage “to receive
life as a gift” (ibid., 92).In education, routines as rituals are found in the form of
celebrations, ceremonies and rites of passage, recognised as ‘reinforcing behav-
iours’ that are of value to communicate and strengthen school identity and the
connection to shared values (Hobby 2004). The instrumental aspect of routines
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clearly relates to the educational practice of repetition, which is taken to be the
secret to mastery and perfection of skills (Montessori [1909] 1986).

Next, we shift our attention from routine as a purposeful practice to routine as
an experience of coherence. Meaning may simply be experienced when life and
the world makes sense (Heintzelman and King 2014a; 2014b). Coherence refers
to this sense of order, of an underlying pattern beyond the factual and visible.
It is a sense of rightness (King 2012), an experience of confidence when what
happens is predictable and explicable (Antonovsky 1987). Coherence may be
considered cognitively as well as spiritually: as the self-transcendent aware-
ness of the way we are part of patterns and cycles at a higher, holisticlevel (e.g.
Frankl 1966; Maslow 1971; Reed 2008; Van de Goor et al. 2020).

The routines we create often follow natural cycles of life, relating to
rhythms of the day, season, year or human life phases. As they pattern our life
by means of expected repetitions, they provide ways to comprehend and con-
nect to life and existence (Romanoff 1998). Creating coherence is also found to
be an important function of routines in the educational context: routines are
mentioned to give children a sense of security and order, ‘as the children can
anticipate what comes next’ (PEcuyer 2014, 4). Within therapy, coherence is also
anorienting principle,aimed at providing structure and order in the context of
chaos, trauma or loss (e.g. Gillies and Neimeyer 2006; Neimeyer, Herrero, and
Botella 2006). Familiar routines may help to accept and appreciate the cycles
of life, stimulate agency, give hope and facilitate healing (Ganzevoort and Roe-
land 2014; Imber-Black 1991; 1a Cour et al. 2009; Mattingly 1998). They connect
us to traditions as well as to the transcendent meaning of our existence, to
“something beyond the self” (Address 2005, 224).

Insum, a routine may be a rich source of meaning, an experience of purpose
or coherence. On the other hand, a familiar routine may just as well become
mechanical and mindless, and it may be a challenge to see the wonder in the
familiar (Schinkel 2018).

Because of its ordinariness, its repetitive nature, a familiar routine may
become a habit, i.e. an automatic response to a specific contextual cue (e.g.
Verplanken and Orbell 2003; Wood, Quinn, and Kashy 2002). Though habits
are intentional and purposeful in their origins, they lose this intentionality in
their execution, and are performed with less awareness or consciousness, and
less thought and emotions (Bargh 1994; Verplanken and Orbell 2003; Wood et
al. 2002). This is more likely to happen to routines that recur frequently, for
example on a daily basis; though we may just as well become indifferent to less
frequently recurring routines, such as an annual family dinner. Heschel warns
for this anaesthetising effect of our over-familiarisation with life and reality,



pointing out how routine may become spiritual poison, as “life is routine, and
routine is resistance to wonder” (Heschel 1976, 49).

In education, this deadening effect of routines has also been recognised;
I’Ecuyer (2014) even mentions how routines can be problematic to children’s
development. When there is no wonder involved in the routine, she states,
when children perceive the routine as a mere repetition of acts without mean-
ing, it becomes alienating, and learning becomes a mechanical process. In her
article, she quotes Thomas Moore (1997), who said that “education is not the
piling on of learning, information, data, facts, skills, or abilities— that’s train-
ing or instruction — but is rather making visible what is hidden as a seed.”

So what prevents us from becoming indifferent to familiar routines, but
instead causes us to value them as meaningful moments? Within the body of
literature, several studies mention meaning construction to be a mindset, a
deliberate focus and awareness, a passion of inquiry directed to the familiar,
the taken-for-granted, in such a way that the extraordinary becomes visible
within the ordinary (Bennett 2001; Vasalou 2015). This meaning-constructing
mindset is also referred to as the mindset of wonder (Van de Goor et al. 2020;
Vasalou 2015) or awe-based consciousness (Schneider 2004). Machell et al. (2015)
suggest that this mindset may be stronger in the context of depression or nega-
tive events in life, as people in these circumstances might be more sensitive to
daily events that boost meaning. The study of 1a Cour et al. (2009) supports this
idea, showing how the awareness of the end of life may lead to the construc-
tion of new meanings in familiar, instrumental routines like cooking. On the
other hand, Emmons (2000) refers to this mindset as an intelligence, a charac-
ter trait, an ability “to invest everyday activities, events, and relationships with
a sense of the sacred” (ibid., 30). While these studies show how the meaning
construction mindset may be related to specific contexts or personal qualities,
we assume it to be natural to all human beings, as part of ordinary life. But how
then does this mindset work —how does the enchantment set in? Therefore,
we shift our attention to how meaning is constructed in memories of familiar
routines. In the next paragraph, we introduce the narrative approach we have
taken to answer this question.

A narrative approach to meaning construction in ordinary life

To study the meaning construction in familiar routines, we take a narrative
approach, focusing on memories of familiar routines that are shared with oth-
ers. It has been proposed that narrative is the mode par excellence by which
humans construct meaning (e.g., Bamberg 2012; Brockmeier and Carbaugh
2001; Bruner 1991). Narrative psychology accepts that we live in a storied world
and that we make sense of events and give meaning to life through the sto-
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ries we exchange (Gergen 1994; Murray and Sools 2014). However, within the
larger field of narrative inquiry, there are different approaches and conceptu-
alisations of narrative. Over the last decades, the usefulness of narratological
and structuralist approaches to narrative for understanding storytelling in
everyday life has been critically reviewed. For the purpose of understanding
the way meaning is constructed in memories of familiar routines, we find the
dimensional approach to living narrative, such as the so-called big and small
story approach, particularly relevant (Bamberg 2006; Georgakopoulou 2006;
Ochs and Capps 2001; Sools 2012). This dimensional approach can be taken to
depict text sorts, to sites of locating narrative, and may be applied as an analyti-
cal lens for investigating stories. As a text sort, small stories are literally short
in contrast to whole life stories. As sites of engagement, small stories draw
attention to under-represented narrative activities such as tellings of ongoing
events, future or hypothetical events, seemingly uninteresting small incidents
and taken-for-granted truths (Bamberg and Georgakopoulou 2008). This small
story approach is aimed at understanding those other stories “that are still in
the fringes of narrative research” (Georgakopoulou 2007, 36), changing the
focus from narrative as product to narration as a process (Sools 2013). Impor-
tantly, a small story approach stretches the definition of narrative, and diverges
from the dominant focus on sequence and emplotment as key features of nar-
rative. The dimensions of this approach, on which stories may vary from big to
small (Ochs and Capps 2001; Sools 2012) are:

- tellership: personal experience of one narrator versus shared experience by
multiple narrators.

« tellability: the degree to which a story or incident is worth telling as judged
by the narrator.

« linearity/temporality: the time focus and manner of ordering in the story,
varying from a past oriented, closed, causal path to other ways of order-
ing, including thematic and spatial orderings, and a focus on hypothetical,
future or ongoing events.

- embeddedness: the extent to which the narrative stands on its own or is
part of local discourse contexts.

- moral stance: the way the moral meaning of events is pieced together, vary-
ing from constant to uncertain, fluid and dynamic.

Regarding these dimensions, memories of familiar routines typically have
both big and small characteristics. They may be small in the sense of being
brief accounts of short incidents, rather than lengthy elaborations. They are
typically big stories in the sense that they are retrospective accounts of past
experiences. In the way these memories are ordered, they may take the shape



of alinear account of how events evolve over time from beginning to middle to
end (big story) or may be ordered differently (small).

When it comes to the meaning paradox of familiar routines the dimension
of tellability is of particular interest. Events become tellable when they are sig-
nificant, surprising or unusual, and worth reporting — which is typical for big
stories. A story with low tellability will have events that are expected or taken
for granted, they are ‘no big deal’ (Ochs and Capps 2001). In the above-men-
tioned literature on familiar routines, we find support for both high as well as
low tellability. Familiar routines may be highly tellable because they are experi-
ences of coherence or have been created to be valuable intentional actions. At
the low end of tellability, they are ordinary, not unique or surprising; as famil-
iar routines may be instrumental, become habitual and thereby not worthy
of telling. Thus, the dimension of tellability seems particularly apt to address
the meaning construction paradox of familiar routines and to gain insight in
the mindset of wonder. In this study, we therefore use tellability as a lens to
discover how memories of familiar routines are constructed to be meaningful.

Method

s mentioned, this paper makes use of data that has been collected

and analysed in a previous, generic study on meaning construction

in memories of familiar routines (Van de Goor, Sools and Westerhof
2018) in a wider context than merely educational institutions. A qualitative,
exploratory method was used to elicit memories of meaningful familiar
routines, and a narrative analysis was performed to investigate how these
memories become tellable.

Data collection

The memories of meaningful familiar routines in this study have been col-
lected by means of the Wonderful Life question: What if there is an afterlife? There,
all your memories will be erased, except for one. Which memory do you choose to take with
you to eternity? This question, derived from Hirokazu Koreeda’s movie After Life,
has proven to be a powerful way to elicit meaningful moments that stick outin
the evaluation of a whole life, without directing to specific types of experiences
(Van de Goor et al. 2020). It elicits a great variety of memories of meaningful
moments, both intentional and unintentional, special and ordinary, and in
positive as well as negative settings. Memories describe major life events like
marriage, death, depression, severe illness and childbirth, as well as encoun-
ters in nature, trips and travels and more common, everyday-like moments like
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meetings with family or friends. Familiar routines have been distinguished as
a specific category of meaningful moments elicited by this question (Van de
Goor et al. 2020). These memories, that fit the description of familiar routines
as given in the introduction, differ from other categories as they do not form
a contrast with the known and familiar (as is the case with memories of unex-
pected, unusual and unique moments), nor do they stick out in a negative,
precarious setting.

The Wonderful Life question was put to people in workshops aimed at per-
sonal development. The workshops were held with a diversity of people from
different worlds, varying from professionals in leadership training, students,
homeless people, to women living in a women’s shelter and festival-goers. In
the workshops, participants were asked the Wonderful Life question, after
which they were given some time alone to choose a memory. The memories
were then shared in the group and recorded with a data recorder. People were
asked to recount their memory like a film clip, giving as much detail as pos-
sible, but without explaining their choice or describing the wider context in
which the “film clip’ took place. The other participants were asked to listen to
the story without intervening; only the workshop facilitator asked occasional
questions for the purpose of clarification or to ‘zoom in’ on an essential part
within a longer “film clip’. Thus, a ‘poetical space’ was created for participants
to go back in their memory and derive meaning from it. In this way, we col-
lected a total of 116 memories of meaningful moments in sixteen different
workshops; all of which have been transcribed and for which consent has been
obtained. From the total dataset we selected thirteen memories in the category
familiar routines, adhering to the criteria of familiar routines as described in
the introduction.

Narrative analysis

To analyse how the collected memories of meaningful routines become tella-
ble, we use the heuristic devices of evaluations and breach. Evaluations focus
on what is mentioned in the narrative about the way the event is subjectively
experienced by the narrator, relating to personal beliefs, desires, values and
emotions (Bruner 1991; Fludernik 2003; Labov 1972). Both the nature (i.e. the
tone and character) of the evaluations and their manner of appearance in a narra-
tive provide clues as to how an event is experienced (e.g.,. significant, unusual
or surprising). Evaluations may be specifically and clearly stated, or they may be
implied. The distinction between embedded and external evaluations (Labov
1972) is also of interest to our study. Where embedded evaluations are descrip-
tions of feelings and values of a narrator within the narrative during the event,



external or extra-narrative evaluations are reflections by a narrator positioned
outside the event who is commenting on the narrated situation.

Breach as a device focuses on the structural components of the narrative.
It refers to a disturbance or fracture with the expected, the canonical or the
taken-for-granted, that makes it worth telling (Bruner 1986; Bruner 1991;
Murray and Sools 2014). The breach arises out of the imbalance between two
structural components or storyline elements that make up the narrative: the
setting/scene (where?), agent/character (who?), acts/events (what happens?),
means (with what help or hindrance?), and purpose/goal (what for?). It is this
imbalance that motivates the story and makes understandable how the sto-
ryline elements are connected into a meaningful whole (Burke 1969; Murray
and Sools 2014).

As far as evaluations are concerned, we analysed the nature of the evalu-
ations that appear in the memories and how they appear in the course of the
moment. To this end, we first coded all explicit and implicit emotions, feelings,
values, desires and beliefs within the narrated moment before clustering them
into groups of similarly natured evaluations. Also, we coded the way the evalu-
ations manifest themselves in the course of the moment, discerning embedded
evaluations from external evaluations. To discover the breach within the mem-
ories of familiar routines, we performed a storyline analysis as developed by
Murray and Sools (2014), focusing on the above-mentioned storyline elements:
setting/scene, agent/character, acts/events, means, and purpose/goal. First,
each storyline element was identified and characterised, and missing elements
were detected. Next, we determined whether a breach could be found between
two story elements, and if so, we summarised the breach in one sentence.

In both the analysis on evaluations and breach, we critically regarded
the influence of the researcher in her role as workshop facilitator, i.e. the
dimension of tellership of the small story approach. Tellership describes the
involvement of conversational partners in the process of narration. Where the
big story approach focuses only on the main narrator, an in-depth yet decon-
textualised analysis of personal experiences, the small story approach shifts
attention to co-construction by multiple narrators. In the analysis of our data,
itis important to recognise that the researcher may have influenced the course
of the narrative by intervening in its flow or by asking the narrator to zoom
in on specific events. Therefore, our analysis focuses on the small side of this
dimension, and interventions by the researcher have been analysed separately.

The analysis was performed by the first author of this article and then
discussed with the second and third author to establish intersubjective agree-
ment.
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Results

o give an impression of our data, we first present a general overview

of the characteristics of the thirteen memories of meaningful familiar

routines in our study. Next, we present our findings concerning the
evaluations and breach, which culminated in two types of memories of familiar
routines.

General overview

The familiar routines in our study are from nine female and four male adults,
varying in age from mid-twenties to fifty. They all describe moments of family
life involving close family members: parents and grandparents, partners and
children. The narrator is never alone. Ten memories are set in or around the
family home or the home of a family member, describing routines like family
visits, Sunday morning hugs and frolics, coming home, and caring for children.
Three memories are in a setting that is leisure related, describing a holiday or
summer routine: a walk in the woods, boating and sailing. Six memories are
childhood memories; the other seven describe routines in the narrator’s adult
life. The descriptions tend to be short, varying from a few sentences to several
paragraphs. All of the memories consist of positive feelings and values like
safety, calmness, feeling connected, freedom, love, warmth, energy, flow, alone-
ness, completeness and goodness.

Finally, we look at the attributes related to purpose and coherence: ritual
vs instrumental in relation to purpose, and patternedness in relation to coher-
ence. While all memories have been found to have ritual characteristics (e.g.
celebrating), ten memories also feature an instrumental function (e.g. pre-
paring food). The patternedness of the memories relates to both cultural and
natural cycles. Their recurrence varies from frequent, (the routines being part
of daily life) to infrequent: (recurring on a yearly basis, e.g. relating to seasons
such as summer or the Christmas holidays).

Two types of memories of familiar routines

On the basis of the analysis of evaluations and breach, two types of familiar
routines could be distinguished in the memories: routines of transition and
routines of harmony. Where routines of transition describe a buildup of events
or a transformation over time from one state of being to another, routines of
harmony describe a stable situation with solely positive evaluations. In table
1 an overview of the frequency and characteristics of these two main memory
types is presented, followed by an in-depth description of how these types dif-
fer with regard to the use of evaluations, the way the breach is narrated, and the



way these are co-constructed between narrator and researcher. These variations
within and between the two types are illustrated by means of six memories. In
order to facilitate referral, each memory has been given a number and a name.

Table 12.1 Two types of memories of familiar routines

Routines of 5 « Transition in time, sequential buildup of events
transition » Evaluations
- express a polarity: two complementary or
opposing evaluations
- emerge in the form of a transformation from one
pole to another, sometimes higher valued pole
(e.g. aloneness — togetherness)
* Breach
- between instrumental act and higher purpose
- temporal breach that sequentially unfolds; the
instrumental act enables the transformation from
one pole into another

Routines of 8 » Stable situation without a buildup in events
harmony * Evaluations
- solely positive embedded evaluations, emerging
simultaneously, in two forms:

- as a balanced polarity between two
complementary or opposing evaluations or
poles (e.g. safety < freedom)

- only one single positive evaluation

- contrast may emerge between embedded
evaluations and external evaluations

* Breach

- may be implied between instrumental act and
higher purpose

- non-temporal breach: the instrumental act
enables (opposing) evaluations to emerge
simultaneously

Routines of transition

Memories of this type describe the transformation from one state of being
to another, often a more favourable state. These memories contain multiple
actions or events in a clear sequence, resulting in a change or transformation.
Looking at the nature of the evaluations and their manifestation in the course
of the moment, we see how they appear as a polarity, i.e. two evaluations or
poles that are complementary or opposite to each other. Examples of polarities
that we have found are seriousness and playfulness, togetherness and auton-
omy, and reality and possibility. In memories of routines of transition, these
poles appear sequentially, one evaluation transforming into another. In the
memory below, 1 Coming home, we see how work/aloneness is transformed
into togetherness/love.
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1. Coming home (male respondent, middle aged)

The image or the film clip I see... It is a gentle day, a weekday. I am riding my bike
home from the station... after work. My girlfriend has a cottage-like, little white
house. I arrive home, put the bike in the shed, open the door, and... I'm just received
with so much warmth... And yes, that is what I want to take with me. A, yes, just a
harmonious and respectful relationship.

Facilitator: So you enter the house, can you describe that?

Yes, that’s hugging, and just, a lot, talking through the things of the day. And then
together, being together. And that.... Yes it just feels so full of love...

Facilitator: And what if we have to shorten the film?
The part where I come home. The memory I want to take with me is that lovingness.

Facilitator: How do we see that in your film?The moment I enter the house.

Identifying a breach always involves some degree of interpretation, but the
relative brevity and sparsity of the memories made breach identification in this
study particularly challenging. Sometimes storyline elements were missing or
only described very briefly. However, despite these difficulties, we were able to
identify a breach in all memories describing routines of transition, and more
importantly the breach was consistently found between the acts and purpose.

In memory 1 (Coming home) for example, we have defined the breach as
“finding love (purpose) by entering the house (act)”. This breach was detected
in the following way, taking into account the co-construction of the narrated
memory by researcher and narrator. In this memory, “receiving the warmth” of
“a harmonious and respectful relationship” is initially constructed as desired
result or purpose, but it is not entirely clear what it contrasts with. Is it the
situated possibility of receiving warmth, the lack of access to this specific rela-
tionship, or the unavailability of other potentially warm relationships? In the
first part of the excerpt, the narrator sets up a series of seemingly mundane acts
(riding his bike home, arriving home, putting the bike in the shed, opening
the door), which at the same time suggest anticipation. Here, the seemingly
ordinariness and instrumentality of the acts are in contrast with the meaning
and value found in the result of this action: in the warm welcome, the love and
harmony (purpose). The researcher then zooms in by asking the narrator to
elaborate on the moment of entering the house, which is alluded to before but



notexplicitly mentioned. The intervention is successful in that it elicits a more
detailed account of the desired result, which gives further clues about what is
so meaningful about that moment: “Yes, that’s hugging, and just, a lot, talking
through the things of the day. And then together, being together. And that....
Yes itjust feels so full of love...”. We learn in more detail about what constitutes
“warmth” for him, e.g. “hugging”, “talking through the things of the day”,
togetherness and a feeling “full of love”. Next, the researcher requests to ‘zoom
in’ by asking the narrator to shorten the film. The narrator then chooses “the
part where I come home”, thereby specifying the essential part of the memory:
“thatlovingness”. In response, the facilitator asks, “how do we see that in your
film?”. In the narrator’s reiteration of “the moment I enter the house” as the
final act, we find extra support for the defined breach between act and purpose;
the act transforming the situation to the desired state.

Although a completely different memory in terms of content, the breach
in memory 2 (Raising the sail) is technically similar: a breach between act and
purpose. We identified a breach between the utilitarian act of hoisting the sail,
and the higher purpose experienced as a result of this: experiencing freedom
and autonomy. In this memory, there is no co-construction between narrator
and researcher that helps to define the breach, but we see how the narrator
herself “zooms in” and highlights the essence of the moment by saying “rais-
ing the sail, yes, that moment”. Similar to memory 1, Coming home, memory
2 features a simple act that serves as a transformative moment, leading to the
higher purpose.

2. Raising the sail (female respondent, middle aged)

My moment, well, imagine, I... I have a boat. And I am on this boat, it’s a sailboat,
about 11 metres long. My family is on board, two daughters, my husband. And... we
are going on holiday, and then we... usually, when the weather is good, we set onto
the ocean, so it’s clear blue weather, and there’s a nice breeze. We navigate into the
sluice here in IJmuiden, and after that the sluice opens, the sail is raised. You can
hear the seagulls and feel the sun. And the... the moment the motor is turned off, that
is the moment I would like to take with me. You know, just the sail, and me at the
rudder, and the rest, well, yes they’re on board, but that’s of secondary importance.
Raising the sail, yes, that moment.
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Finally, as the examples above illustrate, we have found the breach in memo-
ries of routines of transition to emerge in a temporal way: the higher purpose
emerges as a result of the instrumental act, after the instrumental act has fin-
ished.Itisabreach that sequentially unfolds, the instrumental act enabling the
transformation from one evaluation or pole into another.

Routines of harmony

Memories of this type describe a moment of harmony or wholeness: a stable sit-
uation that contains solely positive evaluations. Typical for these memories is
that there is either only a single act/event, or multiple events that do not build
up to a certain point. In the memory 3 below, In the meadows, this is the act of
playing in the fields. With regard to the nature of the evaluations in routines
of harmony, we found that the evaluations within one memory often express
a polarity, as in routines of transition. In memory 3, we see a polarity between
connectedness (safety, calmness, connection to each other and the land) and
autonomy (playfulness, freedom from the rest of the world):

3.In the meadows (female respondent, mid-twenties)

I choose the moment that I step out of the car with my two sisters and my father, at
one of our meadows, cornfields, at the end of a beautiful summer day. It’s twilight
and still comfortably warm, the atmosphere is calm and safe. Going with my father
to see how the grasslands and corn were doing at the end of the day became a weekly
habit during the summer months. We would spend time playing calmly in nature,
wearing a dress and boots, surrounded by the sounds of grazing cows, a summer
breeze, humming insects, the car radio in the background. The feeling of connection to
each other, to the soil that my parents worked, and freedom from the rest of the world.
Ithink I was around eight years old.

Withregard to the manifestation of theevaluationsin the course of the moment,
we found the evaluations or poles to emerge simultaneously in the memories of
this type. As there is no temporal buildup of events in the memory, there is
also no temporal buildup in the evaluations. In memory 3 (In the meadows),
we see how autonomy is experienced at the same time as the connectedness to
each other and theland. However, it was not possible to find a polarity in every
memory, as the descriptions were generally very short. In these cases, the evalu-
ations seem to come together in one positive evaluation, e.g. happiness, as we
see in memory 4 (Frolicking):



4. Frolicking (female respondent, mid-forties)

I have a very short memory. I am in bed with my family, with my husband and
children. And they are frolicking delightfully. And... the, the love and happiness is
overwhelming. And I am just enjoying that very much. Yes. That’s the memory I
want to take with me.

The results described above relate to the embedded evaluations within the mem-
ories: the evaluations in which the narrator takes position within the event.
These were all found to be merely positive evaluations. However, in several
memories that also contain external evaluations, a contrast emerges between
the embedded and external evaluations, i.e. evaluations in which the narrator
is positioned outside of the event, reflecting on the moment. While the embed-
ded evaluations are all positive, the external evaluations have a different tone.
This becomes clear in memory 5 (Together on the boat), in which the external
evaluations are underscored. While the embedded evaluations are all positive,
an experience of togetherness, they form a contrast with the external evalua-
tions that emphasise how this togetherness is not to be taken for granted, and
is absent in the here and now, in which the narrator is alone.

5. Together on the boat (female respondent, middle aged)

Tjust had a very happy childhood. And I was lucky to have that, because many chil-
dren do not have happy childhood memories.

Facilitator: Can we cut to one scene in that childhood movie?

Well yes, that I am an only child, and I have... yes, a father and a mother. I lost them
both at a very young age... And the part before that I want to keep with me very
much.Idon’t know how clear I have to be about that, but yes, I just think that is very
precious, that I just, experienced that so preciously.

Facilitator: You choose a whole period of your life. Can you choose a specific event
within that period?
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Well, that’s difficult, everything was beautiful. Oh yes, that the three of us, my
father, he was a carpenter, and he had made a boat, a rowing boat. And well, us three
being on the water. [...] That’s it actually, those were very beautiful moments, that
boat with the three of us in it. And well, I would really like to keep that memory. The
three of us being together.

Facilitator: And what happened there?

Yes, having fun, my father went fishing, I went swimming, I helped my father take
the fish off the hooks and... throw them back into the water. And, and my mother she,
yes, she was also with us, pleasantly, and she also went swimming with me,...
and yes...

In this memory, the contrast between the embedded and external evaluations
is clearly a result of the co-construction between narrator and researcher. We see
how the researcher asked the narrator to ‘zoom in’ on a specific moment in her
childhood: “Can we cut to one scene in that childhood movie?” and later: “Can
you choose a specific event within that period?”. From the answers to these
questions, we learn what was so meaningful in the childhood of the narrator,
i.e. being together with her parents: “us three being on the water”, “those were
very beautiful moments, that boat with the three of us in it”, “The three of us
being together.” The probing question “And what happened there?” prompts
the respondent to elaborate on the setting and acts that contribute to this
togetherness: father, mother and daughter each doing their own thing, and
also engaging in each other’s activities: “my father went fishing, I went swim-
ming, I helped my father take the fish off the hooks and... throw them back into
the water. And, and my mother she, yes, she was also with us, pleasantly, and
she also went swimming with me.” While this “zooming in” by the researcher
has elicited these embedded evaluations, the narrator herself “zoomed out”,
positioning herself outside the event and reflecting on her childhood, which
led to the underscored external evaluations that emphasise the absence and
unusualness of togetherness in the here and now. It is through this combina-
tion of zooming in and zooming out that a contrast emerges.

Finding a breach in memories of routines of harmony was even more chal-
lenging than in routines of transition; these moments generally being even
more compact. However, in several memories of this type a breach between the
same storyline elements as in routines of transition may be implied: between
a simple, instrumental act and a higher purpose. In the following memory, 6
(Storytime), interpretation of the storyline elements in this way may lead to the



breach ‘connecting the hearts (purpose) through reading a story (act). While
the purpose is quite clearly mentioned by the narrator (“that moment of con-
nection, with... with my heart and their hearts”) and highlighted through the
sentence “realising yes, this is what it is all about”, the act is only briefly named
(“Iam reading to them”) thereby possibly pointing to its smallness:

6. Storytime (female respondent, middle aged)

I'm sitting in my youngest son’s room, he is 18 months old, and... my other son is also
sitting on his bed, he is three years old... It’s after dinner, they both have taken a bath,
they’re in their pyjamas, and I am reading to them. And... that moment of connec-
tion, with... with my heart and their hearts, and realising yes, this is what it is all
about. That’s what I want to take with me.

Other than in memories of routines of transition, we have found the breach in
memories of routines of harmony to be solely structural and not temporal. In
memories of routines of harmony, the instrumental act and higher purpose
that constitute the breach emerge simultaneously — when the act stops, the
higher purpose stops as well. In memory 6, Storytime, the heart of the mother
and the children’s hearts are connected in the process of reading.

Conclusions and discussion

ow do we see the extraordinary within the ordinary? In this study we

investigated the mechanisms of meaning construction in memories

of familiar routines as a means to gain insight into the mindset of
wonder. A distinction was found between routines of transition and routines
of harmony. In memories of routines of transition, meaning construction is
evidently related to the process of change: to the temporal transformation of
evaluations within the memory, and to the contrast between the small, instru-
mental act and the higher purpose of the routine. In these routines, this breach
sequentially unfolds; the co-construction between researcher and narrator
helping to zoom in on this breach. Routines of harmony are stable, solely posi-
tive moments without a buildup in events. Our findings show how memories
of these routines may be constructed to be meaningful through the simultane-
ous emergence of contrasting, complementary evaluations within the routine.
As shown by the contrast between embedded and external evaluations in
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the memories, memories of routines of harmony may also be constructed to
be meaningful through the co-constructed combination of zooming in and
zooming out, i.e. valuing the specific memory against a wider, contrasting con-
text. Though less clear than in memories of routines of transition, in memories
of routines of harmony a similar contrast may be implied between the small,
utilitarian act and the higher purpose of the routine.

From these general insights on the mechanisms of meaning construction in
memories of familiar routines, we now zoom out to the purpose of this study
and ponder on how these mechanisms may be employed to cultivate a mindset
of wonder in education. First of all, routines of transition show us the value
of being aware of transformations, of changeovers between one state of being
and another. Routines of transition in this way may be seen as miniature rites
of passage within ordinary and everyday life. Looking at educational institu-
tions, there are multiple examples of grand rites of passage, such as graduation
or end-of-schoolyear ceremonies, and they are acknowledged for their value in
reinforcing a culture for learning (Hobby 2004). But what about the cultiva-
tion of transitional routines to mark the smaller changes within the weekly or
daily school cycle? What about rituals to mark the transition between courses,
between activity and rest, between different forms of learning? A mindset of
wonder may be cultivated by highlighting the different states of being and the
different values that are inherent to the daily routines of the educational sys-
tem.

Next, we look at routines of harmony. The narrative approach has shed
light on the paradoxical, simultaneous appearance of opposing values and
truths within familiar routines, thereby deepening insight in the way harmony
or wholeness may be experienced. Though the fact that the analysis was per-
formed on generally short memories raises questions about the validity of this
finding, the awareness of this resolution of opposites — referred to in Maslow’s
later works as dichotomy-transcendence (Maslow 1971) — is a promising field
for further study in relation the field of wonder and meaning. Where tradi-
tional education is typically focused on either-or thinking with single, right
answers to questions, i.e. the ‘known information question’ (Hicks 1995), the
cultivation of a synergetic and-and mode of thinking, stimulating the search
for alternative possibilities and opening up to a multi-layered reality, is an
opportunity to be explored. This idea aligns with Miyazaki’s (2013) plea for
teachers to ‘give up being the adult who knows better’ (ibid., 120) and cultivate
the ‘unknown question’, which makes the familiar seem strange and stimulates
exploration.

Alongside these insights, our study has pointed to the value of zooming in and
out in the construction of meaning: between the routine and its wider context,



and between its instrumental and ritual function. Creating contrasts helps us
see routines in a different, more meaningful light, with simple, instrumental
acts of ordinary life as ‘gateways to meaning’. Reflecting on this insight from
the perspective of education, zooming out may be an important skill for teach-
ersin creating a meaningful learning environment. For education, too, has the
risk of disenchantment, and a focus on the instrumental aspect of learning
may lead to a neglect of the higher purpose that it serves. It may offer a solu-
tion to the alienating effect of educational routines that I’Ecuyer (2014) warns
against, as they may be perceived as mere repetitions of acts that seem to have
no meaning. For what would happen if we strengthen the connection to the
higher values that teaching serves? If teachers cultivate reading as a gateway
to freedom, writing as a gateway to self-expression, and knowledge of history
as a gateway to compassion? While in story 1 (Coming home) the door literally
opens to warmth and love, education opens doors to development and growth.
However, students will not see this wonder when teachers zoom in on the door,
butonly when they zoom out to the world behind it, to the world that this door
leads to.

Awareness of everyday rites of passage, cultivating paradox, zooming out
to the higher purpose of instrumental acts — our study shows how the mindset
of wonder comprises at least these three elements. In this discussion we have
given some examples of the way these insights may be put to use in educational
institutions. But of course, education may also be referred to in a broader sense:
as lifelong learning, personal development and ‘Bildung’. How the results of
this study may be translated to education in both of these senses constitutes a
valuable field for further exploration.

Reflecting on our method, we align with the small story approach, agreeing
that there is a great challenge to create a space for telling seemingly ordinary
experiences (e.g., Sools 2012). As an intervention, the Wonderful Life question
has proven to fulfil this need, highlighting not only the unique or extreme as
meaningful, but also the small and ordinary. Additionally, its dual temporal
focusisofinterest,asitentails both an orientation to the past(a memory) as well
as to the future (the afterlife). The Wonderful Life question as an intervention
thereby relates to “the generation of a discourse of desire, that is, a discourse
that creates images of a future that nurtures hope, excites and entices” (Gergen,
2006,173). As such, the Wonderful Life question in itself is of value as an educa-
tional practice. While storytelling has been widely recognised as an important
educational tool (e.g., Abrahamson 1998; Hobby 2004; Mello 2001), this study
points to the specific value of storytelling in stimulating a mindset of wonder
in the classroom. Educational rituals may be created in which students share
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stories of meaningful moments by means of the Wonderful Life question — or
asimilar question.

Utilising this question as a means to gather data allowed us to collect
familiar routines that are extremely meaningful: the Wonderful Life question
sends us ‘on holiday’ (Freeman 2006) and activates a process of reflection. How-
ever, the lack of extra contextual and evaluative information in the data have
restricted the scope of reflection on the construction of meaning. Addition-
ally, we are uncertain whether our dataset contains sufficient memories for a
saturated analysis, which leaves open the possibility that there are other ways
of meaning construction in familiar routines than in the two types we have
found.

Although our study on meaning construction in familiar routines raises
new questions and is open ended, it provides deeper insight into the mech-
anisms of the mindset of wonder — insights that may be used to cultivate a
mindset of wonder in education, and to re-enchant classroom routines that
have lost their vitality. For, while routine may be spiritual poison that kills
wonder, the opposite is true just as well: routine can be a spiritual potion that
brings alive wonder and unveils the meaning of everyday life.

References

« Abrahamson, Craig E. 1998. “Storytelling as a Pedagogical Tool in Higher
Education.” Education 118, no. 3: 440-452.

« Address, Richard. 2005. “Creating Sacred Scenarios: Opportunities for New
Rituals and Sacred Aging.” Journal of Gerontological Social Work 45, no. 1-2: 223-
232.

«  Antonovsky, Aaron. 1987. Unraveling the Mystery of Health: How People Manage
Stress and Stay Well. San Francisco: Jossey-Bass.

«  Bamberg, Michael. 2006. “Stories: Big or Small: Why do We Care?” Narrative
Inquiry 16, no. 1,139-147.

«  Bamberg, Michael. 2012. “Narrative Analysis.” In APA Handbook of Research
Methods in Psychology, Vol. 2: Research designs: Quantitative, qualitative, neuropsy-
chological, and biological, edited by Harris Cooper, Paul M. Camic, Debra L.
Long, A.T. Panter, David Rindskopf, and Kenneth J. Sher, 85-102. Washing-
ton, DC: APA Press.

«  Bamberg, Michael, and Alexandra Georgakopoulou. 2008. “Small Stories
as a New Perspective in Narrative and Identity Analysis.” Text and Talk 28,

no. 3: 377-396.



Bargh, John A. 1994. “The Four Horsemen of Automaticity: Awareness,
Intention, Efficiency, and Control in Social Cognition.” In Handbook of social
cognition, Vol.1: Basic Processes, edited by Robert S. Wyer and Thomas K. Srull,
1-40. Hillsdale, NJ: Erlbaum.

Baumeister, Roy F., Kathleen D. Vohs, Jennifer Aaker, and Emily N. Garbin-
sky. 2013. “Some Key Differences between a Happy Life and a Meaningful
Life.” The Journal of Positive Psychology 8, no. 6: 505-516.

Bennett, Jane. 2001. The Enchantment of Modern Life: Attachments, Crossings, and
Ethics. Princeton: Princeton University Press.

Brockmeier, Jens, and Donal Carbaugh, eds. 2001. Narrative and Identity:
Studies in Autobiography, Self and Culture. Amsterdam and Philadelphia: John
Benjamins Publishing Company.

Bruner, Jerome. 1991. “The Narrative Construction of Reality.” Critical
Inquiry 18, no. 1: 1-21.

Bruner, Jerome. 1986. Actual Minds: Possible Worlds. Cambridge (MA): Har-
vard University Press.

Burke, Kenneth. 1969. A Rhetoric of Motives. Berkeley and Los Angeles: Uni-
versity of California Press.

L’Ecuyer, Catherine. 2014. “The Wonder Approach to Learning.” Frontiers in
Human Neuroscience 8, article no. 764.

Emmons, Robert A. 2000. “Is spirituality an Intelligence? Motivation, Cog-
nition, and the Psychology of Ultimate Concern.” The International Journal for
the Psychology of Religion 10, no. 1: 3-26.

Hakkarainen, Pentti, and Beth Ferholt. 2013. “Creative Imagination in
Play-Worlds: Wonder-Full Early Childhood Education in Finland and the
United States.” In Wonder-full education: the centrality of wonder in teaching and
learning across the curriculum, edited by Kieran Egan, Annabella Cant,and Gil-
lian Judson, 203-218. New York: Routledge.

Fludernik, Monika. 2003. “Natural Narratology and Cognitive Param-
eters.” In Narrative Theory and the Cognitive Sciences, edited by David Herman.
Stanford: CSLI Publications.

Frankl, Viktor E. 1966. “Self-Transcendence as a Human Phenomenon.”
Journal of Humanistic Psychology 6: 97—106.

Frankl, Viktor E.1969. The Will to Meaning. New York: New American Library.
Freeman, Mark. 2006. “Life ‘On Holiday’?: In Defense of Big Stories.” Nar-
rative Inquiry 16, no. 1: 131-138.

Ganzevoort, Ruard R., and Johan Roeland. 2014. “Lived Religion: The
Praxis of Practical Theology.” International Journal of Practical Theology 18, no.
1: 91-101.

291



292

Na3 NI 43d

Gergen, Kenneth J. 2006. Therapeutic Realities: Collaboration, Oppression and
Relational Flow. Chagrin Falls: Taos Institute.

Gergen, Kenneth J. 1994. Realities and Relationships: Soundings in Social Con-
struction. Cambridge (MA): Harvard University Press.

Georgakopoulou, Alexandra. 2006. “The Other Side of the Story: Towards
a Narrative Analysis of Narratives-in-Interaction.” Discourse Studies 8: 235—
257.

Georgakopoulou, Alexandra. 2007. Small Stories, Interaction, and Identities.
Amsterdam and Philadelphia: John Benjamins Publishing Company.
Gillies, James, and Robert A. Neimeyer. 2006. “Loss, Grief, and the Search
for Significance: Toward a Model of Meaning Reconstruction in Bereave-
ment.” Journal of Constructivist Psychology 19, no. 1: 31-65.

Goldstein, Elisha D. 2007. “Sacred Moments: Implications on Well-being
and Stress.” Journal of Clinical Psychology 63, no. 10: 1001-1019.

Heintzelman, Samantha J., and Laura A. King. 2014a. “Life is Pretty Mean-
ingful.” American Psychologist 69, no. 6: 561-574.

Heintzelman, Samantha J., and Laura A. King. 2014b. “(The Feeling of)
Meaning-as-Information.” Personality and Social Psychology Review 18, no. 2:
153-167.

Heinze, Ruth-Inge, ed. 2000. The Nature and Function of Rituals: Fire from
Heaven. Westport: Praeger Pub Text.

Heschel, Abraham J. 1976. God in Search of Man: A Philosophy of Judaism. New
York: Farrar, Straus and Giroux.

Hicks, Deborah. 1995. “Chapter 2: Discourse, Learning, and Teaching.”
Review of Research in Education 21, no. 1: 49-95.

Hobby, Russell. 2004. A Culture for Learning: An Investigation into the Values
and Beliefs Associated with Effective Schools. London: Hay Group Management.
http://www.educandojuntos.cl/wp-content/uploads/zo15/11/culture-for-
learning-russell-hobby-hay-group-education-marzo-2004.pdf.
Hobsbawm, Eric, and Terence Ranger, eds. 2012. The Invention of Tradition.
Cambridge: Cambridge University Press.

Imber-Black, Evan. 1991. “Rituals and the Healing Process.” In Living Beyond
Loss: Death in the Family, edited by F. Walsh and M. McGoldrick, 207—223.
New York: Norton and Company.

Jenkins, Richard. 2000. “Disenchantment, Enchantment and Re-enchant-
ment: Max Weber at the Millennium.” Max Weber Studies 1, no. 1: 11-32.
King,LauraA. 2012. “Meaning: Ubiquitous and Effortless”. In Meaning, Mor-
tality, and Choice: The Social Psychology of Existential Concerns, edited by Phillip
R. Shaver and Mario Mikulincer, 129-144. Washington, DC: American Psy-
chological Association.



King, Laura A., Joshua A. Hicks, Jennifer L. Krull, and Amber K. Del Gaiso.
2006. “Positive Affect and the Experience of Meaning in Life.” Journal of Per-
sonality and Social Psychology 90, no. 1: 179-196.

Labov, William. 1972. Language in the Inner City: Studies in the Black English Ver-
nacular. Philadelphia: University of Pennsylvania Press.

la Cour, Karen, Helle Johannessen, and Staffan Josephsson. 2009. “Activity
and Meaning Making in the Everyday Lives of People with Advanced Can-
cer.” Palliative and Supportive care 7, N0. 04: 469-479.

Machell, Kyla A., Todd B. Kashdan, Jerome L. Short, and John B. Nezlek.
2015. “Relationships between Meaning in Life, Social and Achievement
Events, and Positive and Negative Affect in Daily Life.” Journal of personality
83, n0. 3: 287-298.

Mascaro, Nathan, and David H. Rosen. 2005. “Existential Meaning’s Role in
the Enhancement of Hope and Prevention of Depressive Symptoms.” Jour-
nal of Personality 73, no. 4: 985-1014.

Maslow, Abraham H. 1971. The Farther Reaches of Human Nature. New York:
Penguin.

Martela, Frank, and Michael F. Steger. 2016. “The Three Meanings of Mean-
ing in Life: Distinguishing Coherence, Purpose, and Significance.” The
Journal of Positive Psychology 11, no. 5: 531-545.

Mattingly, Cheryl. 1998. Healing Dramas and Clinical Plots: The Narrative Struc-
ture of Experience. Cambridge: Cambridge University Press.

Mello, Robin. 2001. “The Power of Storytelling: How Oral Narrative Influ-
ences Children’s Relationships in Classrooms.” International Journal of
Education and the Arts 2, no. 1: 55-83.

Miyazaki, Kiyotaka. 2013. “From ‘Unknown Questions’ Begins a Wonder-
ful Education: Kyozai-Kaishaku and the Dialogic Classroom.” In Wonder-full
education: the centrality of wonder in teaching and learning across the curriculum,
edited by Kieran Egan, Annabella Cant, and Gillian Judson, 118-129. New
York: Routledge.

Montessori, Maria. (1909) 1986. The Discovery of the Child. New York: Ballan-
tine Books.

Moore, Thomas, ed. 1997. The Education of the Heart: Readings and Sources for
Care of the Soul, Soul Mates, and the Re-enchantment of Everyday Life. New York:
Harper Perennial.

Murray, Michael, and Anna M. Sools. 2014. “Narrative Research in Clinical
and Health Psychology”. In Qualitative Research in Clinical and Health Psy-
chology, edited by Poul Rohleder and Antonia C. Lyons, 133-154. London:
Palgrave.

293



294

Na3 NI 43d

Musaio, Marisa. 2012. “Rediscovering Wonder in Education: Foundations,
Approaching Methods, Feelings.” Estudios Sobre Educacion 23: 9-24.
Neimeyer, Robert A., Olga Herrero, and Luis Botella. 2006. “Chaos to
Coherence: Psychotherapeutic Integration of Traumatic Loss.” Journal of
Constructivist psychology 19, no. 2: 127-145.

Ochs, Elinor, and Lisa Capps. 2001. Living Narrative: Creating Lives in Everyday
Storytelling. Cambridge (MA): Harvard University Press.

Merriam-Webster. n.d. “Ordinary.” Merriam-Webster.com Dictionary, Mer-
riam-Webster.  https://www.merriam-webster.com/dictionary/ordinary.
Accessed 28 May. 2020.

Reed, Pamela G. 2008. “Theory of Self-Transcendence.” In Middle Range The-
ory for Nursing (224 ed.), edited by Mary J. Smith and Patricia R. Liehr, 105-129.
New York: Springer.

Reker, Gary T.,and Paul T.P. Wong. 1988. “Aging and the Individual Process:
Toward a Theory of Personal Meaning.” In Emergent theories of aging, edited
by James E. Birren and Vern L. Bengston, 214 —246. New York: Springer
Reker, Gary T., Peacock, E.J., and Paul T.P. Wong. 1987. “Meaning and Pur-
pose in Life and Well-Being: A Life-Span Perspective.” Journal of Gerontology
42, 1N0. 1: 44-49.

Romanoff, Bronna D. 1998. “Rituals and the Grieving Process.” Death stud-
ies 22, n0. 8: 697-711.

Rosa, Hartmut. 2013. Social Acceleration: A New Theory of Modernity. New York:
Columbia University Press.

Ryff, Carol D., and Burton Singer. 1998. “The Contours of Positive Human
Health.” Psychological inquiry 9, no. 1: 1-28.

Schinkel, A. 2018. Wonder and Moral Education. Educational Theory 68, no.
1: 31-48.

Schneider, Kirk J. 2004. Rediscovery of Awe: Splendor, Mystery, and the Fluid
Center of Life. St Paul: Paragon House Publishers.

Singer, Jefferson A., and Pavel S. Blagov. 2001. Classification system and
scoring manual for self-defining autobiographical memories. Connecticut
College. http://www.selfdefiningmemories.com/classification_system__
scoring_manual_for_sdms.pdf.

Sools, Anneke. 2012. “Narrative Health Research: Exploring Big and Small
Stories as Analytical Tools.” Health: An Interdisciplinary Journal for the Social
Study of Health, Illness, and Medicine 17, no. 1: 93—101.

Spagnola, Mary, and Barbara H. Fiese. 2007. “Family Routines and Rituals:
A Context for Development in the Lives of Young Children.” Infants and
Young Children 20, no. 4: 284-299.



Steger, Michael F., Todd B. Kashdan, and Shigehiro Oishi. 2008. “Being
Good by Doing Good: Daily Eudaimonic Activity and Well-Being.” Journal
of Research in Personality 42, no. 1: 22-42.

Steger, Michael F. 2012. “Making Meaning in Life.” Psychological Inquiry 23,
no. 4: 381-385.

Van de Goor, Jacky, Anneke M. Sools, Gerben J. Westerhof, and Bohlmei-
jer, Ernst T. 2020. “Wonderful Life: Exploring Wonder in Meaningful
Moments.” Journal of Humanistic Psychology 60, no. 2: 147-167.

Van de Goor, Jacky, Anneke M. Sools, and Gerben J. Westerhof. 2018.
“Unraveling the Wonder of the Ordinary: A Narrative Analysis of Mean-
ing Construction in Memories of Familiar Routines.” Journal of Constructivist
Psychology 32, no. 3: 292-308.

Vasalou, Sophia. 2015. Wonder: A Grammar. Albany: SUNY Press.
Verplanken, Bas, and Sheina Orbell. 2003. “Reflections on Past Behaviour:
A Self-Report Index of Habit Strength.” Journal of Applied Social Psychology 33:
1313—1330.

White, Matthew P., and Paul Dolan. 2009. “Accounting for the Richness of
Daily Activities.” Psychological Science 20, no. 8: 1000-1008.

Wood, Wendy, Jeffrey M. Quinn, and Deborah A. Kashy. 2002. “Habits in
Everyday Life: Thought, Emotion, and Action.” Journal of Personality and
Social Psychology 83, no. 6: 1281-1297.

295



13 Stimulating Children’s Sense
of Wonder via ‘Communities

of Dialogue’: Case Studies from
a Local Library”

Mihaela Frunza, Liana Precup, Sandu Frunza

Introduction and context

everal studies show that processes of learning in both children and

adults are enhanced when a form of inquiry-based learning is being

used, which in general includes an element of ‘wonder’ (Pedaste et al
2015; Alfieri et al 2011). In a meta-analysis of 32 studies that describe inquiry-
based learning, Pedaste and his collaborators note that wonder can belocated in
the ‘investigation’ phase of inquiry-based learning, among other processes the
authors identify.2 (Pedaste et al 2015, 52). In an attempt to operationalise ‘won-
der’, Gilbert (2013) and Santi (2007) have described the following components:
the ability to ask questions; to actively search for answers; to evade control and
predictability; to find not ‘the correct’ answer, but answers for which one may
find reasons; originality; creativity. In our empirical part of the article, we will
use this list in order to illustrate children’ appropriation of wonder.

The openness of children towards discovering the world through question-
ing can be explained in several ways. One of them is that the age of childhood is
often considered as the age of big questions and great discoveries, both of them
being associated with the perpetual stage of wonder and fascination, which
the child experiences on a daily basis in her life journey. The wonder and fas-
cination that manifests in the child in the face of daily problems is part of the

1 Acknowledgments. MF and LP are especially grateful to the participants at the international conference
Wonder, Education, and Human Flourishing (Amsterdam, April 5-6, 2019) for their helpful comments and
suggestions. MF wishes to acknowledge the support of Babes-Bolyai University in participating in
the conference and writing this article, through the form of an internal Grant for Supporting Com-
petitivity, AGC no. 30419/28.01.2019. All authors are grateful to the anonymous reviewers who helped
clarify their intentions and refine their final text.

2 The other processes mentioned by the authors are: “‘resources’, ‘accessing data of their choice to
address the question’, ‘sign system exploration’, ‘create’, ‘generate’ (Pedaste et al 2015, 52).

.



human way of being in the world. The attempt to decipher the immediate facts
of life through clarifying the world’s mysteries is an intrinsic part of the human
condition. This attitude can suggestively be described by what Mircea Eliade
calls the orientatio (orientation) phenomenon. Eliade assumed that there are
two phenomena connected to the vertical situatedness of human beings. On
the one hand, humans organise their entire existence around themselves, by
placing themselves in the centre of a symbolism that provides consistency to
the whole universe. On the other hand, during this process humans acquire the
feeling that they are beings in a universe they perceive as infinite, and which
they interpret with fascination and an attitude that we can consider as similar
to wonder, as it is a fundamental attitude towards existence (Eliade 1978, 3).
Eliade associated these feelings with the experience of the sacred, but we want
to associate them with the wonder that humans have as an existential attitude,
as an experience of thinking, as an initiation tool into the dynamics of life.
Therefore, we situate this intrinsically human way of relating to the world in
the very sphere of philosophical wonder.

Yet another fundamental landmark of the history of philosophy is that
of Jeanne Hersch, who stated that “Wonder is an essential component of the
human condition” (Hersch 1994, 6). We always try to get out of the box in terms
of the convenience of thinking and place ourselves into a sphere where we
ruminate about the most simple problems that torment, provoke and fascinate
us, as beings situated in a world that conceals the mysteries to the same extent
as it makes them known. This is an experience associated with knowledge,
creativity and an authentic way of being in a world. We can therefore explain
the fact that, through the lens of the history of ideas, we appreciate wonder as
a fundamental human experience. This privileged status of wonder, as part of
the creative attitude of humans, can be understood through Hersch’ claim that
“[e]ach of us possesses, strictly speaking, one’s own philosophical experience:
each time we are supposed to take an important decision we ask, often without
realizing, philosophical questions. Five-year-olds ask philosophical questions;
the same is valid for fifteen or sixteen-year-olds” (Hersch 1994, 6).

Stolberg (2008) describes three basic sources of wonder — physical, personal
and metaphysical. The last one can be “prompted by any type of interaction,
but the wonder evoked goes beyond a reflection on the original stimulus”
(Stolberg 2008, 1960). Metaphysical wonder is mostly explored in the litera-
ture of ‘philosophy for children’ (P4C), a branch of applied philosophy that
attempts to cultivate various competences in students at pre-university level.
These competences range from logical and conceptual abilities pertinent to the
development of critical thinking to building self-esteem, various degrees of
personal development and the capacity for dialogue and to engage in relations
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within a community (Lipman 2003; Worley 2011; 2012; Wartenberg 2013; 2014;
Buckley 2011). Our hypothesis is that, if we are to cultivate these competences, we should
place a great deal of emphasis on stimulating students’ wonder.

Philosophical debates with children may follow multiple aspects:

1. Thefirstoneaims to cultivatea particular type of thinking “thatis generated
by a specific form of rational conceptualization developed on epistemologi-
cal operationalization of wonder and doubt as research engine” (Santi 2007,
110). It associates wonder with critical thinking and its orientation towards
participants’ attitudes that are open towards dialogue.

2. Another aspect of philosophy for children is what Peter Worley calls its
‘transformative power’: the ability of philosophy (in general) and phi-
losophy for children (in particular) to change the normal things and
concepts surrounding us and see them from a different (and to some extent
enhanced) perspective, without modifying them in a physical way. We
believe P4C is also capable of transforming the participants to dialogue:
both children and facilitators are enriched after the P4C sessions and their
values and attitudes become more open, tolerant and critical. This special
type of interaction has been revealed by Worley, when he states: “I like to
think that philosophy has an alchemical power and, just as the alchemists
of old believed that one could change base metals into gold, the philosopher
has the power to change the banal into something sparkling with interest,
revealing a wonder about things towards which wonder may have been lost,
even for the teacher too.” (Worley 2011, 50).

3. Athird aspect thatis fostered through the interactions in the sessions of the
philosophy club is participants’ (particularly children’s) autonomy. Chil-
dren are usually considered as not-entirely-autonomous participants to
dialogue; nevertheless, they are undergoing a growth process that includes
their autonomous faculties. By being themselves immersed in the dialogue
with their peers and facilitators, children are able to reproduce and reflect
on this dialogue in themselves (by developing their inner dialogue), which
contributes to the development of their moral autonomy (Sprod 2001).

To better describe our own approach in P4C and to give a more accurate name
for what we do in Cluj with the children participating in our workshops, we
have coined the term ‘community of dialogue’ (CoD). However, there are sev-
eral approaches that are traditionally used in P4C. The main concepts that are
used to describe the approach of working with children include: ‘Commu-
nity of Inquiry’ (Col — Lipman 2003, Sharp and Reed 1992) and ‘Philosophical
Enquiry’ (PhiE — Worley 2012). Each has their own merits, which have been well
detailed in the literature and are visible in the communities of practitioners.
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