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Introduction.

The political philosophy of education of Paulo Freire has been very influential in the
constitution of many of the more innovative aspects of critical pedagogies, not only in Latin
America but worldwide. Freire has masterfully bridged the levels of totalities and
individualities in linking structures and action in sociology of knowledge and education. He
has always worked on two different lines of theoretical development, an evolving theory of
agency and a historical perspective that emphasizes the dialectics of individuals and
structures in producing the material and simbolic layers of social life. Even Freire himself
will recognize that his understanding of the relationship between subjectivity and power
bears some resemblance to certain strains of poststructuralist though. 1

For Freire, knowledge is a social construct, is a process and not merely a
product. Thus, knowledge seen in terms of a dialectics of oppositions is fundamentally at
odds with traditional-idealist and positivist epistemology.2 Freire's pedagogy emerged in
Latin America as a critique of the traditional (authoritarian) educational paradigm, but also
of its challenger in the region, positivist and behavioral pedagogy, which was gaining
ground in Latin America in the 50s and 60s.3

Insofar as the state and public schools constitute instances of mediation and
control, pedagogues of liberation have developed—paraphrasing Ricoeur—a
hermeneutics of suspicion of schooling. More than thirty years of implementation of
Freirean-like pedagogical and political approaches in Latin America and elsewhere, show
that they generally seek to design nonformal and NGO's sponsored educational ventures
rather than working within schooling or state-sponsored institutions. It is only recently

that the notion of public popular schooling has been advanced by Freirean pedagogues in

the context of Brazilian debates of school autonomy,4 Similarly, it is the reception of
Freire in the United States that has prompted serious inquiry about the limits and

possibilities of Freirean models in public schooling.5
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Not surprisingly, many of the representatives of this pedagogy have worked,
politically and professionally, within political parties, universities, and research centres as
well as with organizations which have originated in, or are linked to churches. The overall
proposal has been defined, three decades ago, as conscientization. The Portuguese word
"conscientizacdo," popularized by Freire in educational environments, has ben translated as
concientization or critical consciousness in English. It was defined by Freire as follows:

The French "prise de conscience," to take consciousness of, is a normal

way of being a human being. Conscientization is something which goes

beyond the "prise de conscience." It is something which is starting from the

ability of getting, of taking the "prise de conscience." Something which

implies to analyze. It is a kind of reading the world rigorously or almost

rigorously. It is the way of reading how society works. It is the way to
understand better the problem of interests, the question of power. How to

get power, what means not to have power. Finally, conscientizing implies a

deeper reading of reality, [and] the common sense goes beyond the common

SCI’ISG.6

The implications of Freire's proposal for schooling are vast. Consider for
example the idea of utilizing the needs of the communities as a prime material for the
design of vocabulary for the literacy programs. To implement this community-base
curriculum in the classroom, or to practice pedagogy as cultural politics,’ will
simultaneously undermine the power of "curriculum experts," school administrators and
state bureaucracy, while giving back to the individual teacher traditional craft the control
over what goes on in the classroom.8 However, teachers' control will be in contradiction
with the attempts to control curriculum and school practices by other segments of civil
society (interest groups, business groups, social movements) or by bureaucratic

categories in the state.
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From the perspective of cultural politics, the promotion of teachers autonomy and
their control over curriculum will eventually overhaul the very same school organization
and administration. Obviously, in the context of debates over school excellence for
international competitiveness vis a vis equality of educational opportunity, or proposals
stressing adapting schools to the needs of industry and marketplace, the agenda of
liberating pedagogy will be disruptive of any school "ethos" based on the premises of
corporate culture and the technical discourse of managerialism.

The preceeding discussion highlights the importance of understanding the political
philosophy of education developed by Paulo Freire, and particularly its theoretical roots.
What has made Freire's political philosophy of education so current and universal, placing
him and some of the "generative themes" suggested by his method at the center of
educational debates in critical pedagogy for the last three decades? Influenced by the work

of psychotherapists such as Franz Fanon and Erich Fromm, Freire in his Pedagogy of the

Oppressed,9 argues that few human interpersonal relations are exempt from oppression of
one kind or another; by reason of race, class or gender, people tend to be perpetrators
and/or victims of oppression. He points out that class exploitation, racism, and sexism are
the most conspicuous forms of dominance and oppression, but he recognizes that there
exists oppression on other grounds such as religious beliefs or political affiliation. Freire's
Pedagogy of the Oppressed was influenced by a myriad of philosophical currents including
Phenomenology, Existentialism, Christian Personalism, Humanist Marxism, and
Hegelianism. Freire's new philosophical synthesis calls for dialogue and ultimately social
awareness as a way to overcome domination and oppression among and between human
beings.

A key influence in Freire's philosophy is that of German Philosopher G. W. F.
Hegel. In this article the links between Hegelian thought and the political philosophy of

education developed by Paulo Freire, especially in his seminal work Pedagogy of the
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Oppressed will be analysed.10 Key themes are revised and confronted in analyzing Hegel
and Freire’s dialectics, including the relationships between subject and object, the notion of
self-consciousness, the relationships between theoretical and practical consciousness, the
links between ego and desire in Hegel, and how this framework helped Freire to recognize
the struggle of opposed consciousness. Finally, key Hegelian concepts such as the notion
of dominion, fear, and cultural formation also become incorporated as centerpieces of
Freire’s political philosophy of education. [

The main thesis advanced in this article is that the dialectics of Pedagogy of the
Oppressed has been deeply influenced by the logical structure of Hegel’s dialectics.
However Freire’s pedagogical and political utopia transformed the epistemological
principles in Hegel’s logical structure, and produced Freire’s pedagogical "Aufhebung™ of
Hegelian dialectics. 12 The article is divided in three parts. In the first part, we will analyze
the premises of Hegel’s dialetics of the Master and the Slave. In the second part, we will
discuss the premises of Freire’s dialectics of the Oppressor and Oppressed. The third part

offers a comparison between Hegelian and Freirean dialectics.

The Dialectic of the Master and the Slave

1. Hegel begins by establishing the situation of a subject with respect to an object.
This situation generates two movements: the movement of knowledge (the subject), and he
denominates the movement of knowledge as "concept”, and "object" as the object of
knowledge. In other words, "concept" is the object "IN ITSELF" and object that is "FOR
ANOTHER". Thus, he establishes two possibilities of consciousness: to be in itself or for
another.

2. Self-consciousness in itself. Hegel says, "self-consciousness is reflection out of

the bare being that belongs to the world of sense and perception, and is essentially the
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return out of otherness."13 Consciousness is of itself an active consciousness. Its activity
consists of a certain negativity. Its negative force is expressed in the act of examining
things that may appear in front of it (in its conceptual and objectual field of relations), as if
the "notion" that it has of these things is not the same as their "truth". As if what they
show (what it negates immediately) will not express what they are (the truth of things
which will appear as a negation of the negation in consciousness).

3. It is no longer a sensible, theoretical consciousness, it is a practical
consciousness. Now, what is the motive of its activity? To satisfy a desire. Hegel tells
us, "This opposition of its appearance and its truth finds its real essence ... only in the
truth--in the unity of self-consciousness with itself. This must become essential to self-

consciousness; i.e. self-consciousness is the state of Desire in general."14 Consciousness

has become self-consciousness; therefore, it has not only as its aim the contemplation of
things (theoretical consciousness) but the apprehension of true essence, which is itself (by
which it enters into absolute opposition with the first aim).

4. Life. Hegel tells us that the object of desire and what is perceived in sense-
certainty is something "living." Here he again touches on a concept that is central to the
understanding of his thought: the concept of "Life" which he elaborated in his early
theological writings in Tiibinga. Just as the Mind is the Whole, Life is Unity, the unity in
the fluent condition of the mobility of the self. In its simplest form, it is presented to us as
a factual event, one and undivided, in which self-consciousness lives the experience of
need (desire) and of freedom (satisfaction or completion); that is, it became unbalanced
psychologically and sought to restore that unbalance. Here Hegel describes a double
independence: that of self-consciousness which is "for itself" and which executes negative
activity towards objects, and that of those very objects which appear as truly independent

of self-consciousness. At this point, Hegel attempts to clarify three fundamental categories
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in the understanding of the relationship that exists between this self-consciousness (the
Ego) and its craving (desire): the for itself, which he defines as true independence, the in
itself, which he defines as simple and universal fluidity (life itself) and finally the "other,
the difference between successive configurations that objects or the consciousnesses can
take, with respect to the first self-consciousness.

5. The Ego and Desire. Hegel also discovers that self-consciousness, which knows
its own truth unto itself, is surprised upon seeing that it is not the only independence that
exists in life, that other independent objects appear, and that it can only arrive at having the
true certainty of its truth if, by exercising its negative activity (indicated in our point #2), it
seeks to cancel them in such a way that "its truth" is no longer known only by a subjective
condition, but that it can be expressed in objective facts.

Now this satisfaction of self-consciousness goes through the experience of defining
the object as the essence of craving (desire) of self-consciousness, but, at the same time,
recognizing it as independent. But the paradox is that the consciousness discovers that
upon seeking to negate the object, it understands that it can only obtain satisfactions when
the object itself fulfils this negation in it. In the words of Hegel: "Since the object is in its
very self negation, and in being so is at the same time independent, it is Consciousness." 15
Thus begins the road along which self-consciousness realizes that it will only manage to
attain the satisfaction of its desire in another self-consciousness.

6. The recognition of self-consciousness. Hegel notes that: "Self-consciousness
exists in itself and for itself, in that, and by the fact that it exists for another self-
consciousness; that is to say, it is only by being acknowledged or 'recognized'."16 The
self-consciousness lives a double effect. On the one hand, it has lost itself, and finds itself
with another essence (whence its surprise), and on the other, it feels it has transcended the
other, because it sees itself in the other. Hence at the beginning of this subjective

experience, it may seek to be recognized without recognizing. What is curious about this
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case is that this movement is not exclusive of a self-consciousness but that both self-
consciousnesses put it into effect. In this duplicated movement, both seek that one of them
behave as subject while the other behave as object of the craving.

In the words of Hegel, the play of forces between the self-consciousnesses is
expressed as follows: "The middle term is self-consciousness which breaks itself up into
the extremes; and each extreme is this interchange of its own determinateness, and complete
transition into the opposite." 17 Hence they oppose one another mutually; while one wants
the other to be for it (while it is for itself), the other attempts not to be for the first "other",
but to continue to be for itself; thus, in this double relationship both try to continue to be in
themselves: "They recognize themselves as mutually recognizing one another." I8 In sum:
each self-consciousness affirms its Ego in an absolute and exclusive fashion, and tries to
attain universal recognition. There is, then, a plurality of desires but at the same time, the
patency that only one of them ought to impose itself; for that reason, a struggle into death
ensues.

7. The struggle of the opposed consciousnesses. Hegel says that "The relation of
both self-consciousnesses is in this way so constituted that they prove themselves and each
other through a life-and-death struggle."19 Only by risking life to obtain recognition and
freedom, according to Hegel, does one manage to become a human being. The individual
who is not able to risk death in order to live as a human being will be able to be a person,
but will not be recognized as such. The human being risks life to uphold freedom.

Now, each individual must tend towards the death of the others, for the other is not
worth to him more than he is worth to himself. Nevertheless, if one of the two contenders
were to really die, although the winning self-consciousness would be sure of itself and of
its own truth (expressed in its power over the vanquished self-consciousness-corpse) “This
trial by death, however, cancels both the truth which was to result from it, and therewith

the certainty of self altogether... Through death, doubtless, there has arisen the certainty that
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both did stake their life, and held it lightly both in their own case and in the case of the
other; but that is not for those who underwent this struggle."20

If all the selves in the process of constituting themselves into human beings were to
proceed in the same fashion--carrying the struggle to the end--there would only be one
victor, and at the same time its desire would be frustrated because nobody would remain
alive to recognize him--the corpses would be proof, but they would not be able to recognize
him--and, finally, nobody wants to be recognized by himself after carrying out a struggle
based on pure prestige. Therefore, in order that human reality continues to shape itself, it
is necessary that both adversaries remain alive after the struggle; still, this can only be
accomplished if both have different behaviors in the struggle. What is the negative act of
the self-consciousness ready for battle like? Hegel tells us: "Their act is abstract negation,
not the negation characteristic of consciousness, which cancels in such a way that it
preserves and maintains what is sublated, and thereby survives its being sublated."2!

From this experience, Hegel draws one sole but very important consequence: life for
self-consciousness is as essential as perceiving itself as pure self-consciousness
(recognized self-consciousness). In this struggle, then, one self-consciousness will
assume the role of subjectivity known by History as the Master, while the other will
assume the role of pure thinghood, which Hegel denominates the Servant or Slave. The
Master is consciousness that is for itself (to be for itself), the Slave is dependent
consciousness (to be for the other).

8. Dominion. Here Hegel tries to show Servitude from the point of view of the
Master. The Master is mediation with himself through another consciousness. There is a
biological recognition of the Master on the part of the Servant. Every human being has two
basic relationships in his life; in the case of the Master we find ourselves with his
relationship with Nature (things) and his relationship with other human beings (servants).

Hegel says that "The Master relates himself to the bondsman mediately through
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independent existence."22 The Slave works for a Master, hence the Master is seen through
the eyes of the Slave with respect to his relationship with things (nature): "In the same way
the Master relates himself to the thing mediately through the bondsman."23

The Master has shown himself to be a good warrior; he won in the struggle, fought
for his recognition, but consumes without working, like an animal: "Desire alone did not
get the length of this, because of the independence of the thing. The Master, however,
who has interposed the bondsman between it and himself, thereby relates himself merely to
the dependence of the thing, and enjoys it without qualification and without reserve. The
aspect of its independence he leaves to the bondsman, who labours upon it."24

On the other hand, the Master has no way out. Hegel says, "He is thus not assured
of self-existence as his truth; he finds that his truth is rather the unessential consciousness,
and the fortuitous unessential action of that consciousness. The truth of the independent
consciousness is accordingly the consciousness of the bondsman."23

What kind of victory is this? If he who recognized the Master is a quasi-human being
(since he is a Slave, not a free human being), what value does his triumph hold for him?
Where is the richness of intersubjectivity, of communication, if the essential consciousness
considers the other one as unessential, spurns it, relegates it, at the same time that it
perceives itself as a human being in the living of its possessions (the possession of the
fearful Slave who has given in and the possession of things that the Slave works for him)?
The Master is not the true human being; he is merely one phase in the movement towards
the real configuration of humanity.

9. Fear. From the point of view of the Slave, Hegel says that servitude is self-
consciousness.20 Consciousness feels that its essence, as Servitude, is to serve the
Master, but, in the same fashion, its truth will be for it this essence (imposed on it by the

circumstances of the struggle). Nevertheless, Hegel clarifies that: "this truth is not taken
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yet as inherent in bondage itself."27 Tt is a Slave because it has been afraid of death. This
experience can be commented upon as a certain anxiety before the possible living of an
ultimate feeling--ceasing to exist--and this certain anxiety caused the Slave to experience
Nothingness. In this experience of nothingness he begins to experience as a human being;
since nothing remained fixed upon his consciousness, the only thing left for him was that
ultimate experience, through which the Master did not pass, given that he always perceived
himself as victorious, safe, tranquil.

He underwent the experience of the struggle. He was vanquished; still this situation
leads him to discover and appreciate new dimensions of his life. After this experience of the
struggle comes the experiences of work: and by means of work, the Slave overcomes his
fear and powerlessness with respect to nature which was oppressing him. The Slave
eliminates, Hegel adds, by means of work, his subordination to natural existence. Now, is
work so important? For it is were so, we would find here the prime difference between the
Master and the Slave, since the latter consumes without working. He does not hold the
experience of labor since the Slave holds it on his behalf.

10. Cultural formation. Hegel explains that: ". . .albeit the fear of the lord is the
beginning of wisdom, consciousness is not therein aware of being self-existent. Through
work and labor, however, this consciousness of the bondsman comes to itself."28 Fear of
the Master is the beginning of philosophy (as the wisdom of life and the love of wisdom),
but philosophizing, in this consciousness which still not yet fully for itself, completes itself
with self-understanding as a generous being; and so, through work, through the formative
and educational quality of work, it can satiate its desires qua self-consciousness. Hegel is
concrete on this point: "The consciousness that toils and serves accordingly attains this
means the direct apprehension of that independent being as its self."29

Only the consciousness formed by toil (the Servant) can attain the intuition of generic

Date: 1/3/94



W

Freire & Hegel. Educational Theory. [PAGE 12]

being and can build a true community of equal human beings, where intersubjectivity will
not provoke conflict, but where this will come to be true collaboration. But for this, the
Slave had to experience: a) fear (fear of dying) b) service as a general way of being a
universal sentiment--through obedience, ¢) work as forming agent--educator. By this
three-fold experience the Servant is liberated from Nature (as opposed to the Master, for
whom things continue to be independent of himself) and, when he becomes aware of his
own situation, will free himself from the Master.

To summarize, Hegel distinguishes four situations. In the first of these, the subject
(understood as Reason) finds that it affirms itself as the Universal Abstract (the situation of
the Mind before it comes out of itself), but since it will only come to full possession of
itself through the objective world, it effects a coming out of itself, a flexion towards the
object (nature). This flexion or exteriorization causes the mind to deny itself as such, and it
loses itself in the world of objects (specific and concrete), which, in turn, cause the first

situation to be modified into this second one, by which the denial of the Universal Abstract

through the exteriorization of the subject in Nature brings on an estrangement into itself.
Here the moment is generated where the consciousness of the subject, outside of itself,
recognizes others which are not itself. The third situation is the existential risk of the
subject. Estrangement implies a risk not indispensable in itself: alienation, remaining lost,
in the world of objects, having become a thing. This alienation (in the German term used

by Hegel, Entfremdung) is the opposite of its appropriation. In the fourth situation, the

consciousness makes an effort of re-flexion, of turning towards itself, denying in its turns
the situation of exteriority and even of becoming a thing. But now the Subject which
returns from the world of things (in principle, the world of concrete particulars) does not
revert into the abstraction of its initial affirmation, but as Universal (attribute of the Subject,
communicable) though Concrete (the Universal Concrete).

Hence Hegelian dialectic is the rational construction of reality by which the subject
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assimilates his vital experience in an ongoing fashion until it finds itself again with itself
through the positivity of the determinate negation. Hegel foresaw that the subject would
not only appropriate things (basic property) but that it was trying to appropriate the subjects
as well (the struggle of the opposed consciousnesses). When the conflict of the two self-
consciousnesses was brought to bear (that of each consciousness that had gone out of itself
and was for itself), both fighting to appropriate the same good, a road towards a solution
was being established. This road was the pact; a pact in which one of the two
consciousnesses submitted to the other so as not to die. In this way, there came to light an
independent consciousness and a dependent consciousness (dependent on the first one); in

classical terms, the Master (Lord) and the Slave (Servant).

The Dialectic of the Pedagogy of the Oppressed

Every educator, upon pondering human learning, tends to place in the two extremes
of the teaching-learning process an object (object of learning, knowledge, habits, abilities)
and a cognizant subject. The teaching-learning process, therefore, would happen between
a subject which relates itself to one or several objects, and vice-versa. Freire, upon
studying this relationship between subject and object, concludes the following: 1)
knowledge is possible, and is, at the same time, part of the greater process of human
liberation. For Freire, it is possible to know the thing in itself, thereby overcoming the
simple empiricist and neopositivist experience and the relation of the Kantian categories. 2)
The consciousness (of the cognizant subject) and the world (the cognizable object) mutually
constitute themselves; one implies the other, but, at the same time, they imply difference.
There exists a certain distance between the cognizant subject and objective reality. 3) To
bridge this distance, an effort towards mutual reconciliation must be made. Such an effort
implies an action, a sense and an outcome. The action is the elaboration of lines of thought

based upon certain laws of logic. The sense is not a mere contemplative cognizance but
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constitutes itself into a contribution to the transformation of that objective reality, a
transformation that can only be carried out through its humanization. That is to say, the
identity of human beings in the world by means of a compromise, through their praxis with
that world. And an outcome, which would be the creation of a new knowledge, but, at the
same time, a new social practice.

Freire starts from a dialectic unity by which consciousness and world cannot be
dichotomized. Hence for Freire there is always unity between theory and praxis, between
content and method, between thought and being, and between objectivity and subjectivity.
He elaborates on this premise of dialectic unity with the following words:

This question brings us to the very centre of a fundamental problem that has

always preoccupied modern philosophy. I refer to the relationship between

subject and object, consciousness and reality, thought and being, theory and

practice. Any attempt to treat the relationship based upon the duality subject

and object, this negating its dialectical unity will not explain this relationship

in a satisfactory manner. Upon destroying the didactical unity subject-

object, the dualist view implies negation, as much of objectivity (submitting

it to the power of a capricious consciousness) as of the reality of

consciousness, a consciousness thus transformed into a simple copy of

objectivity. In this first hypothesis we have the subjectivist error, the
expression of an anti-dialectic and pre-Hegelian idealism. In the second one

we are dealing with the objectivist mechanicist error, equally anti-

dialectic.30

Date: 1/3/94



L
@
o
[
®
*
@
o
®
[
@
o
L]
e
[ J
[
®
-
| J
[
L4
o
L
®
L]
®
®
L
L
@
®
L
@
[ ]
@
®
L
[
®
®
®
®
®
L4
L]
®

Freire & Hegel. Educational Theory. [PAGE 15]

This eminently philosophical discussion is not pointless for Freire. There is a basic
cognitive stance in the treatment of his better known educational problematics: the educator-
educatee relationship, antagonistic cultural actions (domesticating cultural action versus
liberating cultural action), including the political perspectives proposed by Freire when he
discusses the link between the masses and the avant-garde. The congruence in the subject-
object interpretation for Freire goes back to all the possible dimensions of human action.
Now, how can the subject-object dichotomy be overcome? From a dialectical standpoint,
this overcoming occurs within the concept which is a thought-out concrete thing, that is, if
the concept is proper to subjectivity and at the same time includes and supposes objectivity.
Yet, this concept, by itself, is not merely a mental construction. Freire, remembering the
learning experience of his youth argues that texts, words and letters were incarnated in the
existential context of his homeland of Recife in North Eastern Brazil:

The texts, words, letters of that context were incarnated in the song of the

birds--tanager, flycatcher, thrusth--in the dance of the boughs blown by the

strong winds announcing storms; in the thunder and lightening; in the

rainwaters playing with geography, creating lakes, islands, rivers, streams.

The texts, words and letters of that context were incarnated as well in the

whistle of the wind, the clouds in the sky, the sky’s color, its movement, in

the color of foliage, the shape of leaves, the fragance of flowers...part of

the context of my immediate world was also the language universe of my

elders, expressing their beliefs, tastes, fears, and values which linked my

world to a wider one whose existence I could not even suspect.31
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The process of knowledge responds, therefore, to the movement of practising on
reality, recomposing on the plane of thought, the substantivation of reality by means of the
reflexive turnabout, in order that, once a series of propositions concerning reality are
formulated, such reflection will orient the subject in the transformation of that reality
through praxis, which is also an instance of knowledge. Therefore, education is the act of
knowing, as Freire has repeated over and over again, and thought, in this way, is
converted into one step in the process of the structuring of objective reality. With regard to
this process of knowledge through the dialetics between reflection and praxis, or
conscientization, Freire indicates the following:

If conscientization cannot be produced without the revelation of objective

reality, as an object of knowledge for those subjects involved in the

process, then this revelation--even when it might be a clear perception of
reality--is not sufficient for an authentic conscientization. In the same way

that the epistemological cycle does not end in the stage of acquisition of

already existing knowledge, but continues through to the stage of the

creation of new knowledge, neither can conscientization be held back at the

stage of the revelation of reality. It is authentic when the practice of

revealing reality constitutes a dynamic and dialectic unity with the practice of

transforming reality.” 32

This awareness process is associated with a process that Freire, in one of his
numerous witty phrases, defined as the archaeology of consciousness. Concerning this he

says:
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“I think that through the problem of the relationship between men and the

world, it is possible for man to again create, again be the natural process

through which conscientization appeared in the process of evolution

precisely in the moment that Teilhard de Chardin calls 'hominization' in the

evolution of man. When conscientization appears, there is reflection, there

is intentionality directed at the world. Man comes to be different, essentially

different from animals. Man not only knows, but knows that he knows.33

As it has been reaffirmed so many times, this situation in which consciousness and
world constitute themselves mutually in an ongoing fashion, in the Freireian vision, leads
to the establishment of the fact that consciousness and society are mutually dependent.
Freire defines distinct levels of consciousness, namely: the critical-transitive
consciousness, the ingenuous transitive consciousness, and the semi-intransitive
consciousness. Each level of consciousness has its own peculiarities and risks, and
permits the articulating of a differential passage of consciential moments which are, in turn,
in intimate linkage (dialectical, as Freire would emphasize) with structural modifications
through which societies pass.

A liberating pedagogic theory, from this standpoint, only makes sense in relation to
a transformation of consciousnesses and societal structures. From Freire's perspective,
education would not be the only suitable instrument for this transformation. Political
struggle, at its most radical, is what is truly fundamental in such a transformation.
Nevertheless, on the educational front, there can be foreseen the existence of a battlefield in
relation to an effective transformation of consciousness and structures. For this reason, the
Freireian proposal is not restricted to the field of pedagogy, but rather it is macro-social,
transgressing the limits (often self-imposed) of pedagogical practice. Throughout his
lifetime, Freire has attempted a reading and a critique of pedagogy, educational practice and

culture itself on a global level.

Date: 1/3/94

B D



Freire & Hegel. Educational Theory. [PAGE 18]

Therefore, to understand the "pedagogy of the question" in Freire as only a form of
critical education or method by which to promote critical thinking (which seeks the
transformation of consciousnesses or logically articulated discourses) is perhaps to reduce
the true dimensions of the project.34 Conscientization is not an individual, chronological
phenomenon of conversion of a consciousness or of a collective of consciousnesses as an
unavoidable step in the transformation of structures. Conscientization, in a genuinely
Freireian perspective, enters into the dynamism of collective transformation (world
consciousness), linking itself to the collective consciousness of groups and classes. If then
one recognizes the subjective factor in every process of social transformation (and, from
there, the efforts brought to reality by Paulo Freire in well circumscribed educational areas
such as non-formal education of adults), one accepts that this transforming process can
only come about when the subjective and the objective begin to converge, opposing and
uniting with one another, mutually constituting each other, in a single process and project
of societal transformation. This is the philosophical foundation of Freire’s methodology
which is commonly indicated as distinct moments that span from descriptive investigation
to pragmatic thematization and pragmatic problematization.35

Hegel on Freire: An Inter-Dialectic Comparison

We can find the key to the relationship between Hegel and Freire in a paragraph of

Hegel’s work Phenomenology that states the following:

[The Master] is thus not assured of self-existence as his truth; he finds that
his truth is rather the unessential consciousness, and the fortuitous
unessential action of that consciousness. The truth of the independent
consciousness is accordingly the consciousness of the bondsman. This
doubtless appears in the first instance outside itself, and not as the truth of
self-consciousness. But just as lordship showed its essential nature to be

the reverse of what it wants to be, so too, bondage will, when completed,

Date: 1/3/94



Freire & Hegel. Educational Theory. [PAGE 19]

pass into the opposite of what it immediately is: being a consciousness

repressed within itself, it will enter into itself, and change round into real

and true independence.?’6

Let us contrast this paragraph with the central definition of Pedagogy of the
Oppressed: "The pedagogy of the oppressed, animated by authentic, humanist (not
humanitarian) generosity, presents itself as a pedagogy of human beings."37

Why is it that only the Pedagogy of the Oppressed can attain this objective?
Because, as Freire asserts, the humanistic and historical duty of the oppressed consists of
the following:

As the oppressed, fighting to be human, take away the oppressors' power

to dominate and suppress, they restore to the oppressors the humanity they

had lost in the exercise of oppression. It is only the oppressed who, by

freeing themselves, can free their oppressors. The latter, as an oppressive

class, can free neither others nor themselves.38

For Freire, the historical process confronts human beings with tasks and challenges
that, starting first from the proper existential reality of the oppressed, causes them to
execute a giant, qualitative leap from a past of oppression to a present of conscientization.
Conscientization, being not only intersubjective and causal knowledge or recognition, but
also option and commitment, allows the oppressed to launch themselves forward towards a
future of human beings seeking to share, unconditionally, the communal truth. Therefore,

only one humanizing pedagogy exists: that of the oppressed. which restores at once the

humanity of both the oppressed and the oppressor.39

For this reason, Brazilian philosoper Ernani Maria Fiori, in his preface to the
Spanish edition of Pedagogy of the Oppressed, will say that: "The pedagogy of the
oppressed is, then, liberator of both, of the oppressed and of the oppressor. In a Hegelian

manner we would say: the truth of the oppressor resides in the consciousness of the
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0ppressed."39

This double restoration, in the same liberating act, indicates the presence of the
Hegelian assumption, by which consciousness in itself needs the consciousness of and for
itself, while, in turn, the latter recognizes itself as such only through the former, which, in
its relationship with nature, gives the possibility of being proprietor (of the good that the
non-essential consciousness toils over) and owner (of the Slave, in itself) that toils over
nature.

Hence, just as Hegel indicated and Freire explicitly assumes, where the centre of
the Master's power should rightly appear to be (property-possession), one finds his
greatest weakness: the immediate need of the Slave (consciousness in itself). Freire asserts
the following, corroborating our argument:

In order for the oppressed to be able to wage the struggle for their

liberation, they must perceive the reality of oppression not as a closed world

from which there is no exit, but as a limiting situation which they can

transform. This perception is a necessary but not a sufficient condition for

liberation; it must become the motivating force for liberating action. Nor

does the discovery by the oppressed that they exist in dialectical relationship

to the oppressor, as his antithesis--that without them the oppressor could

not exist--in itself constitute liberation. The oppressed can overcome the

contradiction in which they are caught only when this perception enlists

them in the struggle to free themselves.40 .

Meanwhile, this weakness does not escape the Slave either, since servitude,
according to Hegel, is self-consciousness, and that self-consciousness as such can lead to
the road of class-consciousness—in Freire’s more contemporary terms. The encounter

between class-consciousness (and we should add consciosness of gender, race/ethnicity,

Date: 1/3/94



Freire & Hegel. Educational Theory. [PAGE 21]

and sexual preference) as embodied in a critical appraisal of cultural experiences that are
never self-contained but crossed by and constituted through relationships of domination
and exploitation, and the critical consciousness is the last step in conscientization. What are
the moments of the pedagogy of the oppressed? Freire writes that:

The pedagogy of the oppressed, as a humanist and libertarian pedagogy,

has two distinct stages. In the first, the oppressed unveil the world of

oppression and through praxis commit themselves to its transformation. In

the second stage, in which the reality of oppression has already been

transformed, this pedagogy ceases to belong to the oppressed and becomes

a pedagogy of all men in the process of permanent liberation. In both

stages, it is always through in depth action that the culture of domination is

culturally confronted. In the first stage this confrontation occurs through

the change in the way the oppressed perceive the world of oppression; in the

second stage, through the expulsion of the myths created and developed in

the old order, which like specters haunt the new structure emerging from the

revolutionary transformation. !

In this moment, this pedagogy ceases to be the exclusive responsibility, or in an
euphemistic way, "property" of the oppressed, and comes to be the pedagogy of human
beings in the process of permanent liberation. Freire characterized the magical
consciousness as a servile consciousness, borrowing the Hegelian expression, and all the
dialectic development of conscientization shows us its similarity with the Hegelian

proposal. 42 Freire in On Cultural Action argues that: "This culture of silence, characteristic

of our colonial past, a culture that remains in conditions favourable to feudal-like land
ownership in Latin America, has constituted the peasant consciousness, historically and

culturally as the 'servile consciousness' in the expression of Hegel."42
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For Freire conscientization is a rational outcome, pedagogic and political, of the
mutual opposition between antagonistic cultural actions; a cultural action that reflects
domination and a cultural action that reflect struggles for liberation. In the context of this
struggle, Freire conceives the notion of a cultural revolution as the negation of the negation
(cultural revolution as project and, at the same time, new affirmation). The notion of a
cultural action for freedom, in Freire, embodies the history of struggles and historical
dialectics. From an educational perspective, however, there is a pedagogy and pedagogical
action which appears as specific negation, the Pedagogy of the Oppressed. This is is not a
generic pedagogy but a pedagogy with an specific political and epistemological
characteristic. Yet, this is not the end of the process. Conscientization, incorporating the
pedagogical, methodological, epistemological and political foundations of a pedagogy of
the oppressed, does not simply concludes in negative reason or a more complex language
of critique. It goes beyond a critique and explanation of the conditions for social
transformation, becoming part of the texture and dynamics of social change. That is the
reason that in the Freireian vision, the implementation of a pedagogy of the oppressed
constitutes a complex synthesis of a process that is in itself political and historical-
educational, a complex interaction between structure and agency.

Freire’s pedagogical view can be seen as revolutionary, and every Revolution
considered educational as well as political. In strictly educational terms, a pedagogy of the
oppresed can only be implemented as a directivist but anti-authoritarian pedagogy, both in
form and content, and in substance and style. He proposes a non-authoritarian but
directivist pedagogy for liberation. The teacher is at the same time a student, the student is
at the same time a teacher; the nature of their knowledge may differ, however, but as long
as education is the act of knowing and not merely transmitting facts, students and teachers
share a similar cognitive condition and are linked together through a pedagogical dialogue

characterized by horizontal relationships. The educational agenda will not necessarily be
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carried out in a classroom but in a "culture circle." Emphasis is place on sharing and
reflecting critically upon learner's experience and knowledge, both as a source or rough
material for analyzing the "existential themes" of critical pedagogy, and as an attempt to
demystify existing forms of false consciousness.

The transmission of ideas, values, and knowledge is second relative to the notion of
the sharing of the experience, of learning from the experience, of making the experience in
and by itself problematic. This cannot be accomplished by resorting to the experience as the
only epistemological source of knowledge and praxis. As poet T. S. Elliot claimed, we
have the experience but we miss the meaning, and approach to the meaning restores the
experience.

The notion of experience thus cannot be essentialized. In educational praxis the
experience needs to be captured and mediated through rational and emotional discourses.
For Freire, a pedagogy of the oppressed should always confront the learnings from the
experience with broader social, philosophical, and scientific frameworks. Not only
individual or group-specific experiences should be made problematic in problem-posing
education, but also collective experiences representing historical struggles. These struggles,
in turn, are not seen in terms of a pedagogy of heroes, or in terms of a pedagogy of social
agencies somewhat free of structural constraints. Experience, identities, and struggles are
themselves contradictory. Social agencies are seen constrained by structures but there is
always a bias for hope: structures are a part of social regulations, routines, and practices
that because are socially constituted can be socially transformed. For a pedagogy like this,
the educational agenda does not necessarily takes place in the classroom, but in cultural
circles characterized by horizontal relationships, as part of collective and not only individual

endeavors and struggles.
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The structure of the dialectic of the pedagogy of the oppressed is very similar to
Hegel's, as we have shown here. It could be said that Hegel and Freire start by
considering the same phenomenon: the situation of Servitude. Nevertheless, there would
not be a specific similarity here, unless we include the following: both start from the
phenomenon of the perception that the consciousness has of Servitude as a social and
concrete fact; but also of Servitude as formation of the generic being.

In Hegel, it was manual servitude that provoked the feeling of the universal (that is,
it provoked the recognition of Nature and its domain, and, at the same time, the conviction
that obedience to the Master was the nexus that united Nature to both Master and Slave).
Hegel had shown us that, in synthesis, cultural formation was given through fear,
obedience, and work; that is, with culturally prescribed ends. Hegel saw himself obliged
to lay the foundations of the dialectic of the Master and the Slave when he described the
confrontation (the intersubjective coming face-to-face) that he qualified as the struggle of
the opposed consciousnesses. Freire looks upon this struggle as a given in the
phenomenon of oppression. Hegel saw himself compelled to disentangle its intersubjective
and cultural genesis. Freire, again taking up this genetic analysis, tries to show the
mechanism of oppression as the mechanism of social alienation, reproductive (for example,
in education) through the domesticating cultural action.

It is in Hegel that Freire can have recourse to the sources of the analysis of the
situation of oppression, and continue his elaboration in relation to pedagogic practice.
Hegel described the originating intersubjective genesis of oppression (not in vain did this
serve as an inescapable starting-point for Marx). Freire describes and analyses the social
development of the mechanisms of oppression as forms of subordination of
consciousnesses, i.e., as social servitude or, simply put, as "thingification". The big
difference between Hegel and Freire will be, and rightly so, the overcoming of the

positivity of the determinate Hegelian negation in the Pedagogy of the Oppressed.
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Smith explains the notion of determinate negation: “The logic of “determinate
negation” is the principle of development which exhibits the movement from one category
or form of consciousness to another. It constitutes a method for moving from one stage to
another that is not externally imposed....The logic of determinate negation has both a
critical and a constructive aspect. It is critical because it does not merely accept what a body
of thought, a philosophical system, or even an entire culture says about itself, but is
concerned to confront that thought, system, or culture with its own internal tensions,
incoherences, and anomalies. It is constructive because out of this negation or
confrontation we are able to arrive at ever more complete, comprehensive, and coherent
bodies of propositions and forms of life.”#3 This notion of “determinate negation” has
become a centerpiece of early Critical Theory. Certainly, Herbert Marcuse draws from this
notion of “determinate negation” when he speaks of the power of negative reason, and how
that power is being obliterated in the context of authoritarian industrial societies. 44

Therefore, the rational nucleus of Hegelian dialectic is the notion of positivity of the
determinate negation, so brilliantly criticized by Julio De Zan.43 For Hegel, self-
consciousness tended to negate the actual forms that it would find along its way (as a
notion and not the truth of thinghood), in search of the emergence of the immanent
unfolding of the Mind (which is its very self), present in daily life. This negation is
denominated the positivity of the “determinate negation.”

History would thus be the road of the Mind wholly self-conscious which identifies
with the totality of the historical process, whereas this historical process, in its logic, is
nothing more than the manifestation--in itself already ahistorical--of immanent life at the
historical unfolding of the Mind. The philosophizing consciousness (or the Mind) upon
negating in a determinate fashion the objects that confront it, with the aim of clearing a path
on the road of rationality, in reality will be constructing an infinite totality, which is nothing

more than its own life.
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Freire has shown in his work that, although accepting some of the logical premises
of Hegel’s dialectics, he could not accept the notion that the reconciliation or overcoming of
contradictions is a logical process.46 Nor could Freire accept the Hegelian notion that
following a period of estrangement there will come one of reconciliation and synthesis.
Conscientization is a contradictory, individual and social process, embedded in the concrete
political and social conditions (tensions, contradictions, uncertainties), of a given society or
community. The different forms of consciousness that Freire identified, particularly in his
works in the sixties and seventies, are not stages of development of an imaginary Reason
searching for its on rationality. Clearly, for Freire, education cannot be reduced to construct
the premises for logical argumentation. If education is the act of knowing, it should go
beyond reason and reach practice. It should move beyond the constraints of Enlightement
and idealism, beyond any transcental ding-an-sich, even beyond lived experience, and
reach for utopian emancipation and liberation. Yes, education is an act of reason (theoretical
and practical), but a political act of reason. That is why Freire’s argues that:

As an educator I give much more emphasis to the comprehension of a

rigorous method of knowing. Still we must ask ourselves, to know in favor

of what, and therefore, against what to know; in whose favor to know, and

against whom to know. Those questions which we pose to ourselves as

educators, brings us to the confirmation of another obviousness which is

the political nature of education.4”

Freire’s theory of consciousness is based on a theory of domination. His project is
a reconstructive integration of pedagogy of the oppressed as pedagogy for decolonization
of the lifeworld. At the same time, following the tradition of Karl Mannheim, John Dewey,
and Jiirgen Habermas, he discussed some of the perils of democracy (for instance
massification, manipulation of the masses) in the context of populist societies. In his latter

work, the crucial elements of domination by virtue of class or race are complemented with
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clear anti-sexist positions, linking class, race and gender in a complex synthesis. His
intellectual roots have explored different directions, and seem to be continuously evolving.
Not by chance, many proponents of theories of agency will find reberverations in Freire of
the works of Max Weber or Karl Mannheim. Likewise proponents of theories of action will
find at times, some of his analysis and themes closer to phenomenology or symbolic
interactionism. Finally, others will find in Freire’s heuristic framework echoes of the
works of Karl Marx and particularly Antonio Gramsci.

Paulo Freire has been able to put together a synthetic yet dialectical approach to
structures and social agency in education, and has done so at the level of meta-theory, that
is to say, discussing the basic ontological commintments about the inherent nature of social
reality, human individuals, history and society, and how that affects the relationships
between knowledge, power and education.

If Freire imagined that his dialectic of the Pedagogy of the Oppressed simply ought
to negate the forms of consciousness that exist in Latin America, in a systematic way (a
determinate negation); with the conviction that, by virtue of an inescapable historical
process, real consciousness will then appear, hidden between the folds of this historical
process; he would never have assumed the notion of an education that collaborates with the
oppressed in the process of its social organization; nor would he ever have postulated a
concept of intersubjective liberation, pedagogical and political, in the context of a project of

revolutionary utopia.
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