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’Due to its culturally sensitive nature I won’t elaborate on it further.

WFor example, all three women in Ulali play a drum. I have met several Ojibway women
who tell me they drum because it is part of the culture (although to be fair, I've also heard
from others that it isn’t).

"0ur current promo picture is only slightly more “ethnic-looking” in that we are wearing
buckskin vests and moccasins in addition to our jeams, black shirts, and jewelry.

12This is not to say that when I do have the money to invest in wardrobe that I won't

ve lost over 20 pounds since joining the group—just from singing.

By addictions, I mean to drugs and alcohol. Julie’s: self admitted addiction to chocolate
and my self-admitted addiction to caffeine are exempt from this requirement as they do not
affect our ability to meet our performance obligatioms.

BThis workshop is not a music therapy workshop: mone of our members has training in
this discipline, but an it is an interactive discussion of how music affects us intellectually,
emotionally, physically, and spiritually.

When I was working at CBC radio, I made a point: of telling the producer of the morning
show that I felt the use of drum songs in nonmusical or nonceremonial stories was
inappropriate and requesting the discontinuation off its gratuitous use.

17I'd be remiss if I didn’t include stereotypes of Aboriginal music in an article about

deconstructing Aboriginal stereotypes through musiic.

18Ironically, this particular festival organizer also expressed interest in booking our group

in the future.

YIn fact, all acts in a program are encouraged to present a program that showcases the
diversity of repertoire.
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proficiency in traditional medicine, or patron-clientage, meanwhile, become sources of

“comparative advantage” to be exploited, until they are finally worn away by the acid of
the market. (Lohman, 1993, p. 161)

Lohman (1993) describes colonialism and development as the processes that
break down the social universe of partly independent wholes. The Rescuers dis-
member the local “cultures, languages, practices of livelihood, theories, arts, scien-
ces,” and “use the fragments, deprived of their old roles, to build up new wholes of
potentially global scope” (pp. 157-158). This is the true face of what was formerly
known as colonialism and what we now call globalization: “a world of powerless
places at the mercy of placeless powers” (Wackernagel & Rees, 1996, p. 143).

But where did these Rescuers come from? (And why won’t they go home?)
And what does this have to do with education? Rescuers are the rootless, currency-
driven individualists of a young, reckless Euro-American civilization (Rasmussen,
2001). And education is their primary tool for winning more converts to their
cause: the Property-based Individualism of the Disembedded Economy (Macpher-
son, 1964).

For the most part Rescuers draw their numbers from the formerly indigenous
peoples of Europe. The Inuit word for the Europeans is Qallunaat. These Qallunaat
are the homeless ones: homeless, or more accurately landless, due to Europe’s
“Great Transformation” of the 17th century (Polanyi, 1957). Over the past 400 years
millions of people indigenous to that contiment fled as Europe’s social relations
were ransacked and replaced by money relations. One of the compensatory
mechanisms invented to deal with the collapse of family and community relations

and to train converts to the new nonsocial economy was education. One family
uprooted by the Great Transformation was the Freire family. Generations later,

Paulo Freire would gain renown as the foremost apostle of salvation through
education.

Salvation through Spelling and Spending
The print-based, age-separated, isolation-tank form of instruction favored by Euro-
America has not necessarily been the universal model for cultivating wisdom
throughout human history. In fact education is a fairly new and aberrant invention
born of the first civilization composed of property-based individualists and
designed as a method for transmitting the alphanumeric skills needed by the
Disembedded Economy (Illich, 1971, 1992; Postman, 1982).

The word education itself did not show up in French until 1498, in English not
until 1530, and in Spanish not until 1632 (Illich in Prakesh & Esteva, 1998).
Europeans first began to conceptualize the “world as school” in 1759 (Tuveson,
1969). When 33 years later a Cambridge tuttor introduced the idea of grading
student papers, human thought succumbed to writing and writing had succumbed
to numerical evaluation (Postman, 1992). Thus. Europe’s surrender to the “ideology
of literacy”: the beginning of the wide-scale belief that knowledge is a “subset of

writing” and that “learning can be sliced up imto pieces” (Illich, in Cayley, 1992, p.
66). As de Castell (1990) explains,

I'do not mean to imply that prior to the developmenit of literacy human beings lacked
knowledge, in the sense that they were ignorant. Incleed there is evidence that a wealth of
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The Biggest Migration in Human History

Unnatural exchange, aimed at money making pure and simple rather than reproducing a
community and sustaining amicable relations, is the root of Polanyi’s concept of the
disembedded economy. (Stanfield, 1986, p. 10)

Following the enclosure of common land in Europe and the ensuing Great
Transformation of European society and economy, displaced and homeless
Europeans streamed to the Americas, Southern Africa, and Australia. In a tragic

ments “four fictions” that supported the Great Transformation of European
civilization from a society where are economies are nested within and subject to
social relations to a society overrun and ruled by “disembedded economies.”
Polanyi’s four fictions are:
L. Theillusion that pieces of the earth’s surface could be owned by individual
members of one species (“land ownership”);
2. The fiction that leasing humans was noble, whereas slavery-owning humans-
was immoral (“labour”);
3. The fiction that coloured paper and metal could abstractly represent almost
everything of value (“money”);
4. And a superstitious faith in “hugely fictitious bodies” as live entities called
“corporations.” (pp- 68, 71, 130, 178-179)
Driven from their homelands by the disembedded economy that results from
these fictions, millions of Europeans embarked on the most astonishing explosion
of human migration in the earth’s history (Stanfield, 1986; Kolko, 1984). Between

It is important to note that in Some years almost half of these immigrants were
re-immigrants, that is, they were coming to America as wage-laborers for the
second or third time, having returned home to an enclosed Europe with cash,

can only be understood against the earlier enclosure of the British Isles and Europe.
Enclosure can only happen where people believe land can be locked up, removed
from common use, owned on paper. Once land is locked into Ppaper you can leave
it, and you can spend it, because land is capital, land is “congealed money”
(Buchan, 1997, p. 91). Ironically, the very immigrants who were pushed from their
home countries during the Great Transformation embraced the values and as-

homelands varied little from the new Europe that had evicted them. Thus the
enclosure of Europe marked the rise of property-based individualism: probably

better known today by its family hame, capitalism (Macpherson, 1964; Wood,
1991).
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them to barbarism or folklore” (p. 34). Buchan’s remarks echo Innis’s (1986) warn-
ing back in 1948, that a print-based culture could not possibly hope to understand
an oral one. And as if to prove them right, along come the Rescuers, economic
developers and the literacy gurus to get the “barbarians” to “awake into the fuller
life” (Stuckey, 1991, p. 80). In the words of one of the founders of Canadian
schooling, education is “the remedy of a defect, the supply of a deficiency” (Pren-

tice, 1977, p. 180). Well then, who could possibly refuse?

Paulo Freire as Rescuer

Freire’s view that there are “powerless” populations, is on anthropological grounds, highly
questionable. ... Freirean and other participatory activists have tended to dis-value
traditional and vernacular forms of power ... because their understanding of power is
largely derived from European Leftist traditions ... In short, the inappropriate imposition
of a certain vision of power on people who may not perceive themselves as powerless and,
moreover, may not want to be empowered in the way being prescribed, is a problem area
that has not been sufficiently addressed by Freireans. Nowhere is this more evident than
Freire’s failure to address the possibility that educators may be unable (or even unwilling)
to strangle the oppressor within them ... The greatest danger of Freire’s pedagogy, it would
thus appear, is that it can be used as a very subtle Trojan Horse, one which appears to be a
gift to the poor, but can all to easily contain a hidden agenda. (Blackburn, 2000, p. 13)

Freire (1970) called for intervention, liberation, and transformation; he called
for the oppressed to rescue themselves with the help of his liberatory pedagogy.
Educators have long believed that conferring literacy on members of an oral
culture would make them, in Havelock’s (1986) words, “wake up from the dream”
(Stuckey, 1991, p. 78). In Freire’s (1973) words, they abandon “magical explana-
tions” and “hopelessness”—"they emerge”—"no longer mere spectators, they un-
cross their arms, renounce expectancy, and demand intervention” (pp. 13, 17). The
Freireans argue that “nonliterates must be brought into fuller life,” and that only
by “reading the word” can you “read the world” (Stuckey, 1991, pp. 80-83; Freire
& Macedo, 1987; Kidd & Kumar, 1981). Stuckey calls this the superiority-from-lit-
eracy argument. In this view, literacy not only “makes minds,” it “makes minds
intelligent” (p. 78). The Rescuers’ doctrine says that “primitives” evolve as children
do, “by acquiring the sort of intellect we expect of a good reader”; most notably,

A vigorous sense of individuality, the capacity to think logically and sequentially, the
capacity to distance oneself from symbols, the capacity to manipulate high orders of
abstraction, the capacity to defer gratification. (Postman, 1982, p. 46)

Individualized, competitive, argument-oriented literacy, according to
Gouldner (1979) the Culture of Critical Discourse (CCD), tends to cosmopolitanize
and uproot civilizations; it breaks their multigenerational links and molds the
atomized remnants into mobile human rental units.

The culture of critical discourse ... devalues tacit, context-limited meanings ... while it
authorizes itself ... as the standard of all “serious” speech ... CCD experiences itself as
distant from (and superior to) ordinary languages and conventional cultures ... it is
conducive to a cosmopolitanism that distances persons from local cultures, so that they feel

alienation from all particularistic, history-bound places and from ordinary, everyday life.
(pp- 28-29, 59)
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through) a group—the group which socialized one into thee practice of thinking. And of
course, one “thinks for” different groups in different contexts. (Gee, 1988, pp. 209-210)

Freire strove to give the individual peasant and worker control over the means
of knowledge: production, as he saw it. Freire’s liberatory pedagogy in essence
focused on knowledge as a print-based product, and it aimed to give the individual
worker or peasant the ability to interpret and control this product for himself or
herself. Freire had little quarrel with the Euro-American civilization that spread the
ideology of possessive individualism, the civilization that spread the notion of
language as nonsilent, the notion of knowledge as print-based product, the notion
of education as having a monopoly on knowledge-production. Freire constructed
his pedagogy as a life-preserver for the oppressed, but he treated the oppression as

a fait accompli; he never seemed to take aim at the poisons that dissolve rooted
societies in the first place.

Pedagogy for the Oppressor: First Cease to Do Evil, then Learn to Do Good

Economic development of an underdeveloped people by themselves is not compatible with
the maintenance of their traditional customs and mores ... What is needed is a revolution in
the totality of social, cultural and religious institutions and habits, and thus in their
psychological attitude, their philosophy and way of life. W/hat is therefore required
amounts in reality to social disorganization. Unhappiness and discontent in the sense of
wanting more than is obtainable at any moment is to be generated. The suffering and
dislocation that may be caused in the process may be objectionable, but it appears to be the

price that has to be paid for economic development; the condition for economic progress.
(Sadie, 1960, in Griffin, 1995, p. 133)

[ am a Euro-Canadian and a beneficiary of the social disorganization Sadie
prescribes. I am one of the politically and economically affluent 20% of the world
that consumes 80% of the world’s resources. For cemturies my people have rushed
around the world on Rescue missions, proselytizing our alphanumeric fetishism,
supposedly raising “primitive” civilizations out of economic and religious “bar-
barism,” and dissolving richly integrated physical-oral-mental cultures into lonely
consumers and dazed human “lessees.” Meanwhile, we pat ourselves on the back
because we, the Rescuers, are out in the igloo or under the banyan tree teaching
liberatory pedagogy to the suffering locals so that they can hang onto that 20% of
the world’s resources that we haven't yet taken. But wait a sec—if we’d cleaned up
our own backyard, maybe they wouldn’t need our salvation, and maybe our
pedagogy isn’t actually helping them maintain or regenerate their cultures anyway
(Apffel-Marglin, 1998).

Take the bacikyards in Ames, lowa, and Harrisburg, Pennsylvania, for example:
belching out of their municipal incinerators are dioxins destined for the bodies of
the Inuit women of Qikigtarjuaq. Commoner’s (2000) recent “source-to-receptor”
research tracked 70% of dioxins spewing from specific factories in the US’s in-
dustrial heartland into tiny communities in Nunavut. In Qikiqtarjuaq (population
499), just east of where I live, over 60% of the Inuit children under the age of 15and
almost 40% of Inuit women of childbearing age wrere found to have PCB body
burdens exceeding “tolerable” guidelines (Government of Canada, 1999). Mothers
in Nunavut have twice the allowable levels of dioxins in their breast milk.

Oullunology: A Pedagogy for the Oppressor

Rasmussen
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Toronto, or Seattle, or New York, to confront the men in suits behind iron fences
who make the decisions that lead to bombs being dropped, forests being razed,

rivers being drained, or peoples being monetized and “literatized” thousands of
miles away.

The West will have to abandon ... its “proselytizing fury” ... the activities of all the
distributors of modern “civilization” and those of practically all the “educators” who feel
they have more to give than to learn from what are often called the “backward” or
“unprogressive” peoples; to whom it does mot occur that one may not wish or need to
“progress” if one has reached a state of equilibrium that already provides for the realization
of what one regards as the greatest purposes in life ... To many this “fury” can only suggest
the fable of the fox that lost its tail, and persuaded the other foxes to cut off theirs.
(Coomaraswamy, 1967, p. 60)

If Euro-Americans are to coexist harmoniously with their fellow human in-
habitants on this planet, then we must develop a deep awareness of what has
formed our culture. We must give up the blind belief of our cultural superiority
and cease to force our Euro-American values, institutions, technologies, and life-
styles on other civilizations in the name of “progress.” Out of greed we lay claim to
the land, water, and resources of the Jplanet. Out of aversion we try to eradicate
ways of life, religions, and languages that are not the same as ours. And out of
delusion and ignorance we worship affluence and celebrate individualism. Where
we once offered blankets laden with devastating viruses, now we offer institutions
that create dependencies and dissolve the bonds of richly integrated cultures. We
must cease to do evil. Only then, with full awareness of the assumptions and
values that we carry with us as Euro-Americans, can we have the clarity, wisdom,
and insight to learn to do good.
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