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Abstract 

The magnitude of economic disadvantage, poverty, and social inequality suggests that 
issues of social injustice demand our attention now, more than ever before. Political 
discourse around social justice is often premised on a pragmatic agenda, placing emphasis 
on changing the individual, rather than addressing structural social inequalities. Education 
is increasingly dominated by global priorities, prioritising in particular those economic 
and intellectual concerns that place an emphasis on the Self. Taken together, the notion 
that individual merit and success amounts to the ‘good life’ is perpetuated. I therefore call 
for an awakening to these emergent priorities of education as, I argue, they divert our 
attention from ethical, political, and sociological concerns, towards competitive and 
intellectual virtues. I suggest that there is the need for education to open up the space to 
think about what it is to live with, and respond responsibly to the Other. I work with the 
complexity of social justice in which I acknowledge that the particulars of human 
experience are never clear or fixed. I refuse to cast the complexity of social justice as 
children and young peoples’ ignorance of the concept. I go on to reimagine a space where 
children and young people can question what social justice means, what it ought to mean, 
and how it could be otherwise. Consequently, the arguments herein are grounded in 
pedagogies central to the community of philosophical inquiry (CoPI) as a space for 
children and young people to open up a discourse to rethink relations with the Other. I 
explore three key themes: exposure of the Self, and to the Other central to social justice; 
an attentiveness to the Other and issues of social injustice; and transformation of the Self, 
concerning how one comes to understand the Other and the concept of social justice. I 
suggest that in a turn away from the Self, and through a knowing of and an encounter 
with the realities of social justice, one comes to better know the experiences of the Other, 
and with this knowledge one holds it demands one to exercise the necessary virtues 
towards the Other. Nan Shepherd’s The Living Mountain provides the foundations for this 
thesis. I use Shepherd’s account of her time spent walking in the mountains to enrich not 
only my understanding of the idea of research but also as research being lived as an 
embodied experience. I use Shepherd’s appeal to an unknowing as a gentle force to render 
an attentiveness to thinking more carefully about what it is to know and understand social 
justice. We leave the well-defined research paths behind in favour of one which offers 
the space for one to pause for a moment, to take in the surroundings, to question what 
presents itself, and to consider alternatives. I invite the reader to walk into the wild with 
me on this journey.  
 

Key Words: 

Social justice, philosophy of education, attention, exposure, transformation, Nan 
Shepherd, Emerson, community philosophy, philosophy for children.  
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Preface 

Initially, I resisted the idea of including a preface. There are likely several reasons for this. 

A preface usually contains a personal account; and so, it may be as my voice does not 

simply fall away from this point, or perhaps I feel I offer many insights into my personal 

intersection with this thesis (its aims, my influences in the process, and my hopes), or I 

may have been resisting what is traditionally done in doctoral theses as a reluctance to 

comply with such traditional systems, or perhaps it was because I find it somewhat 

difficult to share insights into my personal experiences and feelings—as ironic as that may 

appear as one reads on.  

 

If I am being honest with both myself and the reader, it is likely this latter point. I have 

come to understand over the last three and a half years that I do not really know what I 

think until I begin to write. The monologue I share at the end of this thesis was acutely 

painful to write and, share. Things appeared on the page that I had written about my lived 

experience, and I learned new things about myself and my inner most feelings—feelings 

from which I usually distance myself. I was asked to give my resistance to a preface some 

further thought. At the last minute, I decided that it may be necessary to briefly outline 

where I am coming from, as much of what follows is about where I am moving towards. 

As this thesis is primarily concerned with social justice and education, I briefly outline 

where I am coming from in relation to these two areas.  

 

Following completion of my A Levels I made my way to Higher Education to study law 

in the hope of becoming a criminal solicitor or barrister. It was my interest in justice that 

led me here. Such a career in law would usually involve advocating and defending a client 

in court or prosecuting those accused of committing an offence. Naively, I had not fully 

considered how my personal ethics would align with legal justice. I came to see that both 

sides could potentially involve matters that would conflict with my personal values. 

Although my career hopes were premised on justice—that is, reaching a just and fair 

conclusion, and upholding the rule of law—I sensed that I may have found the structures 

and systems frustrating and ironically, at times, unjust. While the power of law can be 

used to achieve justice, it can also punish those most vulnerable to social injustices. I have 

always held a strong sense of what constitutes justice; in the past, people would describe 

my thinking as being ‘black and white’. However, my thinking is not quite so dichotomous 

now as I have come to see and understand justice more widely.  
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I never actually completed that law degree. Personally, it wasn’t the right time as my 

parents had just separated. I stopped turning up to lectures and seminars, and I failed my 

exams at the end of the second year. This was my excuse to call it a day on the course. It 

was not until the point of starting my undergraduate degree in primary education, when 

I found a love for learning and studying. Of course, by this point I was 26 years old with 

two very young children, and my motivations to succeed were now partly influenced by 

my desire to give our family a good life. Yet, I also feel that a newfound love for my 

education likely emerged at this stage as there was some more freedom with where I could 

take my learning—despite the course training me to be a primary teacher. Here, I found 

the space to think, to question, to challenge, and to practise. While the National Curriculum 

influenced much of the learning on this programme, there were also sessions with a focus 

on ‘academic and professional development’. It was this part of the programme that really 

ignited my interest in education. It was also the space where I was exposed to a wider 

range of debates. During the final few months of the programme we had a lecture from 

a visiting Professor; I was interested in her research, and I asked questions and probed 

further on points. She later approached me, questioned my future plans, and asked 

whether I might consider doing a PhD. There, she drew my attention to the Graduate 

Teaching Assistant scheme at Edge Hill University. I will always be grateful for that 

conversation, and the exposure to her work.  

 

I have already referred to my love for learning and studying. I believe in the rich 

potentialities of education and in its power to change lives. However, in 2014 when I 

began my teacher training journey and went out into practice, I felt there was a real tension 

with what I believed were the potentialities of education, and the competing policies and 

practice that were so dominant in classroom practice. These tensions were for me, issues 

that were central to social justice in education, or rather, social injustice. When I began to 

first consider doing a PhD, following a conversation with one of my tutors, it seemed 

natural for me to want to situate my own research at this intersection of education and 

social justice.  

 

This thesis began with ideas relating to psychology and a concern for children’s 

perception of Self, in particular, those children and young people most vulnerable to 

disadvantage, marginalisation, and social injustice. Following a conversation with my 
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supervisors, we honed the ideas to a central focus on social justice and children’s 

experience of this particularly in the education system. The first iteration of my research 

was an empirical project; one which looked to privilege children’s voices. As I was 

interested in children’s understanding of the concept of social justice it seemed 

appropriate to adopt an approach which would facilitate conceptual understanding and 

clarification by using a community of philosophical inquiry. I therefore explored the 

philosophy for children movement and its foundational commitment to dialogue together 

with others that their approach espouses. To support my research, I completed training 

with the most recognised philosophy for children organisation; The Society for the 

Advancement of Philosophical Enquiry and Reflection in Education (SAPERE). I 

referred earlier to my sense of discomfort around performativity of schooling, and I felt 

a similar unease with this training. What I saw as a narrowing of aims in education—aims 

towards particular set of outcomes—I saw something broadly similar in SAPERE’s 

approach to communities of inquiry, and what I felt was a blinkered approach to thinking 

philosophically and the ends of tying down concepts.  

 

Ethical clearance was obtained for this project and then in the very early Spring of 2020—

just as I was to begin data collection—the Covid-19 pandemic, and the associated 

restrictions accessing schools meant that the proposed empirical project had to be 

radically reenvisaged. It was about this time that I was encouraged to engage with more 

philosophical and literary sources, such as Nan Shepherd’s seminal work, The Living 

Mountain. This text exposed my own sense of unknowing of social justice, which then 

became an important trope for the rest of the thesis. It was at this point that the plans for 

the original thesis were laid aside, and initially, the necessity of having to make changes 

as a result of the impact of the Covid-19 restrictions, actually were an opening for my 

desire to pursue a philosophical, poetic, and methodologically original piece of research. 

In pursuing this project and starting out on this new journey—it was not only exciting, 

but daunting too—as unlike with the earlier empirical project, this revised work had no 

clear destination; this was the point, I had moved onto the ‘unpath’.  

 

It was also at this point where I began to question the extent to which the dominant 

models of philosophising with children—like those of SAPERE—are contributing to 

public philosophy as a specialised, elite activity. SAPERE encourage a commitment to 

their full training to ensure a measured level of quality of philosophy with children. As 
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such, I wanted to resist these dominant models of community philosophy programmes 

by suggesting that there is a need to reinvigorate the vision for philosophy in schools, 

which appreciates a gentler understanding of what counts as valid philosophical inquiry. 

I moved the community of philosophical inquiry into the softer ground. 

 

These reflections provide a brief insight into where I am coming from and the experiences 

that brought me to this ‘unpath’. While the process of writing reveals things to me, I have 

always known that what follows in this thesis comes from a hopefulness for a more 

secure, and just grounding for the children and young people of the future. I hope this 

thesis does them justice.  

  



 10 

Table of Contents 

Abstract ............................................................................................................................. 2 

Dedication ......................................................................................................................... 3 

Acknowledgements ........................................................................................................... 4 

Preface ............................................................................................................................... 6 

Table of Contents ............................................................................................................ 10 

List of Abbreviations ...................................................................................................... 14 

Part One: ......................................................................................................................... 15 

The Foundations ............................................................................................................ 15 

An Introduction .............................................................................................................. 16 

Context: A Political Response for Social Justice ............................................................ 17 

Theories of Justice: The Slipperiness ........................................................................... 20 

Bringing in More Voices: Literature and Shepherd. ...................................................... 24 

Children’s Voices and Lived Experience. .................................................................... 24 

Aims for the Thesis ......................................................................................................... 25 

How this Thesis Moves Forward ................................................................................. 26 

Disrupting the Solid Foundations .................................................................................. 28 

Preparing My Ground: An Undoing ............................................................................. 30 

Ineluctably Tied to the Mountains ............................................................................... 32 

The Four Mountains ...................................................................................................... 33 

The Physical Mountain: Epistemological Grounding ................................................. 35 

The Education Mountain ............................................................................................. 38 

The Mountain of Social Justice: Demanding of Humility ........................................... 41 

The Research Mountain: Blencathra via Sharp Edge .................................................. 46 

Into Exposure, Attention, and Transformation ............................................................ 48 

Part Two: ........................................................................................................................ 52 

A Softer Path ................................................................................................................... 52 



 11 

Chapter One: Exposure .................................................................................................. 53 

Introduction ..................................................................................................................... 54 

Interlude One: My discomfort ...................................................................................... 55 

Thinking About Exposure ............................................................................................. 57 

The Language of Exposure .......................................................................................... 57 

Tectonic Plates: Exposing a New Landscape .............................................................. 58 

Letting the Light In ...................................................................................................... 60 

The Hard Ground: Education ........................................................................................ 60 

The Hard Path of Education: Exposing the Problems ................................................ 61 

Exposing the Hard Ground of Education .................................................................... 63 

The Political Landscape of Schooling .......................................................................... 65 

A Responsibility for Education .................................................................................... 67 

Interlude Two: The Exposed Ground ............................................................................ 70 

Negotiating the Rougher Ground: Vulnerability of an Unknowing ............................ 70 

A Quieter Path to Knowing .......................................................................................... 72 

Softer Grounding: A Path Less Travelled ..................................................................... 73 

Exposure Through the Community of Philosophical Inquiry ...................................... 76 

Risk within the Community of Inquiry ........................................................................ 77 

Exposure: Being Put Out of Position ........................................................................... 82 

Resisting the Hard Path of Philosophy in Schools ...................................................... 84 

A Softer Path for Philosophy in Schools ....................................................................... 87 

Towards Social Justice: In Community ........................................................................ 88 

‘The Tale of my Traffic’ ................................................................................................. 92 

The Need for Softer Ground ......................................................................................... 93 

Exposing My Unknowing ............................................................................................ 94 

An Embodied Journey .................................................................................................. 96 

Vulnerability: The Living Mountain ............................................................................. 99 

Taking the Quieter Path ............................................................................................. 100 



 12 

Tentative Conclusions .................................................................................................. 103 

Exposing a Sense of Responsibility ............................................................................ 103 

Shaped by Exposure ................................................................................................... 105 

Chapter Two: Attention ................................................................................................ 108 

Introduction ................................................................................................................... 109 

The Hard Path of Attention ........................................................................................ 110 

The Current Framing of Education’s Attention .......................................................... 111 

A Road Towards the Self ............................................................................................ 114 

Preparing the Ground for Attention ............................................................................ 120 

A Softer Notion of Attention ....................................................................................... 121 

A Slower Path .............................................................................................................. 123 

Bringing the Subject into Focus ................................................................................. 127 

The Affordances of CoPI: A Softer and Slower Attentiveness ..................................... 128 

Attention to Social Justice ........................................................................................... 129 

Attention to the Other ................................................................................................. 132 

Sculpting a Path for the Future .................................................................................. 138 

Present in the Present ................................................................................................. 141 

Attention of the Researcher .......................................................................................... 143 

A Path for Transformation .......................................................................................... 159 

A Slower Path Stretching Towards the Softer Virtues ................................................ 159 

Chapter Three: Transformation ................................................................................... 163 

Introduction ................................................................................................................... 164 

Resisting the Hard Path for Transformation .............................................................. 166 

A Softer and Slower Transformation .......................................................................... 168 

Towards Transformation: Exposure ............................................................................ 170 

Transformation: Reapproaching a Darkened Path .................................................... 171 

The Demand of the Community of Philosophical Inquiry ........................................ 173 

Towards Transformation: Attention ............................................................................ 174 



 13 

Composing the Symphony of Social Justice: Towards Rhythm and Harmony ......... 175 

An Awakening to the Other: Unsettling Ethical Encounters .................................... 179 

Transformation: Stretching Towards ........................................................................... 181 

Transformation: A Perfectionist Journey .................................................................... 182 

Moving Closer Towards the Softer Virtues ................................................................ 185 

Tensions: The Community of Philosophical Inquiry ................................................ 188 

My Reshaping of the Community of Philosophical Inquiry ...................................... 190 

Transforming my Aims: Contributions ....................................................................... 193 

Transformation of Social Justice: Radically reshaping the concept .......................... 194 

Transformation of the Researcher ................................................................................ 196 

A Monologue .............................................................................................................. 196 

References ...................................................................................................................... 203 

Appendices .................................................................................................................... 229 

Appendix 1: ................................................................................................................. 229 

Appendix 2: ................................................................................................................. 230 

Appendix 3: ................................................................................................................. 231 

 
 

 

 



 14 

List of Abbreviations 

 

CATs    Classroom Assessment Techniques 

CoPI    Community of Philosophical Inquiry 

DfE     Department for Education 

EMP    Emersonian Moral Perfectionism 

GCSEs    General Certificate of Secondary Education 

P4C    Philosophy for Children 

PESGB   Philosophy of Education Society of Great Britain 

PSHE    Personal, Social, Health, and economic education 

SAPERE Society for the Advancement of Philosophical Enquiry 

and Reflection in Education 

SATs  Standardised Assessment Tests 

 

  



 15 

 

 

 

 

Part One: 

The Foundations 

  



 16 

An Introduction 

This thesis originates from a concern for social injustices, and the hope of finding a route 

into social justice. This hope is rooted in education as a space for finding this path into 

social justice. This thesis is not about social justice per se, but rather about the central place 

of education in continually reimagining social justice. I move through this thesis with a 

sensitivity and appreciation for the complexities that the concept of social justice presents, 

in which I look to unsettle the idea that conceptual clarity is the answer for responding to 

social injustices. I therefore move deeper into an unknowing rather than a settling of 

knowing. This is necessary as there is the danger that if we think we know what social 

justice is, we are likely to think we can resolve it. However, I go on to illustrate that social 

injustices can shift and change quickly, where new injustices emerge. As such, this thesis 

is an opening, rather than a closing, which looks for space within schooling to encourage 

thinking, practising, and relating to knowing in new ways—one in which acknowledges 

the importance of lived experience for one to better understand the concept of social 

justice—and so, experience a socially just education. 

 

In this part of the thesis, I offer the foundations for this research. I begin by bringing to 

the fore two of the most imposing political discourses in support of social justice. I 

suggest that, as a response, such political rhetoric does not go far enough. Therefore, I 

broaden my attention to wider discourses beyond politics in which I briefly reflect on 

four dominant conceptions of justice: justice as equity, justice as equality, justice as 

harmony, and justice as fairness. I consider these iterations of justice to help capture the 

close relation between ‘justice’ and ‘social justice’, and how such conceptions are often 

used to help deal with the nuances of social justice. I then move on to consider Iris Marion 

Young’s response for social injustice, and her ideas central to responsibility and justice. 

Throughout this thesis, I use the voices of several thinkers; I draw the lines of connection 

I see in their thinking, in which I go on to relate to my ideas for this thesis. As a concept, 

social justice is fluid; it means varying things to different people in unique times and 

contexts. Therefore, I suggest that there is the need to find the space, particularly within 

the context of education, for lived experiences to be heard if we are to begin to work 

towards a more comprehensive understanding of the diversity and knottiness of the 

concept. I look at the affordances of a community of philosophical inquiry (CoPI) as 

being a space for reimagining a better future for social justice. 
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To lay out my intentions for this thesis, I outline four aims for this research. Importantly, 

they are not research questions posed in an empirical sense. I then move on to consider 

the formal foundations one may expect from a doctoral thesis, before undertaking some 

essential undoings of such firmly laid out grounding. I offer visually, image-rich 

foundations for a different kind of thesis, one which is itself, on a journey towards. To 

ensure that the reader feels more at ease to move forward with me, I go on to prepare the 

reader for a journey through this thesis which resists the idea of undisrupted linearity, one 

where we meander, pause for a breath, take in the views, move tentatively—and one 

which resists the busy paths. As such, we arrive at the mountains. Here, I outline my 

ineluctable love for, and connection with the mountains.  

 

This brings me to the metaphor that is most dominant in this thesis—the metaphor of 

the imposing mountains. Here, I outline the range, the peaks, the ridges, and the plateaus 

that we will encounter as we move through the thesis; though we will not move over 

them with the aim of conquering one to move on to the next. While I outline the 

mountains individually, as a range they are threaded through each chapter. First, we make 

our way to The Physical Mountain. This is where I offer a brief view of the epistemic 

grounding for this thesis. This mountain opens the senses for one to begin to question 

what it is to know The Mountain of Social Justice. We then consider the profile of the 

Education Mountain. This mountain represents an educational experience in which 

children and young people have little time to explore hidden depths and intricacies as 

they are conditioned to reach for the summit and conquer the mountain. We then move 

on to respectfully approach the shape of The Mountain of Social Justice. Through an 

encounter with The Physical Mountain’s epistemic grounding, one is prepared to 

approach this mountain with humility and caution for its authority. Finally, we reach The 

Research Mountain. It is on this mountain where we can better understand the need for 

an undoing. I conclude Part One by outlining my arrival at the three key ideas for this 

thesis: exposure, attention, and transformation.  

 

Context: A Political Response for Social Justice 

The extent of inequality that affects children and young people across the UK is not a 

recent issue (see for example, Apple, Ball & Gandin, 2010; Bunyan & Diamond, 2014; 

Burger & Walk, 2016). Statistical data from The Indices of Multiple Deprivation (IMD) 
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reveals that pockets of high concentration of deprivation exist across England. The IMD 

ranks the deprivation across seven domains: Income, Employment, Health Deprivation 

and Disability, Education, Skills and Training, Crime, Barriers to Housing and Services, 

and Living Environment (The English Indices of Deprivation, 2019). The disparity 

between the rich and the poor within local communities continues to grow, with an 

increasing number of families unable to provide the basic needs to thrive. The current 

welfare system is failing to support the least well off within society (Reeves & Loopstra, 

2021). The temporary emergency welfare support during the COVID-19 pandemic did 

not go far enough (Machin, 2021), and the need for food banks is continuously rising 

(Koch, 2021; Mo ̈ller, 2021; Reeves & Loopstra, 2021). Consequently, we are seeing an 

ever-growing increase in child poverty and homelessness, and an increasing number of 

children and young people living in deprivation (Hefferon et al., 2021; Penkler et al., 

2021).  

 

The UK Conservative Government’s agenda for social justice in 2022 appears to be 

dominated by two ideals: that of social mobility, and the idea of ‘levelling up’. First, social 

mobility is an idea that reduces the responsibility for social justice to the individual—

essentially, a responsibility for one’s own educational achievement1 (Reay, 2013). Often, 

when the role of education is considered for alleviating injustices, attention is directed 

towards raising school performance and widening participation and access to higher 

education. It is proposed that disadvantage can be mitigated through social mobility for 

students from disadvantaged backgrounds (Brown & James, 2020). Those few who are 

successful can rise up and move on (Folkes, 2022). The direction of social justice here is 

an upward climb, where social mobility is concerned with individuals elevating themselves 

above others (Jin & Ball, 2020). Attempts to mitigate disadvantage through social mobility 

are individualised as opposed to being thought of as a collective responsibility forming 

part of the material foundations of society (Brown & James, 2020). As such, many are left 

behind. 

 

Second, as a response to addressing social injustice, the UK Conservative Party frame 

discourses around the idea of ‘levelling up’, a discourse that dominated the 2019 election 

campaigns under the Prime Minister Boris Johnson. As vague as this idea sounds, it is 

 
1 For example, the responsibility to have the right equipment, turn up on time, and be ready to learn.  
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used predominantly to indicate measures to address regional and educational inequality 

(Connolly et al., 2021; Newman, 2021). However, as Newman (2021) notes, ‘the 

ideological ambiguity of levelling up is precisely why it has been so successful as a political 

slogan’ (2021, p. 315). The idea of ‘levelling up’ has more recently been associated with 

reducing the distance between the north and south of the UK, with plans for the UK’s 

High Speed Two (HS2) north–south railway system (Glaister, 2021). Built with public 

money, HS2 is designed to increase job opportunities, improve connectivity between the 

north and south, and reduce road and air emissions (Nash, 2015; Glaister, 2021; Munro, 

2021). While it sets out to achieve these things, whether it brings places closer together is 

open to debate and evaluation once completed. Furthermore, the reduction of emissions 

relies on enough transfer from the roads and airspace to offset at least the emissions 

generated during construction. The construction of HS2 has been a topic of debate, in 

part concerning its rampaging through the countryside, but also because of the cost of 

construction which has increased significantly as a result of unforeseen groundworks 

(Nowell, 2021), and a significant rise in material costs. At a time when education and the 

National Health Service are facing funding constraints, one must question why there is 

the need to prioritise a costly project only the most advantaged will benefit from, being 

mindful that part of the intention is to improve journey times for business travel (Glaister, 

2021).  

 

It seems that right now, meaningful routes into social justice are not being laid out by 

policy makers. Those they argue for are vague and non-compatible at best, and are—I 

argue—perpetuating of social injustice at worst. What I mean by this, is, levelling up, as 

a response to injustice, is unlikely to reach the most disadvantaged communities. Social 

mobility does not address the roots of inequality, it merely offers some a way out. A just 

society should not simply be assessed on the trends of social mobility movements, but 

also by the life quality of those who are not socially mobile, and it is this fuller 

understanding which takes into account those living in the most challenging 

circumstances that should contribute to shaping the role of education (Brown & James, 

2020). This research resists these two political ideals in favour of broadening and 

deepening understandings of social justice—ones which can be and should be understood 

beyond the individual in the hope of providing a collective responsibility for social justice 

(Young, 2010, 2011; Folkes, 2022). One might note some absences and silences in the 



 20 

outlined political discourses—admittedly in how I present them, but also in the 

Government’s rhetoric. As such, I turn to wider debates for social justice, beyond politics.  

 

Theories of Justice 

It may now be expected that I would make my way through the literature to heighten my 

understanding and reach the highest point of an area of literature by taking direct and 

logical steps. However, this is not my path. I found that ideas of social injustice were 

moving quickly, and I was struggling to keep up. I reached an impasse and opted to read 

more widely, rather than climbing higher. It was this lateral approach that has taken me 

closer to the edges and enabled me to cover more ground. As Nel Noddings explains, 

‘Sometimes we can and do proceed this way, but when the problematic situation is new, 

baffling, or especially complex, we cannot start this way. We have to operate in an intuitive 

or receptive mode that is somewhat mysterious, internal, and nonsequential’ (2013, p. 7 

[emphasis added]). I have woven key literature central to my arguments throughout this 

thesis. Before I move on to this task, there is an even more urgent issue demanding of 

attention: to get a handle on the central concept that is driving this thesis and which is 

ineluctably woven throughout the chapter that follow – the concept of social justice itself.  

 

Slippery Concepts 

In what follows throughout the thesis, I use the terms, ‘justice’, ‘social justice’, and 

‘socially just education’. For a thesis which is rooted on the field of philosophy of 

education, the reader might expect at this point that I clearly define these terms so to 

bring out the nuances of their meaning and to clarify the differences of their meaning. 

Indeed, much philosophical work, especially that commonly associated with the analytic 

tradition does this very well. However, I take a different approach. This is not for the 

sake of avoiding the task, but simply because the concepts are so interrelated that tying 

down their definitions would not do justice (pun intended) to their organic nature. For 

example, it is difficult to see how social justice is not simply one instantiation of justice 

itself. Or how a socially just education is not in and of itself a socially just approach to 

working with children and young people, and how such an approach is a matter of justice.  
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The slipperiness of these concepts is not only due to their interrelatedness, it is, rather 

that we need an understanding of these terms that must not be finite since new 

circumstances in which we consider them have a concomitant effect on the way in which 

we see, understand, and experience them. Take for example, the recent Covid-19 

pandemic, our experience of this brought into sharp focus our understanding of what it 

meant to access education (an issue of social justice or of a socially just education) in ways 

that could not previously have been conceived (I outline some of these issues in the 

section ‘The Political Landscape of Schooling’). Justice, social justice, and a socially just 

education, thus, resist fixity and are always in transition. I might describe these terms, 

therefore as perfectionist (I discuss this later in ‘Transformation: A Perfectionist 

Journey’).  

 

Due to the slipperiness of the main concepts, my engagement with a wide range of 

discourses was a necessary opening to consider how they converge and diverge with one 

another. It became apparent that matters concerning social justice will always be 

demanding of careful thought and attention; the recent pandemic has been one example 

of how quickly social justice can alter its shape and the cost-of-living crisis, one which 

has affected communities globally in the late summer of 2022, is another. For example, 

we have seen some recent issues concerning injustice in education surface; the shift in 

education to predominantly an online platform revealed several injustices concerning 

children’s access to resources (Andrew et al., 2020; Coleman, 2021). Due to its continuous 

changing nature, as a term, social justice is complex and slippery. While the relationship 

between ‘justice’, ‘social justice’ and ‘social injustice’ are difficult to separate, and I use 

these three, closely related terms interchangeably, as a concept, ‘social injustice’ appears 

to be somewhat more tangible and easier to identify. I use conceptions of ‘justice’ to help 

formulate a better understanding of what shapes discourses around social justice. This 

movement between the terms is deliberate. It is an intentional act that requires of the 

reader, a wayfaring through these terms in order to be exposed to, and attentive to their 

interrelationship. It is through being attentive in this way that not only is the reader’s 

understanding of these terms transformed, but the reader herself is changed.  

 

Before I look at conceptions of justice, it is helpful to consider an analogy for justice. For 

Karen Lebacqz (1986), justice is ‘a bit like the proverbial elephant examined by blind 

folded explorers’ (p. 9). The explorers each feel a different part of the elephant, some the 
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trunk, others the feet, the ears, and the tusks. Each one describes something quite 

different, ‘gnarled and tough, thin and supple, smooth and hard’ (p. 9). None of the 

descriptions are entirely compatible with one another or do not capture what presents 

itself, yet they all contribute something to the visualisation. My engagement with a range 

of conversations across the literature, revealed that each one speaks of and touches on a 

different part of justice. Voices differ in their accounts, some advocate distributive justice, 

others Utilitarian principles, some Libertarian values, while others put forward arguments 

for justice as equity, equality, harmony, or fairness. All these voices are coming from a 

different place and looking for a different grounding. In the space of formal education, it 

is difficult to see or hear contesting ideas around justice. Education has become 

dominated by neoliberal ideologies that are in favour of a systematic account of schooling, 

and privileging a language of standardisation, and quantification (Saito, 2005). Children 

and young people have the same mountain to climb, with a goal imposed on them—to 

reach the top and conquer it.  

 

Literature on ‘justice’ reveals that there is some consistency with the language used across 

discourses (terms such as equity, equality, and fairness). However, the semantic 

representations and interpretations of the language used are often inconsistent (Winter, 

2014); this can lead to nuances being overlooked. Several philosophical theories of justice 

are still widely debated to this day, particularly with regards to what constitutes ‘justice’ 

(Miller, 2001; Read, 2011; Hytten & Bettez, 2011; Tyler et al., 2019). If Wittgenstein’s 

(1922) thinking is to be applied to social justice, it could be argued that only those who 

think about the concept will understand the discourses around it. This raises the question 

as to what the motivation for ‘thinking’ about social justice is; some will be coming at it 

from a political agenda, while others will be coming at it with lived experience of social 

injustice. These two perspectives occupy vastly different ground. Claudia Ruitenberg and 

Daniel Vokey (2010) consider the theoretical and philosophical underpinnings of justice. 

They reflect on three differing conceptions—justice as equity, justice as equality, and 

justice as harmony. I move over these fairly quickly, as an illustration of the complexity 

and dissonance between the different conceptions of justice, and because it is not my aim 

in this thesis to provide a comprehensive account of what constitutes social justice, nor 

to determine the best definition.  
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As a conception of justice, justice as equity recognises that there will always be some 

inequalities that cannot be fully mitigated. Nevertheless, those inequalities that are beyond 

the control of the individual bearing them should be redressed (Winter, 2014). Addressing 

social injustice based on equity demands an understanding of what the harms are, where 

they are, and what would mitigate them (Kaur, 2012). Justice as equality focuses on 

differences between opportunities available (Ruitenberg & Vokey, 2010). This notion of 

justice is premised on equal treatment of everyone, whereby all individuals are viewed as 

moral beings, possessing equal moral worth, and should be treated morally. In contrast 

to these two conceptions, justice as ‘harmony’ is premised on acceptance of inequality; 

whereby there is a toleration that everyone has their own excellence, and therefore society 

should recognise individual strengths, and weaknesses (Ruitenberg & Vokey, 2010). 

Unlike justice as equality, justice as harmony requires unequal treatment with regards to 

opportunities. Crether and Winterowd (2012) describe this conception as a principle of 

balance within society, whereby individual needs are concerned with outcomes that are 

in society’s best interests and in return, society recognises the needs of individuals and 

minority groups.  

 

Perhaps the most dominant and widely debated conception of justice, is justice as fairness. 

According to John Rawls’ theory (1971), justice as fairness seeks to regulate the natural 

distribution of ‘luck’ within society, with the beneficence of all in mind. Rawls argues that 

the social and economic resources should be distributed in a way that ensures that the 

least advantaged in society receive the greatest benefit. This principle is said to seek to 

challenge self-interest within society. However, Kantian views would argue self-interest 

to be prevailing, whereby humans are innately motivated by individual improvement 

(Frimer et al., 2011). Despite the egalitarian principles, Rawls’ theory has received 

criticism as it is largely based on hypothetical scenarios which render the theory difficult 

to test empirically (Frolich et al., 1987). One example of this would be his idea of the ‘veil 

of ignorance’; it is suggested that principles of justice would be made without considering 

one’s own standing in society, which is argued to prevent self-interest undermining one’s 

decisions (Read, 2011).  

 

Having considered (albeit briefly here) four conceptions of social justice, I question the 

practical contributions they offer for responding to injustice. And so, I turned to Iris 

Marion Young’s Responsibility for Justice (2010). As a political philosopher, Young paints a 
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picture for what we should concern ourselves with if we are to work towards justice. She 

suggests that there is the need for a collective response to the injustices that are deeply 

rooted in contemporary society. Young (2011) grounds her perspective in a social 

connection model, in which she makes clear the separation between culpability and 

responsibility. Individual liability is a heavy burden, and so Young’s ideas around 

collective responsibility are grounded in a sense of togetherness. She suggests that:  

 

…our responsibility derives from belonging together with others in a system of 
interdependent processes of cooperation and competition through which we seek 
benefits and aim to realize projects… each of us expects justice toward ourselves, 
and others can legitimately make claims of justice on us (2011, p. 105).  
 

Bringing in More Voices: Literature and Shepherd.  

It is here where I see the potential to reach for a wider network of connections to extend 

the possibilities for social justice. The scope of this thesis is rather expansive. This is 

deliberate; I thread the voices of a range of thinkers including Nan Shepherd, Martha 

Nussbaum, Nel Noddings, Maxine Greene, Gert Biesta, and Ralph Waldo Emerson in 

order to help draw out the shared commitments and sensibilities I see with their thinking. 

The tracing of their ideas reveals a depth and impact of my thinking. The strongest voice 

I chart through my work is that of Nan (Anna) Shepherd. On a personal level, Shepherd’s 

The Living Mountain2 (2014) illuminated to me the extent to which I had ignored uncertain 

and tentative aspects of life in favour of certainty and progress. My reading of this text 

afforded me an aesthetic encounter with a piece of mountain literature which stirred my 

imagination and ethical sensibility to take my thinking in new directions. Shepherd’s 

appeal to an unknowing is a gentle force, which I use to render an attentiveness to the 

social world. I use imagery of the mountains to appeal to the reader’s emotional and 

sensational understandings as a commitment to thinking more carefully about what it is 

to know and understand social justice.  

 

Children’s Voices and Lived Experience.  

The hope in my ideas for a better future for social justice is situated firmly in education; 

more specifically, schooling. Within this context, I consider a community of philosophical 

 
2 A piece of mountain literature about Shepherd’s time spent walking the Cairngorm mountains.  
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inquiry3 as an opening to encounter experiences beyond the Self. In such a space ethical 

sensibilities and responsibilities can slowly, carefully, deliberately, and meaningfully be 

nurtured and grown. While I situate my ideas in the community of philosophical inquiry, 

I resist the dominant programmes for philosophy in schools, those privileging a certain 

kind of knowledge—one which seeks to elevate just some individuals and the rigour of 

their arguments. Rather, my ideas for the community of inquiry are concerned with 

moving towards a more just understanding for social justice, one in which I look for a 

way to reconsider, reset, reinvigorate, and reimagine the commitments of education for a 

better future for social justice. For Young (2011), social change demands efforts be made 

to break through; this can be achieved by coming together and engaging in collective 

discussions that focus on the harms inflicted on those who are disadvantaged by the 

structures in society.  

 

The affordances of my reimagining of the community of philosophical inquiry lay out 

grounding for one to ramble, meander, get lost, and acknowledge the limits of one’s 

knowledge of experiences beyond the Self4. They offer more than just conceptual 

clarification. Pathways can emerge organically—pathways of spidery webs, which over 

time build up to produce a more diverse vocabulary for the language and realisation of 

social justice. 

 

Aims for the Thesis 

There are four main aims for this thesis. I outlined the major aim in the introduction; my 

hope for finding a route into social justice and a vision for a more socially just education 

in which I look to unsettle the idea that conceptual clarity is the answer to responding to 

social injustice more broadly and in particular in the context of education. There is the 

need to move deeper into an unknowing rather than a settling of knowing, and this thesis 

foremost looks to achieve this. 

 

This leads me on to the second aim. To find an alternative route into social justice and 

so, into a socially just education. I look to pave a way which is responsive to the need to 

 
3 An approach to pedagogy originating from the work of Matthew Lipman and Ann Sharp (1984), 
employing a guided, dialogical speech in community.  
4 I use Self to refer to the subject—the ego. I capitalise the Self throughout this thesis. 
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situate the local in the global agenda for education. In doing so, I consider the potential 

for the voices of children and young people to contribute to a fuller picture of issues of 

social injustice. The dissonance between theories of justice and the voices, experiences, 

and ideologies central to the concept suggests that there is the need for a space to think 

about matters of social injustice and what influences it. Here lies the potential to recognise 

the limitations and bounds of one’s own experiences. The community of philosophical 

inquiry can be the space to listen to more voices, and so to shape understandings of the 

concept of social justice. Through a real contemplation beyond the Self in the context in 

which we live in the social world, it is hoped that progress can be made in thinking.  

 

This brings me to the third aim for this thesis. Here lies the importance of a stretching 

towards social justice. I consider the affordances of looking at social justice through a 

future-oriented lens. This thesis argues that the realisation of possibilities for social justice 

could be achieved slowly through the space of the community of philosophical inquiry in 

schools with children and young people. This would contribute to a socially just 

education. The community of inquiry can be a space for one to acknowledge the limits 

of one’s knowledge of social justice, to put to question, to move on from, and to reshape 

understandings within the contemporary social world. This is just one possible space 

where I see a hope for something better, and where I situate my arguments in this thesis.  

 

My final aim relates to my place in this research. This thesis is methodologically informed 

by wayfaring. And so, I look for alternative way into social justice—one which seeks local 

pathways—pathways that zigzag, move through, and between different communities, 

rather than bypassing them. My way through this thesis may be unorthodox, but it is an 

alternative route towards social justice. Forging this route allows for an interdisciplinary 

inquiry, and a synthesis of ideas touching on justice, ethics, relations, education, politics, 

epistemology, with perhaps even, accounts of autobiography to evolve through this work.  

 

How this Thesis Moves Forward 

This thesis has wagered with the time in which it has been crafted. My pathway through 

this thesis takes in more ground that I originally imagined it would. The enforced stillness 

of life during the COVID-19 pandemic shifted the pace of life—and of this thesis. As 

such, I go on to offer a wayfarer’s account of some of the key debates, which are 

embedded within each chapter. My meandering captures the physical journey of cutting 
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through the literature, my changes of direction, the pauses, the moments of hesitation, 

and how I have allowed my interest to attend to the presence of the work of others—

others who I may not have been expected to engage with. I have come to embrace the 

flexibility through an emergent humility for this research. 

 

I slow things down and I take a lighter tone, meandering into the depths of exposure, 

attention, and transformation; the three main substantial chapters for this thesis. I take 

the reader with me, through the very act of finding a way through and the embodied 

process of my arrival at, and departure from my ideas. While it would be disingenuous of 

me to suggest how this thesis should be read, I invite the reader to embrace the wayfarer 

within, and to prepare for a different kind of thesis. There is an unfolding of ideas within 

each chapter, representing my journey, approach of and arrival at exposure, attention, and 

transformation. There is a thread in both the argument, and with the order in which I 

have moved through this research process. The chapters are themselves deliberately 

meandering, and they do not lead towards a pinnacle point; there will always be further 

we can go for a better future for social justice. This thesis is a starting point for what I 

see as a need for a softer path towards social justice. Tim Ingold captures well the idea of 

laying out enough grounding for one to either follow or take in any ways they wish. He 

writes:  

 

It is traditional, on reaching the conclusion of a work, for the author to announce 
that it is now time to draw the threads of the argument together… Lines are open-
ended, and it is this open-endedness—of lives, relationships, histories and 
processes of thought—that I have wanted to celebrate. I hope that, in doing so, I 
have left plentiful loose ends for others to follow and to take in any ways they wish 
(Ingold, 2007, pp. 169-170). 

 

Robert Macfarlane describes The Living Mountain as being ‘characterised by the co-

existence of “clarity of the intellect” with “surge[s] of emotions, and generically by the 

commingling of field-note, memoir, natural history and philosophical meditation’ (2014, 

p. xii). While I cannot claim for this thesis to be all those things; in what follows, there is 

a co-mingling of theory, narrative, and philosophical meditation, in which I draw out an 

imaginative relationship between the social world, education, and the mountains.  
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Disrupting the Solid Foundations 

In the early stages of this doctoral journey, I was looking for solid ground on which to 

move forward. Typically, there is the demand for doctoral researchers to align with a 

research paradigm, outline an epistemological stance, and to follow a methodological 

pathway (Macfarlane, 2021). There is a general sense in much of the literature concerning 

educational research, that one follows a neatly laid out path; one is advised to identify a 

research problem, review the literature, outline research aims and questions, design a 

study, collect data, analyse data, and report findings (Creswell, 2015). As such, research 

has patterns, and many doctoral researchers choose to map themselves onto the existing 

form. I do not want to take up too much space here outlining the solid foundations (as 

one might expect in a discrete methodology chapter)—I go on to reflect on such in more 

detail as this thesis develops. It is important to state that although I resist the traditional 

forms, I work with the solid foundations, but I also disrupt them. I do not offer what 

might be described as a ‘traditional’ theoretical framework or methodology. However, my 

use of Nan Shepherd’s voice is a kind of theoretical framing for this thesis, and I have 

considered methodological approaches, which will become clearer as one reads on, and 

in particular, within the dialogue in the chapter on ‘Attention’. It is enough to state here, 

that I do not have a research question as such. In stating this, this approach is not to make 

any apologies for the lack of what the reader might expect. It is rather, to outline what I 

might describe as the ‘unpath’ of this thesis. I fully embrace this path throughout this 

thesis, and invite the reader unapologetically to share this journey with me. The ‘unpath’, 

I argue, is appropriate for responding to social justice. As a concept, social justice is anti-

teleological; there will always be further we can go. To offer a more secure understanding 

of what I do in this thesis. It is helpful, then, for me to consider a metaphor that I feel 

captures how I have gone about disrupting the foundations; albeit, not as a form of 

academic disobedience.  

 

I want to take a moment to consider imagery associated with ‘desire paths’ or ‘desire 

lines’. When planning towns, cities, university campuses, or public parks, planners and 

landscape architectures spend time laying out routes for how the spaces should be used. 

Such routes could be said to act as rules that govern how spaces are interacted with; paths 

are firmly, and purposefully laid out. However, one may have noticed in open spaces, that 

alternative paths and routes often appear—these are the desire paths. These routes are 

informal paths created by users resisting the purposely constructed ones; they are the dirt 
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tracks cutting a corner, the exposed soil running across a field, and the small breaks 

through a hedge. These paths may guide one to a particular feature. They may lead to a 

secret waterfall, a secluded body of water, or a spectacular view of the mountains—places 

that otherwise may not be accessible. Each desire path speaks its own language. They are 

composed of different agendas giving rise for one to follow, or to further erode the path 

with one’s own characteristics and style. To be clear, desire paths do not stand in direct 

opposition with more formal paths, rather, they offer the potential for something more. 

It is important, then, to think about what desire paths symbolise. They are the difference 

between the route one opted for, and what one was expected to take; they are organic. 

 

Interestingly, architects and planners are now paying much more attention to desire paths 

and in particular, where they are constructed. Desire paths can leave architects and 

planners feeling vulnerable. Turning attention to the town planner, for her, such routes 

may be a reminder that she did not understand how the space would have been used, or 

she did not fully meet the users’ needs. As such, she might feel the urge to either dissolve 

the desire line, or pave over it to avoid focus being drawn to the paths meeting place with 

the aesthetics of the landscape. Then there is the university campus planner who wants 

to get it right first time; she waits for the university users to carve out the desire lines 

before laying the formal paths in the hope of mitigating the informal paths emerging. 

Desire paths may not simply be to avoid a particular route, but rather, to forge a path that 

offers something else, or a path that is responsive to the conditions and the context rather 

than imposed upon them. During the COVID-19 pandemic, when social distancing had 

become accustomed to our everyday lives and people were spending more time outdoors, 

even desire lines altered form, or new lines and pathways were created to make space for 

the two-metre social distancing. This illustrates the relation between desirability and 

functionality. These paths tell a story about a space and its users. As such, I question the 

need to ‘fix’ or formalise such paths in my own research.  

 

As a term, desire is suggestive of a strong emotional preference—and in this case, a desire 

to move in a particular direction. Desire paths are crafted through a curiosity, and they 

are built on a hope and faith for alternative and new possibilities. Bringing the notion of 

desire paths to doctoral research offers helpful imagery to hold up against more traditional 
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research processes. For some, this may seem an unsightly5 process; for others, there will 

be fear that I have gone off-piste; and there will be those who may feel I took a wrong 

turn, and subsequently got lost on the ‘unpath’. But this path has made me more mindful 

of failure and success, of humility and confidence, and of uncertainty and certainty. 

Stephen Ball’s sentiments below, in which he draws upon the work of Patti Lather (2009), 

capture well what a sense of lostness can afford research—and, this path is my advocacy 

for radical change for both social justice, and what counts as valid research. Ball writes:  

 

Getting lost is a state betwixt and between, it involves pushing forward toward 
resolution while perpetually withdrawing from such resolution. Getting lost in the 
remnants of research is to feel the shift in the educational logic of research from 
learning from one’s experiences to studying in the ruins of this experience and 
concomitantly the giving up of researcher expertise and authority. She says, 
“Getting lost” might both produce different knowledge and produce knowledge 
differently’ (p. 13), that is an opening up of spaces that allows for new ways of 
knowing to emerge. It also involves a loss of innocence, a giving up of our role as 
the heroes of our own story, as revealers of injustice, advocates of radical change 
and procurers of resistance (2021, p. 393).  

 

Preparing My Ground: An Undoing 

It was my original intention to call Part One of the thesis ‘Preparing the Ground’. 

However, when I came to write it, I realised that I was not only preparing the ground; I 

was also un-preparing the reader for what one might typically expect from a doctoral 

thesis. Etymologically speaking, early origins of the word ‘prepare6’ are linked with the 

notions of ‘set in order, or readiness for a particular end’. To me, this captures well what 

the traditional expectations of a thesis structure have already done— ‘set in order’ what 

one comes to expect. This is evident perhaps for those students who need not think too 

much about preparing the reader for the structure that will follow, as the orthodoxies 

around structure exist already and persist in their work (Labaree, 2020). Thinking about 

‘prepare’ as a verb in an intransitive sense, the idea of ‘making (oneself) ready beforehand’ 

and the sense of ‘bringing into a particular mental state with reference to the future’, are 

helpful for what I feel this part of the thesis does. These ideas are related to the 

 
5 My use of this term is deliberate; desire paths carve up the landscape, and many consider them to be an 
unwelcome, aesthetically unpleasing addition to the landscape. 
6 See Online Etymology Dictionary: https://www.etymonline.com/search?q=prepare 
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preparation of the subject, in which I questioned whether I was in fact ‘un-preparing’ the 

reader.  

 

Perhaps, then, I am undoing the ground which is already prepared for doctoral students. 

Again, looking at the etymological roots of ‘undoing’ is useful; the meaning is taken from 

Old English undon, meaning ‘to unfasten by releasing from a fixed position’. The 

suggestion of releasing from a fixed position, is what is most helpful to take forward. 

What follows in this thesis is beyond ordinary; this research takes the reader deliberately 

towards, and along the ‘unpath’. In doing so I take both myself and the reader close to 

the edges of philosophy and on a philosophical literary journey. Being close to the edges 

means that we move slowly. And in a philosophical spirit, we may end up somewhere, 

and travel in a direction that one may not have anticipated. Nicholas Burbules captures 

well the philosophical spirit, as he puts it: 

 

You cannot rush the process of getting where you want to go when the point is to 
try to figure out how to get where you want to go—or how you have ended up 
somewhere unexpected, whether you wanted it or not. That, to me, is the essence 
of the philosophical spirit. It is an inherently slow undertaking’ (Burbules, 2020, p. 
1450).  

 

In what follows I adopt a slow, vulnerable, deliberate, modest, diverse, and uncertain 

movement (Law, 2004). I invite the reader to be open to a different kind of thesis; one 

that ends up somewhere that one may not have expected is likely. I take the reader to the 

mountains as a space I see affording new possibilities. The mountains demand that we 

slow down and respect their terrain. Understandably, one may not have been prepared to 

go to the mountains, at least not for a thesis situated in the field of philosophy of 

education and social justice. Importantly, this space is an opening for rich, new 

understandings and philosophical grounding. Of course, the mountains may seem quite 

out of the ordinary for a thesis which, on the face of it, is concerned with social justice 

and education. Here, I draw inspiration from Tim Ingold’s Lines: A Brief History (2016). 

Ingold’s work is a fine example of bringing something into presence and out of the 

ordinary context, in which he demands that the reader attends to ‘lines’ in ways one may 

not have done before. Taking his arguments in different directions, Ingold brings together 

a number of diverse practices such as writing, speaking, drawing, weaving, reading, 

building, dwelling, mapping, and travelling.  
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Taking inspiration from these ideas, I too bring social justice out of the ordinary political 

landscape and into the mountains. While I go on to offer some outline for the landscape 

ahead; I encourage the reader to remain open to using her own imagination, to take her 

own thinking in new directions, and to be sensitive to the idea of ‘knowing as you go’. 

Ingold’s sentiments are helpful here, in which he writes, ‘…we know as we go, not before 

we go (Ingold, 2000, p. 230 [Emphasis author’s own]). The reader should not expect to 

reach the pinnacle and be rewarded with a clear view of the horizon of social justice as it 

relates to education. The arguments in this thesis are in part, a response to the human 

tendency to avoid uncertainty and complexity, and to strive for absolutes. There will be 

times when we reach a tentative point and things will be unfinished; just as nature is not 

fixed, but fluid, so too is social justice. For this reason, there is the need to keep exploring 

and finding new pathways into what social justice means, what it could mean, and what 

it ought to mean.  

 

Ingold celebrates open-endedness of lines as a metaphor for incompleteness and 

unfinishedness in our lives, relations, histories, and processes of thought. I leave some 

things unresolved, though I illuminate matters which can be taken as ordinary from a 

completely different perspective. This unfinishedness is entirely appreciative of the 

complex nature of social justice. This thesis will finish tentatively, and these ideas I 

explore here, will be something I return to often. Ingold captures well the idea that we 

keep on going and finding a way through. He writes:   

 

It is of the essence of life that it does not begin here or end there, or connect a 
point of origin with a final destination, but rather that it keeps on going, finding a 
way through the myriad of things that form, persist and break up in its currents. 
Life, in short, is a movement of opening, not of closure (2011, p. 4). 

 

Ineluctably Tied to the Mountains 

There is one essential piece of literature running through this thesis: Nan Shepherd’s The 

Living Mountain (2014). It is a slender piece of mountain literature—one which lay quietly 

unpublished for over three decades. Written during the Second World War, The Living 

Mountain offers an account of Shepherd’s journeys into the Cairngorm Mountains in 

Scotland. While The Living Mountain is so deeply rooted in its place—a place not all that 

familiar to me—Shepherd’s personal account of the mountain brought to the surface, my 
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ineluctable love for—and connection—to the mountains, in particular The Wainwrights7 

in The Lake District National Park. For me, The Living Mountain is richly philosophical. 

Shepherd layers her personal narrative and account of journeying The Cairngorms with 

the fundamental question that often mystifies many; essentially—what is to be. In what 

follows, I go on to imaginatively engage Shepherd’s voice with my ideas for exposure, 

attention, and transformation central to the concept of social justice. 

 

Shepherd is playfully subversive in her technique; she writes, ‘Lay the head down, or 

better still, face away from what you look at, and bend with straddled legs till you see your 

world upside down’ (2014, p. 11). Reading The Living Mountain is a sensory-rich 

experience. Shepherd presents an alternative motivation for walking the landscape by 

resisting the conventional approach to the mountain. Withstanding the dominance of the 

‘mountain bagger’, the reader is invited to experience a refreshingly attentive account of 

a journey into the mountain. Shepherd shows the reader that if one looks differently, and 

changes one’s perspective, there can be a way in. One is invited on a sensory experience 

where one opens up to alternative ways of seeing, sensing, and moving through. I engage 

Shepherd’s voice, and in her spirit, go on to subvert the rules of more traditional academic 

practices associated with doctoral research. While I do not have a discrete methodology 

chapter, methodological deliberations can be found in my narrative, and in particular, in 

the dialogue in the chapter on attention, in which I offer an authentic account of my 

thinking process. I take the reader with me through this thesis for an alternative, yet 

attentive account of social justice—one which is responsive and sensitive to human 

encounters with social justice. And so, I invite the reader to ‘[alter] the focus in the eye’ 

(2014, p. 10), and prepare for an unorthodox research journey.  

 

The Four Mountains 

I anticipate that I may come up against some opposition over my use of imagery in what 

follows. I go on to develop a number of metaphors to offer a strong visual grounding for 

 
7 The Wainwrights are a group of 214 fells in The Lake District National Park, named after Alfred 
Wainwright. They are all connected by featuring in Alfred Wainwright’s famous guidebooks: A Pictorial 
Guide to the Lakeland Fells, originally released in 1955. The Wainwright peaks have become a popular 
challenge with many treating them as a list of fells to tick off and conquer. 
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my arguments, and provocations. Maxine Greene articulates well the affordances of 

metaphors, which I relate to this thesis. She explains:  

 

A metaphor, however you define it, is what it does; and what it does most 
remarkably is to reorient consciousness, to make us see differently, to give us an 
unexpected perspective of what lies around. I am forever in search of metaphors, 
in part because they extend my landscape, in part because imagination does some 
of its most startling work in the invention of metaphors (2011, p. 2).  

 

The idea of metaphor as extending the landscape provides auspicious grounding to move 

my ideas forward. The most imposing metaphor in what follows, is that of the mountain. 

The reader might be familiar with some examples of figurative language associated with 

the mountains. It is not all that uncommon for mountains to be used as symbols, 

metaphors, similes, idioms, or analogies. Some examples would be, the mountain as a 

metaphor for an uphill struggle; the idea of the impossibility of moving mountains to 

achieve something; the notion that it is the Self that we conquer, and not the mountain; 

or the phrase ‘it is all downhill from here’—a phrase often used to describe something 

which gets easier, or, progressively worse. Some of these examples could easily be 

attributed to education or social justice. It is important, then, that I outline my use of the 

metaphor of the mountain for this thesis to ensure that I enable the reader a surer footing 

by which one can go on to understand.  

 

Let me outline the four mountains for this research. First, there is the physical mountain. 

This mountain reveals itself through the writing of Nan Shepherd in The Living Mountain—

her beautifully evocative account of a life spent walking the Cairngorm mountains in 

Scotland. Its significance for this research is its epistemological grounding in which I see 

as offering space for one to really think about what it is to know. Second, there is the 

education mountain; the ‘Cat Bells8’ of this thesis in that the mountain has much to offer, 

yet many rush to the top and reduce the experience to a conquest. This mountain 

symbolises formal education and the demands placed on children and young people to 

strive for the top and to conquer the summit (examples would be achieving well on SATs9 

 
8 Catbells is one of the most popular Wainwright fells in the Lake District National Park. Described by 
Alfred Wainwright himself as a family fell, it offers an appropriate level of challenge and two scrambles. 
Walkers are rewarded with spectacular views when upon reaching the summit.  
9 In the UK, children in Year 2 and Year 6 (aged 7 and 11) are put through standardised assessment tests 
(SATs). Year 6 children complete six papers in total: two assessments in spelling punctuation and 
grammar, one English reading paper, and three mathematics papers.  
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and in GCSEs10). Third, is the mountain of social justice. This mountain is the one most 

demanding of humility; it is the ‘Mount Everest’11 and is the most challenging to navigate, 

yet many underestimate its authority. This mountain’s place symbolises the importance 

of knowing the mountain to safely navigate one’s way through. Finally, there is the 

research mountain—though, not simply an uphill battle to be overcome by placing one 

foot in front of the other, as one might expect. This mountain is the ‘Blencathra’12 of this 

thesis, taking in Sharp Edge. Negotiating this sharp, exposed ridge demands one to 

surrender to its elementals. This is the mountain I take the reader into, as an illustration 

of the depths of my place in this research.  

 

While I outline four mountains, we will not be taking on a ‘Four Peaks’ challenge and 

rushing up one, to move on and conquer the next. The mountains outlined are gently 

woven into each chapter, in which we go on to meander through them. We leave the well-

defined paths behind in favour of one which offers the space for one to pause for a 

moment, to take in the surroundings, to question what presents itself, and to consider 

alternatives for how things might be otherwise. We move slowly. We stop to explore 

unfamiliar ground, and we change direction. It is on such a path where one can feel 

inspired and refreshed, and, is a path that is entirely appropriate for thinking about a 

better future for social justice.  

 

The Physical Mountain: Epistemological Grounding 

Nan Shepherd’s ideas from The Living Mountain occupy an important space in this thesis. 

I use Shepherd’s blurring of the boundaries between poetry and prose to soften the 

conventional notions of educational research, to engage with questions of meaning, 

normativity and, in particular, what it is to know. Shepherd’s prose sits close to the edge 

of literature, perhaps bordering the edges of poetry; for me, The Living Mountain is richly 

 
10 General Certificate of Secondary Education (GCSEs), are a qualification in a specific subject typically 
taken by school students aged 14–16. 
11 Perhaps Mount Everest needs no introduction—the world’s highest, most challenging mountain in The 
Himalayan Mountain range. Climbing Mount Everest has become a conquest for mountain climbers. 
However, it is a dangerous undertaking. High altitude, bad weather conditions, and avalanches all pose a 
great danger. The area above 8,000 meters is known as the death zone.  
12 Blencathra is the fourteenth highest mountain in the Lake District National Park. While there are easier 
routes to the summit, Blencathra via Sharp Edge is arguably, one of the most technically difficult. The 
route needs to be treated with respect, and an appreciation for high winds or icy conditions. Many have 
succumbed to this route, either through injury, or death. There are risks, like every scramble, but Sharp 
Edge offers a great reward to those who dare to take it on. 
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philosophical. While one cannot say exactly what Shepherd intended for The Living 

Mountain, one could infer that it was not simply to appeal to hill lovers—as Neil Gunn 

suggested in his response to the manuscript. It seems reasonable to draw this assumption, 

given Shepherd’s epistemological positioning, as she puts it, ‘knowing another is endless’ 

(2014, p. 108).  

 

Shepherd’s text afforded me a deeper interest in how the altering of one’s perspective can 

change the relationship between the subject and object. Her rejection of the summit and 

her quiet and gentle appreciation of the dynamic relationship between knowing and doing 

capture Shepherd as a radical thinker for her time. The Living Mountain is a fine example 

of a slow and deliberate examination of the Self, where Shepherd is immersed in the 

mountain and its surroundings. Shepherd took me on this self-examining journey and 

challenged me to think about knowledge, and what it is to know. In this vein, I take 

Shepherd with me, writing not about, but with her. Burbules captures well what my 

engagement with The Living Mountain has afforded me. He writes: 

 

…reading is better conceived as a dialogue between the reader and the author—a 
virtual, indirect and partly imagined dialogue, mediated by the present text, over 
which both reader and author have a legitimate claim. But, as with a real dialogue, 
that kind of reading takes time. It isn’t just a matter of skimming for content or 
highlighting key quotes or ‘takeaways’: it involves careful reading, thinking and re-
reading, to discern what stands behind the text, behind the overt expressions of 
meaning. Sometimes one can discern meanings and implications that the author did 
not intend; that is part of careful, slow reading as well (2020, p. 1448).  

 

I see a close affinity between the thoughts of Nan Shepherd and those of Tim Ingold.  

For Shepherd, on the mountain there are moments where ‘something moves between me 

and it. Place and mind may interpenetrate until the nature of both are altered.’ (2014, p. 

8). For Tim Ingold, to reduce movement to an undisrupted linear direction with fixed 

points, is to bleed all that gives it life. Inspired by Ingold’s ideas within Lines: A Brief 

History (2016), I go on to elevate the path of the wayfarer over that of the traveller and 

explore what this means for what it is to know. I resist the transporter’s line—a 

movement that is focused on the end point—one in which the traveller becomes a 

passenger constrained by the pressures of time to make it to the destination. Shepherd 

turns her attention away from the mountain’s summit, in which the summit can be seen 

as the point of reaching epistemological certainty. Similarly, Ingold challenges the idea of 
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straight linearity, in which he casts doubts about the contemporary way of life—life which 

sets a goal in a straightforward manner in pursuit of certainty. For Ingold, the wayfarer's 

threading through the world has become side-lined for transport across it, or even over 

it. All too often we privilege straight line linearity as the best way to achieve a goal. In 

particular, the straight line is often seen as representing intellectuality, rationality, and even 

perhaps, morality.  

 

These ideas are a starting point in this thesis to consider different kinds of knowing about 

social justice that one might miss by simply striving for the top, for the sake of 

undisrupted linearity. It is here where we slow down and embrace the movement of the 

wayfarer as a knowing as you go experience. We appear to have become accustomed to making 

our way over neatly laid out roads, smooth concrete pavements, and well-defined paths 

to get from one place to another. Most often, this offers a degree of certainty for a 

comfortable and undisturbed journey. Perhaps this is understandable as we currently find 

ourselves negotiating a challenging political landscape in education—a landscape which 

is demanding of speed, progress, measurability, and performativity. As such, our lives of 

lived pathways have become overlooked by jumping from one point to the next. For 

Ingold, wayfaring is where knowledge is forged along the way, and where there is always 

somewhere further to go. In this embodied spirit, Ingold questions how we might be 

more responsive to the surroundings. As he puts it: 

 

Why do we acknowledge only our textual sources but not the ground we walk, the 
ever-changing skies, mountains and rivers, rocks and trees…? They are constantly 
inspiring us, challenging us, telling us things. If our aim is to read the world, as I 
believe it ought to be, then the purpose of written texts should be to enrich our 
reading so that we might be better advised by, and responsive to, what the world is 
telling us (Ingold, 2011, p. xii).  

 

In outlining the value of the wayfarer’s path, Ingold argues, ‘Along such paths, lives are 

lived, skills developed, observations made and understandings grown... To be, I would 

now say, is not to be in place but to be along paths. The path, and not the place, is the 

primary condition of being, or rather of becoming’ (Ingold, 2011, p. 12). The wayfarer’s 

line is anti-teleological. And so, I encourage the reader to prepare to walk with the 

wayfarer, to be immersed in this journey with me through each chapter where we are 

prepared to build an understanding as we move.  
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I also use these ideas to cast doubt over contemporary education, a model which demands 

in particular the pursuit of certainty, logic, and rigour. As Macfarlane reminds us, ‘To aim 

for the highest point is not the only way to climb a mountain’ (2014, p. xiv). Richard 

Smith’s (2016) work on the ‘quieter epistemic virtues’, and his openness and appreciation 

for an unknowing gave me the confidence to step out into the softer ground and carve a 

path I could call my own. Smith captures what I felt an epistemologically admirable 

individual should acknowledge as being central to social justice—that is to recognise the 

limitations of one’s knowledge. As Smith explains:  

 

The epistemically admirable person, one who stands well with regard to knowledge 
and related good – may sometimes be one who does not know: whose virtues are 
those of not knowing or, as I prefer to put it, for reasons that I shall explain, of 
unknowing… acknowledgement of the virtues of unknowing does not entail facile 
ideas about relativism. It is partly an attempt to avoid such misunderstandings that 
instead of writing of now knowing I write of unknowing (2016, p. 276).  

 

The Education Mountain 

As outlined in the preface, this thesis has grown from my concerns around education—

concerns which emerged during my teacher training programme. It was assumed that 

upon completion of my degree, I would go on to teach in primary schools—of course, 

that was the natural trajectory of my training. However, I decided this was not the path 

for me. About halfway through my teacher training programme, I became disillusioned 

by the education system and what my personal contribution might be for the children 

and young people who faced an education system which, in many ways, seemed to not 

meet their needs. In wanting to pursue a career in teaching, I had naively believed that 

educational policy makers’ responsibility was a commitment to all children and young 

people, yet like so many others, I felt particular groups of children and young people were 

being let down, especially those from the most disadvantaged backgrounds. I was 

disenchanted by what education was oriented towards; the obsession with outcomes and 

league tables, and the side-lining of the relation between the child and the practitioner—

and one another. I share David Bakhurst’s sentiments here:  

 

Yet formal education is such a pervasive part of the lives of children and young 
adults that it seems hardly plausible that schools and colleges should be indifferent 
to the moral development of their students. That such indifference would be an 
abdication of responsibility is, I think, the prevailing wisdom today. Educational 
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institutions, it is now more widely held, have a duty to cultivate ethically responsible 
citizens, and this increasingly finds expression in their mission statements 
(Bakhurst, 2018, p. 685).   

 

While there may appear to be an air of pessimism in my opening for the Education 

Mountain, I work with the ever-mounting despondency within formal education and the 

social world, in the hope of finding new pathways for children and young people to 

navigate the fractures which emerge along the way. It is here where I see there is hope 

for re-imagining a better future for social justice, and for a kind of education that is 

socially just. For Liz Jackson (2014), teachers and students have the potential to develop 

moments of hope and difference. There is the need to establish how through discourses 

within education emotions can be transferred into effective behaviours and moral 

obligations, as opposed to desensitisation, apathetic behaviours, and resentment. Jackson 

suggests that ‘emotions are both appropriate and easily developed through education’ 

(2014, p. 1070). Hannah Arendt captures what education ought to be an opportunity for, 

as she writes: 

 

Education is the point at which we decide whether we love the world enough to 
assume responsibility for it and by the same token save it from the ruin in which, 
except for renewal, except for the coming of new and young, would be inevitable. 
And education, too, is where we decide whether we love our children enough not 
to expel them from the world and leave them to their own devices, nor to strike 
from their hands their chances of undertaking something new, something 
unforeseen by us, but to prepare them in advance for the task of renewing a 
common world (Arendt, 1978/2006, p. 193).  

 

This thesis envisions something else for education, in which I go on to suggest that 

children and young people should have the freedom to explore all of the ‘mountain’s 

terrain’, where they too can stop and pause for a moment, question what presents itself, 

and consider how things could be otherwise. The potential for this to be realised, I argue, 

lies in my reimagining of the community of philosophical inquiry (this reimagining will 

become clearer as one reads on). Education has just experienced a fracturing in its 

straightforward direction towards the summit. I want to consider how the recent 

COVID-19 fragmentation and rupturing of education’s ‘straight line’ could be a passage 

for the rethinking of the future of education, and what any common world might entail. 

Gert Biesta similarly challenges the direction of contemporary education’s priorities. As 

he articulates: 
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…an adequate response to the issues of our time and, more importantly, an 
adequate educational response, is unlikely to be found in strategies of control, such 
as getting the agenda for (moral) education right, and using the machinery of 
educational effectiveness research and of the global education measurement 
industry for achieving successful implementation of this agenda. Such a direction 
is precisely one of the main problems of contemporary education, where students, 
teachers, schools and even entire education systems are suffering under the 
pressure to ‘perform’, not just in the domain of cognitive achievement—spurred 
by PISA and similar systems—but increasingly also in other domains, particularly 
out of arguments for conservative and progressive character education and 
‘Bildung’, to name two influential rationales (Biesta, 2020, p. 40).  

 

It feels an ambitious undertaking, to be writing about social justice and education, 

particularly as I come up against policy makers, philosophers, teachers, educators, 

researchers, parents, children, and young people—some to whom I may be speaking 

more loudly than others, and perhaps some who may need to listen more carefully to 

what is being said. Therefore, it is important that I too remain open, and that this research 

is characterised by a critical debate, with a sensitivity and openness to counterarguments 

and evidence through interdisciplinary conversations (Pring, 2000). I look wider to the 

literary and poetic work of Nan Shepherd to appreciate and work within the complex 

nexus of education and social justice. This quote taken from an interview with Tim 

Ingold, articulates my concerns, and what I feel education ought be concerned with. As 

Ingold puts it in his interview with Haken Ergül: 

 

Education, for me, is about what it means not just to live life but to lead it. The 
word comes from the Latin compound ex (out) plus ducere (to lead). Thus to educate 
is literally to ‘lead out’. This is the very opposite of what it is commonly taken to 
mean today, namely to instil, into the minds of novices, the approved knowledge, 
values and mores of a society. Education in this majoritarian sense starts from the 
assumption that the novice is ignorant, therefore weak and vulnerable. To make 
our way in society, it is supposed, we need to be provided with the intellectual 
armoury to cope with the vagaries of experience, and the combative skills to hold 
our positions and defend them. Knowledge gives us strength and power. But it 
does not always make us wise. For the more we think we know, the less inclined 
we are to attend to what is there, to listen to other people and things around us, 
and to learn from them. Wisdom lies in not pretending that we already know, or 
that problems already contain their solutions. In the minoritarian sense of leading 
out, education is a process of becoming wise to things, and to the world. It teaches 
us to attend, and to learn from what we observe. Far from making us strong and 
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invulnerable, this kind of education disarms us: it leaves us feeling exposed, literally 
‘out of position’. But it also allows us to open up to the truth of what is there (Ergül, 
2017, p. 8).  

 

Turning now to Nussbaum—who I feel expresses Ingold’s sentiments in a different way 

by focusing on the imagination—offers a way to imagine education and social justice 

through a combination of imagination, knowledge, and experience beyond oneself, then 

one can overcome the limitations of one’s own experiences. In Cultivating Humanity, she 

suggests that our narrative imaginations can be a pathway towards ‘preparation for moral 

interaction’ (1998, p. 90). For Nussbaum, ‘to understand the Other, we call our 

imaginations to venture beyond narrow group loyalties and consider the reality of distant 

lives’ (1998, p. 10). Nussbaum captures the quintessential point: 

 

Becoming an educated citizen means learning a lot of facts and mastering 
techniques of reasoning. But it means something more. It means how to be a 
human being capable of love and imagination. We may continue to produce narrow 
citizens who have difficulty understanding people different from themselves, 
whose imaginations rarely venture beyond their local setting. It is all too easy for 
the moral imagination to become narrow in this way… We produce too many 
citizens that are like Marley’s ghost, and like Scrooge before he walked out to see 
what the world around him contained. But we have the opportunity to do better, 
and now we are beginning to seize that opportunity. That is not political 
correctness; that is the cultivation of humanity (Nussbaum, 1998, p. 14). 

 

The Mountain of Social Justice: Demanding of Humility 

We now consider The Mountain of Social Justice. This mountain is the most challenging 

of all. The elementals can be harsh and unforgiving; there may be terrible blasting winds, 

loose scree, low cloud, thick mist, hailstones, rain, blizzards—and even when the sun 

does come out, there is often little shelter from exposure. Some may succumb to the 

physical and mental demands of the climb, while others may be forced to surrender to 

the elementals. Shepherd reminds us of the mountain’s unpredictability, ‘One walks 

amongst the elementals, and elementals are not governable. They are awakened also in 

oneself by the contact elementals that are as unpredictable as wind or snow.’ (Shepherd, 

2014, p. 4). Shepherd’s poetic prose brings out the hidden, and often-overlooked aspects 

of The Cairngorm’s landscape, in which she encounters an awe-inspiring world with 

breath-taking beauty, yet one which can be unpredictably unforgiving and harsh. I use 

imagery associated with the mountains to draw out the lines of connection I see with the 



 42 

unpredictability of social justice, in the hope of carving out a softer path that stretches 

towards a more inspiring vision for the future of social justice, and one that is not 

constrained to a neo-liberal agenda.  

 

It is on this mountain where I became very disorientated. I was not fully persuaded by 

the varying definitions of social justice. My view was obscured by the low cloud, and I 

lost my footing on the loose scree. I was pushed to move between the Mountain of Social 

Justice and the Physical Mountain in search of more secure epistemic grounding in which 

my engagement with philosophy challenged me to find new ground, taking me closer to 

the edges. Burbules captures well what philosophical reading and writing bestowed me. 

As he eloquently puts it: 

 

Philosophical reading (and writing) is, I would like to say, learning your way around 
a complex problem or question. The meandering, the exploring pathways, the 
getting lost, the identification of key points or landmarks, is all part of this process. 
In an essay form, the philosophical writer is taking a journey with the reader, playing 
the role of guide as one who has travelled the pathways before, but also open to 
seeing something new and unexpected. In more aphoristic styles, it might be said, 
the philosophical writer identifies some landmarks and asks the reader to think 
about how one got there, or where to go next. In the aphoristic form, each time we 
read or reread a familiar aphorism we might see something different in it; to stick 
with the analogy, you might approach it from a different direction, and see it in a 
new angle. But in all of this, the journeying is the thing—because in philosophical 
thinking how you get there is as much the point as where you have arrived (perhaps 
even more the point, sometimes) (Burbules, 2020, p. 1450).  

 

Amidst my disorientation I encountered a wide range of ideas from philosophical 

thinkers. Such thinkers included Plato, John Rawls, Immanuel Kant, John Stuart Mill, to 

name some. It was a tiring ascent trying to find a way through, but I kept putting one foot 

in front of the other in the hope of seeing the signs for the summit for a clearer view of 

social justice. As time passed, I felt further away from any such view, and I became lost. 

I went off course in search of new ground and a much wider vision emerged; experiences 

of social justice, as with the mountain, are inherently individual and personal. What I 

might be able to see, others may not be able to, and what others can see, I may not. 

Socrates13 reminded me of a form of intellectual humility; true wisdom lies in the knowing 

 
13 This renowned saying from Socrates is outlined in Plato’s Apology. See Plato, Apology 21d. 
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that one does not know. Shepherd captures this idea in relation to the physical mountain, 

‘…it is the risk we must all take when we accept individual responsibility for ourselves on 

the mountain, and until we have done that, we do not begin to know it’ (2014, p. 40).  

 

I came to approach and appraise ideas and arguments around social justice, with a sense 

of intellectual humility. Humility is inherently Other-oriented. And so, I imagined what it 

might be to bring children and young people to this mountain (‘Mount Everest’) through 

approaches such as the community of philosophical inquiry. Of course, I do not want 

children and young people to feel entirely exposed on this mountain. They too need some 

epistemic grounding for a more secure footing. Therefore, I went in search of an opening 

that would enable children and young people to explore an alternative future for social 

justice, one where education carves out the space to think about the complexity of 

concepts and ideas, to work towards a deeper understanding of the world as it presents 

itself, and of what one’s place within it. I saw an opening for a different kind of path for 

children and young people to venture into. This is the mountain most demanding of 

humility and so, I considered how the community of philosophical inquiry can stir one’s 

emotions, and could be a catalyst to self-transformation for how one comes to understand 

social justice. Liz Jackson (2014) recognises the contentious relationship between social 

justice and emotions—perhaps both are at odds with current educational agendas. For 

Jackson, emotions are believed to be intrinsically linked with participation in social justice. 

Such feelings include sympathy, empathy, and pity, and are argued to have the capacity 

to prompt people to act righteously in an attempt to alleviate disadvantage (Jackson, 

2014). As Nussbaum argues, ‘Emotions shape the landscape of our mental and social lives 

like the “geological upheavals” a traveller might discover in a landscape where recently 

only a flat place could be seen, they mark our lives as uneven, uncertain, and prone to 

reversal’ (2001, p. 1).  

 

In Upheavals of Thought: The Intelligence of Emotions, Nussbaum (2001) offers an account of 

her personal grief, in which she then goes on to explain Aristotle’s eudemonistic virtue 

ethics, and the significance of emotions for human flourishing. In this work, Nussbaum 

considers two emotions: compassion and love. She draws out how these emotions can 

direct one to live a good live and overcome the struggles to form a good society. 

Nussbaum claims that ‘a central part of developing an adequate ethical theory will be to 

develop an adequate theory of the emotions, including cultural stories, their history in 
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infancy and childhood, and their sometimes unpredictable and disorderly operation in the 

daily life of human beings who are attached to things outside themselves (2001, p. 2). 

Similarly, in Political Emotions, Nussbaum (2013) takes the view that for liberal democracy 

and justice, there is the need to cultivate ‘political emotions’, in particular sympathetic 

imagination, compassion, and love. While it may be possible to see or understand the 

social problems that are at hand, without the intelligence of the emotions, there is little 

hope for confronting any such problems within society (Nussbaum, 2001). Virtue ethics 

provide a holistic approach to ethical being and are concerned with the way one 

holistically lives one’s life, rather than isolated actions. Of course, developing a virtuous 

way of being is a slow process and can take a lifetime; however, it is one that can be an 

opening for the ‘ability to transcend their individual egocentric positions when meeting 

others in the course of their lives as democratic citizens’ (Von Wright, 2002, p. 408). 

 

To understand the mountain of social justice, there is the need to bring together 

individuals’ lived experience in order to search for connections, differences, complexities, 

and experiences beyond the Self. Philosophy can offer such an opening. Nussbaum 

suggests, ‘Our primary goal should be to produce students who have a Socratic knowledge 

of their own ignorance—both of other world cultures, and to a great extent, of our own 

(1998, p. 147). Of course, when one thinks of philosophy in schools, one might be guided 

immediately to SAPERE’s Philosophy for Children14 (P4C), or The Philosophy 

Foundation15. However, I want to prepare the reader for a different notion of philosophy 

in schools, where I consider how community philosophy could be applied as a pathway 

towards a way of seeing and thinking about social injustice, and to consider what could 

be next for a better future for social justice. I reimagine the community of philosophical 

along the lines of what it means to be on the ‘unpath’, where the community of 

philosophical inquiry too is open to the finding of new ways of seeing, knowing, and 

being. My ideas for this approach to pedagogy are slow and open-ended, and move 

beyond the closed system foremost concerned with reaching a definitive conclusion.  

 

 
14 Philosophy for children (P4C) began with the work of Professor Matthew Lipman (1984). SAPERE - 
known as The Society for the Advancement of Philosophical Enquiry and Reflection in Education, is the 
UK’s national charity for Philosophy for Children. https://www.sapere.org.uk 
15 Premised on similar ideas to those of SAPERE, The Philosophy Foundation is another iteration of 
P4C. Founded by Peter Worley, the programme seeks to take philosophy to more people ‘to help them 
flourish’. https://www.philosophy-foundation.org/about-us 
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There are several elements of community philosophy programmes and initiatives which 

employ and promote a strong moral grounding. Such grounding can be found in the work 

of SAPERE’s P4C, which promotes the ‘four Cs’: critical, creative, collaborative, and 

caring thinking—perhaps two of these conditions (collaborative and caring) can cultivate 

and promote children and young people developing virtues which are focused on the 

Other. Some might feel that moral virtues and attitudes such as kindness, honesty, and 

compassion can be promoted ‘indirectly: first, in the culture of school life and, second, in 

the content of the curriculum’ (Bakhurst, 2018, p. 686). However, the ever narrowing of 

the curriculum offers little space. It is clear, then, that my thinking is at tension with 

education’s current priorities. Yet I argue, if we are to think about how children and young 

people can act as agents of change, and consider an emancipatory language for education, 

it must be accepted that immediate action is not the aim. Education too needs to slow 

down, change direction, and go back on itself. There is the need to look ahead, and to 

consider how we can set children and young people on the trajectory to acting more 

virtuously, with compassion, empathy, and humility—asking the question: what 

difference can I make in relation to issues of social justice? There needs to be the space 

to imagine something different. Perhaps what Greene writes here is pertinent to this idea: 

 

… imagination is what, above all, makes empathy possible. It is what enables us to 
cross the empty space between ourselves and those we teachers called “other” over 
the years. If those others are willing to give us clues, we can look in some manner 
through strangers’ eyes and hear through their ears. That is because, of all our 
cognitive capacities, imagination is the one that permits us to give credence to 
alternative realities (Greene, 2011, p.3).  

 

Biesta (2015) argues that the task before us is to reinvent a language for education, a more 

responsive language to the theoretical and practical challenges we are presented with in 

society. Through philosophical inquiry this space can be created. Young people are 

presented with an opportunity to open themselves up to the world around them—

challenging apathetic tendencies—and potentially, work towards a shared responsibility 

to challenge social injustices. I now leave the reader with this passage from Hannah 

Arendt’s essay ‘The Crisis in Education’ in Between Past and Future (2006) to reflect on what 

it might be—and what conditions may be needed—for education to bring children into 

the continuously changing world, and how we might prepare them to assume a sense of 

responsibility for the future of social justice: 
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Insofar as the child is not yet acquainted with the world, he must be gradually 
introduced to it; insofar as he is new, care must be taken that this new thing comes 
to fruition in relation to the world as it is. In any case, however, the educators here 
stand in relation to the young as representatives of a world for which they must 
assume responsibility although they themselves did not make it, and even though 
they may, secretly, or openly, wish it were other than it is. This responsibility is not 
arbitrarily imposed upon educators; it is implicit in the fact that the young are 
introduced by adults into a continuously changing world… The teacher’s 
qualification consists in knowing the world and being able to instruct others about 
it, but his authority rests on his assumption of responsibility for that world. Vis-à-
vis the child it is as though he were representative of all adult inhabitants, pointing 
out details and saying to the child: This is our world (Arendt, 1978/2006, p. 186). 

 

The Research Mountain: Blencathra via Sharp Edge 

I situate this research in the field of philosophy of education. Rather than drawing on 

notions of philosophical logic and reasoning, I engage deeply with literary sources in a 

rich and established mode of enquiry for philosophy of education to develop my 

argument. It is not all that uncommon for a thesis to engage with one piece of work or 

literature. While this source is a piece of mountain literature, it provides a new opening 

to think about social justice and a just education. I actively resist categorising, describing, 

or explaining exactly what this thesis is, to avoid closing it off to possibilities for it to be 

many things. This is the essence of the ‘unpath’. For those familiar with The Living 

Mountain, perhaps there will be a sensitivity for this idea, as some may see parallels with 

how Macfarlane describes Shepherd’s work. He writes:  

 

The Living Mountain is a formidably difficult book to describe. A celebratory prose-
poem? A geo-poetic quest? A place-paean? A philosophical enquiry into the world 
of nature and knowledge? A metaphysical mash-up of Presbyterianism and the 
Tao? None of these descriptions quite fits the whole, though it is all of these things 
in part. Shepherd herself calls it a ‘traffic of love’, with ‘traffic’ implying ‘exchange’ 
and ‘mutuality’ rather than ‘congestion’ or ‘blockage’, and with a shudder of 
eroticism to the word ‘love’ (2014, pp. xii). 

 

There is little question about the place of theory in a doctoral thesis. Most often, the 

personal dimensions of a PhD are side-lined to the preface and the speaking subject 

would fall into the background, to maintain a distance from the research as a form of 

objectivity. I challenge this idea by immersing the presence of a personal voice throughout 

this thesis. Greene’s sentiments are poignant here, ‘In my doing of philosophy I also see 
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these experiences as a means of resisting objectness, meaning the forces around us that 

manipulate, impose, render us merely resources or cyphers or things’ (Greene, 2011, p. 

5). There are unfolding conversations within each chapter. Some of these conversations 

take the reader into the process of the making of this thesis. I do so from a place within 

it, in which the unfolding of the path has itself been part of the research process. While 

some may see this as an intrusion, or an unwelcome self-indulgence, I suggest that it is 

necessary for this thesis to be read, then, not as two distinct parts, but as a close 

interconnection of what it means to be in a PhD, and in particular, one concerned with 

social justice and education. I have developed a close affinity to this research. This thesis 

too, is weathered; Macfarlane’s words are poignant here, as he writes: 

 

The language of the book is weathered in both senses: filled with different kinds of 
climate, but also the result of decades of contact with ‘the elementals’. Tonally, it is 
characterised by the co-existence of ‘clarity of the intellect’ with ‘surge[s] of 
emotion’, and generically by the commingling of field-note, memoir, natural history 
and philosophical meditation (Macfarlane, 2014, p. xii). 

 

I have found myself leading out into the path less travelled as a freeing of the Self from 

the limitations of traditional ways of doing educational research. Ingold reflects my desire 

for the ‘unpath’. He explains, ‘…the assumption is that the map is made before it is used, 

that it already exists as a structure in the mind, handed down as part of a received tradition, 

prior to the traveller’s venturing forth into the world’ (Ingold, 2000, p. 230). I have 

responded to and worked with the shifts and movements in the foundations of this 

research. These movements have pushed me into unfamiliar boundaries and into the 

unknown. Let me be clear here; this is not about a PhD student who has set out to prove 

herself by taking the most difficult route to conquer the PhD. I am central in this thesis, 

in ways that might be at odds with some disciplines that privilege forms of objectivity in 

the research process. I draw upon the reflective, the reflexive, the immediate, and even, 

the emotional responses which have all played a role in shaping and guiding this research. 

Anne Pirrie captures well the wayfarer within me. She writes: 

 

The wayfarer is less concerned with issues of ‘boundary maintenance’ and getting 
things generically right (by, for example, meeting learning outcomes or producing 
project ‘deliverables’) and more attentive to the vagaries of process and fluctuating 
environmental conditions. She is sometimes alone, and sometimes in the presence 
of good company (even though some of her companions may be fictitious, or even 
dead) (2019, p. 35).  
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I had not imagined how undertaking a PhD would alter my territory; the blind paths, the 

exposed ridge, the immediacy of the funding opportunity, the feeling of angst, the 

moments of hesitation, and the small triumphs—all of which have brought about such 

an intense experience of embodiment. It was serendipitous to fall upon the work of 

Shepherd—serendipitous in that it was never my intention for The Living Mountain, or any 

piece of literature for that matter—to be so central to my thesis. Ralph Waldo Emerson 

explains what my engagement with literature has afforded me. He writes, ‘Literature is a 

point outside of our hodiernal circle, through which a new one may be described. The 

use of literature is to afford us a platform whence we may command a view of our present 

life, a purchase by which we may move it’ (Emerson, 1841/ 2003, p. 232).  

 

The undertaking of a doctorate is slow, at times it can be laborious—and for me, it has 

been deeply personal. This research journey started with a clear intention, yet it has 

afforded more purpose than I could have imagined. I was not prepared for it to lead me 

so far into the unknown. I have encountered an unfolding of ideas through my being in 

this research. My wayfinding through unfamiliar territory by connecting with ideas along 

a number of pathways has reshaped my being. I take the reader with me on this journey—

not just an intellectual or academic journey, but a personal one, and at times perhaps even, 

spiritual. Shepherd’s sentiments here could be attributed to my depth in this research: 

 

I believe I now understand in some small measure why the Buddhist goes on 
pilgrimage to a mountain… It is a journey into Being: for as I penetrate more deeply 
into the mountain’s life, I penetrate also into my own. For an hour I am beyond 
desire. It is not ecstasy, that leap out of the self that makes man like a god. I am not 
out of myself, but in myself. I am. To know Being, this is the final grace accorded 
from the mountain (Shepherd, 2014, p. 108).  

 

Into Exposure, Attention, and Transformation 

Before moving on to the three substantial chapters on exposure, attention, and 

transformation, it is important to explain how these ideas emerged, and how they have 

formed an immersive experience for me and this research. I do not look to now offer a 

retrospective storytelling, or an exact retracing of my steps. In all honesty, this just would 

not be possible—in part, as I have not left any empirical traces or inscription, but also 
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because it has been an organic process. I go on to offer more detail through each 

chapter—explicated within a kind of personal narrative. Here, I want to make it clear that 

my ideas have been an unfolding. They have not emerged or sprung fully formed. Rather, 

they have been informed by a stern willingness and commitment to the unknown of a 

softer path. This accommodating route through this thesis has afforded me generative 

potentials, in which my ideas have been crafted deliberately, gently, and slowly.  

 

This thesis builds from the past, through to the present, and offers an argument for how 

we can begin to work towards something which could be otherwise—both in terms of a 

more just vision of the future of social justice, and for conducting educational research. 

Some may question why I have opted to bring several paths together in each chapter. 

Perhaps some may feel that the path I argue for—in relation to children and young people 

moving towards a clearer vision of social justice—and the path I have taken—my 

wayfinding through this PhD, should have been dealt with in entirely distinct places or in 

a methodology chapter. This would, however, not have done justice to how closely 

interwoven the ideas in this thesis are, and the extent to which they have intersected with 

one another. This thesis is what it is, because of the disruption that has emerged as a 

result of these paths intersecting. I have asked difficult questions of myself and exposed 

my own sense of unknowing that I consider is central to the concept of social justice. I 

have questioned how educational research could be otherwise, and it is here where an 

alternative vision for the landscape of social justice has emerged.  

 

Perhaps, then, it is also useful to say here, that the chapters in Part Two were assembled 

in the order they feature herein—which is arguably as straight linear as my writing process 

has been. I wrote Part One last. Rereading Part Two gave me a retrospective account of 

what my being in this research has afforded me. As such, there are things I could (and 

wanted to) render and reshape in what follows; however, it would dissolve the very sense 

of exposure, attention, and transformation I experienced. What this means is that I wish 

to prepare the reader for the beginning of the path in Part Two to be rough, tentative, 

hesitant, and uncertain. This is my lived experience of exposure. Importantly, looking 

back on this earlier work illustrates to me that something within me has shifted. Through 

my exposure, I became attentive to how I should move forward with my ideas, and open 

to how unpredictable and uncontrollable life is. As such, I now accept that within life, 

and for social justice, there is no predictability of movements, but rather, moments of 



 50 

discontinuity, impasses, pauses, in which such breaks of continuity are points of critical 

juncture (Saito, 2005).  

 

The chapter on exposure is tentative. Here, I question what it is to know social justice. I 

move forward to soften the idea of knowledge, and what counts as valuable ‘knowledge’ 

for social justice. Here, I consider what the community of philosophical inquiry can afford 

social justice, in which children and young people can listen to, and learn from others, 

engage in dialogue, and share of experiences that are beyond the Self. This is a space in 

which to acknowledge the limits of one’s knowledge of social justice, in which ‘We [can] 

help them to open their eyes i.e. to become (more) conscious about what is ‘really’ 

happening in the world and to become aware of the way their gaze is itself bound to a 

perspective and a particular position… Educating the gaze16, then, [is] about becoming 

conscious and becoming aware, it [is] about getting at a better understanding’ 

(Masschelein, 2010, p. 275). Just like on the plateau, conditions can change fast and 

navigating one’s way through a blizzard, is an extreme mental and physical challenge, but 

offers good experience for what lies ahead. As Macfarlane puts it, ‘the body is at risk in 

the mountains – but it is also a site of reward, a fabulous sensorium’ (2014, p. xxvii).  

 

Chapter two moves slowly. It is here where I develop my ideas central to the concept of 

attention. I mentioned earlier that the enforced stillness of life during the COVID-19 

pandemic shifted the pace of life as we knew it. There is now a strong discourse around 

the impact and effects the pandemic has had on children’s learning. The Department for 

Education’s attention is focused on discourses around ‘catch up strategies’, ‘gaps in 

knowledge’, and ‘gaps to be filled’ (DfE, 2022). A catch-up discourse is suggestive of 

speed and pace; rather, I suggest that there needs to be space to be still—though, not 

inactive—but where there is room for powerful moments where we notice the presence 

of the Other. The rupturing and fragmentation of the education system can be an 

opportunity to pay attention to illuminating matters of practical significance.  

 

In the final chapter on transformation, there is both an arrival at, and a departure from 

my ideas. Here, I pull together the connections with the meandering lines of exposure 

 
16 For Masschelein (2010a, p. 43) ‘Educating the gaze is easily understood as becoming conscious about 
what is ‘really’ happening in the world and becoming aware of the way our gaze is itself bound to a 
perspective and particular position’.  
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and attention to illustrate how the shape of something can be altered. It is along the lines 

of exposure and attention in which one comes to see, think, and appreciate matters 

beyond the Self central to issues of social justice. The most imposing idea here, relates to 

Emersonian Moral Perfectionism (Cavell, 1990); Emerson’s idea of the attained, yet 

unattainable self as a continual process of self-transformation in which one moves 

towards infinite better selves. I use Emerson’s imagery of concentric circles, from his 

1841/1944 essay ‘Circles’, as a starting point to expand the circles of children’s and young 

people’s lives and encourage an awareness that reaches beyond the boundaries of the 

current model of education. On such a journey, one does not simply strive forwards to 

reach a better self, rather, one returns to, and doubles back on oneself—moving on again 

towards a next self. I consider an educative space that facilitates a displacement of oneself 

‘as a process of becoming; and as the process of searching for the common, the universal, 

or the whole—for what is beyond the existing boundary of the self (Saito, 2005, p. 141).  

 

The ideas that follow fall within boundaries encircling this thesis. While I feel that this 

thesis is close to the edges of these boundaries, and perhaps even spills over them—it is 

my hope that from here, there will be space for new projects to take shape where I can 

go even further. This is a path I will return to, retrace, re-tread, and redefine, but for now, 

I will not look too far into the distance. Like Shepherd, I originally set out to reach for 

the peak, but as I have moved through this journey something within me altered, and I 

now favour exploring more widely. I move lightly through Part Two, taking care of my 

arguments for social justice. I take the reader with me into the hidden corners, to the 

remote springs, to the high corries, and the hidden lochans to navigate a way through the 

hostile environment and multilayers of social justice. I consider whether we can, and how 

we might think differently if we are to begin to appreciate the complexities, and that 

striving for a totality for understanding social justice will not be possible. This is not to 

reduce the experience to one to be conquered—rather, it is to open things up so that they 

can be understood and appreciated, through a wider perspective for a deeper experience. 

As such, what follows is ‘[s]low, hesitant, uncertain. Diffident. Making space for the 

indefinite’ (Smith, 2008, p. 195).  
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A Softer Path 
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Chapter One: Exposure 
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Introduction 

As a consequence of the COVID-19 pandemic, there has been a further widening of the 

social and economic gap (Patel et al., 2020; Power et al., 2020; Ganty, 2021), and so, there 

is a growing need to give careful and just attention to how education could prepare for—

and respond to—the rising issues of social injustice. This chapter on exposure addresses 

five key ideas. First, I consider the language associated with exposure and offer some 

metaphors for a more nuanced and favourable understanding of the exposure for which 

I go on to argue. Second, I argue that the culture of education has become one of risk 

aversion, resistant to exposure, and is foremost concerned with predictability of a 

knowledge transfer agenda. Consequently, there is little space within schools for children 

and young people to be exposed to matters of practical significance for their futures. I 

therefore call for an awakening to education’s current priorities, in which I suggest that 

there is the need to reinvigorate a more contemporary idea about what counts as valuable 

knowledge in the complex and uncertain world in which children and young people grow 

up. I then put forward an argument—suggesting that, practically, this can be achieved 

through the community of philosophical inquiry, whereby children and young people 

have the space to expose the Self, and to be exposed to the Other in relation to the 

concept of social justice. By bringing the realities of social injustice to the surface there is 

the hope that we can begin to expose a sense of responsibility to consider new ways of 

being, thinking, and seeing in relation to matters of social injustice. To conceptualise what 

I mean by exposure, I engage the ideas of Nan Shepherd from The Living Mountain 

throughout this chapter, where I pull together the lines of connection I see between social 

justice, the political landscape, and the mountains. Finally, I take the reader along my 

journey of exposure, that is, ‘the tale of my traffic’. This is where I begin to explain how 

I have negotiated a way through this research, and how my own sense of exposure has 

influenced the direction of this thesis. It feels necessary that this chapter contains some 

detailed expositions of background information which have contributed significantly to 

the development of this thesis, and so, I take the reader along this quieter, more exposed 

path with me.  

 

I bring this chapter to a close by drawing some tentative conclusions—tentative because 

this chapter is itself part of a journey—a journey to the end of this thesis, and so, the 

conclusions I draw here are intended to prepare the reader for the softer ground which I 

move this thesis along. First, I argue that a sense of responsibility for the Self and the 
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Other can be exposed by creating opportunities for children and young people to open 

themselves up to the concept of social justice. I draw on a number of responsibilities to 

illustrate this: education’s responsibility for social justice; my responsibility for ensuring 

that this research embodies a socially just approach; Nan Shepherd’s responsibility for 

the mountain and for the Self; and Robert Macfarlane’s responsibility to Nan Shepherd 

through his contribution in The Living Mountain. Finally, I outline how exposure can alter 

the shape of something—for the purposes here, that we are shaped by encounters with 

the Other—perhaps a shaping so subtle as a smoothing of, or a rounding of the edges.  

 

Interlude One: My discomfort 

In what follows, I offer the reader a clearer picture of a more nuanced conception, and 

perhaps somewhat alternative vision of exposure. Actually, I do not do this—at least not 

in terms of offering clarity; yet this is how an earlier introduction for this chapter read. At 

the time of writing this chapter I did not know exactly what I was trying to do, or where 

I needed to get to. Perhaps this is understandable given that doctoral research was new 

to me, and so too was philosophy of education as a discipline—a discipline I did not even 

begin this doctoral process in. The reader will note the title here ‘An interlude: My 

discomfort’. Perhaps this particular interlude is as much for me as it is for the reader. It 

is likely my aversion of my own discomfort around my early thinking, and writing. 

 

I do not want to offer the reader too much insight into the arguments that follow, as I 

have invited the reader to embrace the wayfarer and prepare for a knowing as you go 

experience. However, I want to take a moment to share my angst. My retrospective 

reading of this thesis took me by surprise. It was like going back to the time in which it 

was written. It was not a pleasant experience rereading my clunky academic style; I had 

thought that I had come to accept that there would always be somewhere further I can 

go, yet my recounting left me questioning how exactly to move forward. While it has been 

difficult for me to reread what follows in this chapter, I have refrained from rendering it 

too much, though I have added mortar to hold some sections together, not as a 

recementing of the ideas, but as a repointing of them17. Importantly, I have suggested that 

 
17 As a process, repointing brickwork involves the renewing of the face of the mortar that connects the 
bricks together. Usually this is done when there are exposed joints around the mortar, where gaps can be 
seen. It is an important process, as if there is crumbling mortar between the bricks, water seeps in, and is 
the starting place for a multitude of problems.  
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exposure, attention, and transformation are lived through this process—essentially, such 

lived experience is a crucial part of what I go on to argue. I mentioned earlier that I had 

not left an empirical inscription or trace. Perhaps this is not exactly true; the traces I have 

left are not ‘traditionally empirical’, but they exist in what is written. On the mountain we 

are reminded to leave no trace behind. We take our rubbish home and stick to the main 

paths—as if we were never there. Perhaps there are parallels here with the idea of 

objectivity in empirical research. There are traces of my thinking within each chapter.  

 

A PhD is a perfectionist18 academic journey, only now I better understand what 

perfectionist in this sense means. I could keep going back, rendering, and reshaping each 

chapter, amending the sentence structure, even going right down to my choice of words. 

Here lies the danger that this would never be finished. While I have never been overly 

inspired by the phrases ‘A good PhD is a finished one’ (something I heard often as I 

neared the end), or ‘It just has to be good enough’ (a difficult idea, when we consider that 

the writer is not determining the parameters of ‘good’). For me, it needs to be one I 

believe in (and can live with). As such, what follows in Exposure captures my departure 

from one discipline and style of writing, and my entering another one in which I enter a 

conversation in the field of philosophy of education. Perhaps it is a little like taking on 

one’s first Munro19. While one prepares for such an experience—ensuring one has enough 

hydration and nutrition, is equipped with good walking boots, and has sufficient layers of 

clothing—nothing can exactly prepare one for the lived experience of the path ahead. 

One looks up at the mountain and has little perspective other than a steep ascent. As one 

moves forward by putting one foot in front of the other, one sees more. What follows 

through exposure, attention, and transformation, is my putting of one foot in front of the 

other. I need to remind myself here, that this was my wayfinding through this research. 

As I move, I see more. And there will always be more to see.  

 

 
18 This idea differs from striving for perfection in terms of something flawless. Rather, this ‘perfectionist 
academic journey’ is a slow, diffident, and patient movement towards a goal, with the acceptance that 
there will always be further one can go. 
19 The Munros are mountains in Scotland over 3000ft in height, named after Sir Hugh Munro, who 
produced the first list of these hills.  
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Thinking About Exposure 

Before moving on to the main aims of this thesis, I first want to offer a more secure 

understanding of what I mean by exposure. I begin by challenging the dominant negative 

connotations around the language of exposure before moving on to explore three 

different connotations. I then explore the idea of ‘letting the light in’—there are links here 

with Platonic thinking around enlightenment and truth—however, my ideas here are 

grounded in exposure within the art of photography. Finally, I offer a metaphor—one 

that is itself extending of the landscape of possibilities for exposure in which I consider 

the process of tectonic plates coming together, and exposing new ground.  

 

The Language of Exposure 

It is important to begin with considering the language of exposure, as so often, it is used 

in an unfavourable context. The etymology associated with the term exposure20, is 

suggestive of leaving one without protection or defence. I want to be clear that the notion 

of ‘an exposure’ to the concept of social justice, which I use here, is not intended to cause 

any harm. There is, however, a level of risk involved in opening up a dialogue around 

themes of social injustice—a risk associated with the human encounter, and the 

conversations we cannot know in advance. As a term, exposure is commonly understood 

to hold negative connotations, and therefore, the use of such a term in discourses around 

the education of children and young people demands further clarification. When we think 

of an exposure to something, we may think of it as causing harm. Some examples might 

be an exposure to poverty, exposure to prenatal alcohol, cigarette smoke exposure, or an 

exposure to too much sunlight. The idea of an exposure to the concept of social justice 

which I go on to argue for, is a much richer and nuanced idea.  

 

To further illustrate the difficulty for my ideas around exposure, it may be helpful for me 

to juxtapose some terms which are commonly associated with the word with some 

common antonyms. When we think of exposure, we perhaps think of ‘unprotected’ or 

‘vulnerable’—antonyms of these terms would be ‘protected’, or ‘sheltered’—words which 

hold favourable connotations, and perhaps terms which are more acceptable within 

 
20 ‘Exposure’ derives from ‘expose’, meaning ‘to leave without shelter or defence’. See 
https://www.etymonline.com/search?q=exposure  
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discourses around children, young people, and their education. It would seem natural to 

want to protect and shelter children, and it may seem somewhat paradoxical to be arguing 

for an exposure to the concept of social justice in a thesis concerned with the well-being 

of others. I do, however, suggest that there is a growing need to think differently about 

the language dominating education, with space to be responsive to the practical challenges 

of our time—and at this present time issues of social injustice are a pressing concern. 

There is also the need to question the drivers behind the apparent obsession with a ‘safe 

and risk-free education’ (Biesta, 2015), specifically whether an emphasis on a risk-free 

education is about competing globally and ensuring educational outcomes. I want to 

consider the possibilities that can be fostered through the risk of the human encounter; 

to be exposed to alternative visions and new ways of thinking about social justice, and 

the Other. Here, I suggest, there is the potential for an educative experience—an 

experience which can be uncomfortable in that it challenges our thinking. 

 

Tectonic Plates: Exposing a New Landscape 

As I use imagery from The Living Mountain, tectonic plates seem a fitting connection to 

make here, to consider the landscape of possibilities. Tectonic plate disruption has the 

potential to expose a new landscape and perhaps even, without plates coming together 

mountains would not exist. Although not visible to the eye, tectonic plates are always 

there, converging, diverging and transforming below the surface. These plates can move; 

however, they have distinct boundaries. Perhaps, then, it could also be said that they have 

competing agendas, which do not neatly align with one another. When forces push the 

plates together, they cause either friction or a collision, which results in a pressure release 

and subsequent disruption to the land. And so, the landscape is altered, and new ground 

is exposed. 

 

To be clear, although I write of tension, competing agendas, misalignment, and collisions, 

there is a real richness here for what emerges from this disruption. Often when things are 

brought together—things which are typically seen as distinct, there is the sense of angst 

and apprehension. There is perhaps a tension and apprehension here, in how I approach 

this chapter. I bring a number of paths together, paths which some may see as distinct. 

However, this is where I see the potential for something new—for new ground to be 

exposed. I draw on Burbules to consider how we could see the unfamiliar as something 

familiar: 
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We recognise something as something; we recognise the unfamiliar so that it 
becomes familiar. We recognise, we think again, we think in a different way; and 
we pass toward insight and understanding. There is, as Hans-Georg Gadamer 
reminds us, a “joy of recognition,” a feeling of satisfaction in making a meaningful 
association (even when the particular subject of the association may be unpleasant) 
(Burbules, 1997, p. 37). 

 

Using tectonic plates as a metaphor helps me to explain how I have come to embrace the 

tensions and disruptions which I feel have exposed me along this research journey. In 

this chapter, I expose what some may want to categorise as methodological deliberations, 

but what I suggest are tensions that have emerged as a consequence of the narrow 

expectations and norms for how to conduct educational research. I exist in this research 

in the capacity of a PhD student, and with this brings power and privilege in that I am 

guiding the research, yet simultaneously it has at times brought a sense of oppression 

concerning the expectations which I feel exist of me. Here, I have felt at the intersection 

of what I might call epistemic tectonic plates, with perhaps a stronger, more rigid plate 

pushing for traditional methodologies for making claims to knowledge, and the perhaps 

less rigid or softer plate pushing for the quieter epistemic virtues, virtues that are no less 

concerned with doing research well.  

 

As a concrete space, then, the quieter epistemic plate can also be the community of 

inquiry. As such, metaphorically speaking, the community of inquiry could be described 

as a merging of tectonic plates. Here, children and young people can problematise the 

concept of social justice, in which one’s thinking can be destabilised by coming against 

the thinking and ideas of others. Bringing individuals together to explore a particular 

concept introduces a range of competing agendas, beliefs, and ideas. And so, there is 

potential for tension, disruption, and movement—perhaps even a movement towards 

new thinking, new ways of being, and new visions for the future of social justice—a vision 

for a political landscape which could be otherwise. I suggest that one of the tasks of 

education should be to create the space for children and young people to think ahead to 

the future of the social and political landscape and what it might be to negotiate a pathway.  
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Letting the Light In  

Here, I want to pursue the idea of shedding light on issues of social injustice. While I 

largely draw on The Living Mountain to develop a rich and nuanced notion of exposure, I 

now offer what is perhaps a more familiar analogy, using the idea of exposure within the 

art of photography. No doubt many will be well versed with photography on an amateur 

level—it seems reasonable to suggest this, with the use of everyday smartphones. We can 

perhaps all relate to some images which we feel turned out well, and others which may 

not have. The quality of the image we capture often depends on the level of exposure. 

While the concept of exposure in photography can be rather complex, in relatively simple 

terms: exposure is the amount of light which enters the camera and is controlled by the 

shutter speed. Exposure is an important part of the process; it lets the light in.  

 

Photographers often overexpose their images so that they can later edit the final image. 

When more light enters the camera, there is more data available to be worked with, and 

the image can be edited to either provide an image that represents exactly what was seen 

in the moment, or what may be considered a more aesthetically pleasing image. In both 

instances, exposure is fundamental in the process. This analogy captures conceptually, 

what I want this research to do; to expose something; to let the light in; to illuminate 

issues of social injustice—thus, enabling children and young people to take something 

away from such an exposure, with which to do something later. This metaphor also 

conceptualises what I have wanted to achieve by going about this research in the way in 

which I have. This research is an awakening. It is a framing for an original vision. What I 

hope, is that something can be taken away from this thesis. The arguments I put forward, 

can be an opening to reimagine a more just picture for the future.  

 

The Hard Ground: Education 

I now return to the first main aim of this chapter where I consider what I refer to as the 

hard path of education. In this section I begin by outlining what I refer to as problems 

within education—problems that have implications for social justice. I outline how the 

current vision for education curbs any practical knowledge for dealing with the social 

structures beyond education. From here, I move on to outline the hard ground of 

education—ground which I suggest, is too rigid for some. This grounding privileges the 
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hard intellectual virtues in favour of a performative driven agenda for education. As such, 

there is no space for risk. I then move on to expose some of the recent political 

interactions with schooling, illustrating how education policy makers can further 

exacerbate and perpetuate social injustice. I bring this section to a close by considering 

what education’s responsibility should be in preparing for and responding to social 

injustice for a better future. I suggest that there is the need to expose the realities of social 

injustice to consider the very practical issues affecting the futures of children and young 

people.  

 

The Hard Path of Education: Exposing the Problems 

I identify problems which I set out to expose, or, perhaps, shed some light upon. The 

problems which have guided this research have afforded a distinctive approach, drawing 

on interdisciplinary connections between sociology, politics, philosophy, and education. 

This crossing of disciplinary boundaries has enabled me to consider a range of 

perspectives, to work towards rich and new understandings, thus prompting me to think 

more deeply about what knowledge I wanted to expose.  

 

There are three fundamental issues, all of which are central to social justice, and children 

and young people which have guided this research. First, due to the structures within 

society, young people are constrained by the decisions and policies imposed on them by 

adult decision makers (Grover, 2004; Nandy, 2012). In identifying this as a problem, I 

had to carefully consider how the research design would align with my own values about 

children’s and young people’s rights and how capable they are as rights holders. Second, 

young people are considered unprepared to leave their schooling and navigate the political 

structures because of the emphasis the education system places on schools getting 

children and young people prepared for standardised tests (Cushing, 2021). As such, I 

argue that children and young people leave formal education with insufficient practical 

knowledge and skills to deal with—and respond to—issues relating to social injustice 

(Biesta, 2006; Storme & Vlieghe, 2011). This second issue has directed this research 

towards an emancipatory and democratic pathway for the future—one which, I argue, 

can pave the way to a more just future. The third problem I identify relates to young 

people’s disparate levels in understanding concerning social justice. Knowledge of social 

justice, or perhaps social injustice, is influenced by individuals’ experiences of social 

injustice or justice. This identified problem frames this thesis as one which seeks to 
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expose such disparities in experiences, one where individuals can become more attentive 

towards the Other and the harsh realities of social injustice to forge new understandings.  

 

These three research problems highlight that the current education system is plagued with 

a theory-practice gap (Smeyers & Smith, 2014), particularly in relation to young people’s 

ability to negotiate and understand the political structures beyond their education. I 

therefore provide one alternative for how schooling can respond to this gap, where I 

suggest that the community of philosophical inquiry can open up a space which supports 

an exposure, an attentiveness, and self-transformation in relation to the concept of social 

justice and ethical relations with the Other. The research problems raise a number of 

questions for education, and this passage below from Gert Biesta encapsulates the need 

for a greater sense of heterogeneity between education and the contemporary social 

world. I draw upon this passage as I feel this research can go some way to shed some 

light upon the concerns Biesta outlines: 

 

The political and ecological crises that we are witnessing today are an indication 
that the worldview that underlies the emancipatory language of education might 
have reached its exhaustion. The most important question for us today is no longer 
how we can rationally master the natural and social world. The most important 
question to-day is how we can respond responsibly to, and how we can live 
peacefully with what and with whom is other (Biesta, 2009, p. 37).  

 

Importantly, I recognise that these problems I have identified—being central to social 

justice—will continue to cause confusion and bewilderment, and therefore will need to 

be addressed to over time. It would be too bold a claim for me to suggest that my vision 

is in anyway timeless, but it seems reasonable to say that my vision for this research 

embodies the principles necessary to return to issues of social justice over a prolonged 

period of time, with an appreciation of the changes, shifts, and inevitable disruptions 

associated with the political landscape. Perhaps then, this thesis lies in the realm of 

edifying philosophy. Smith (2011) makes the distinction between systematic philosophy; 

the intention to solve philosophical problems in order to move on to solving other 

problems, and edifying philosophy, which he describes as a process which ‘returns again 

and again to addressing issues that always seem to have the power to bewilder us’ (p. 227).  
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Exposing the Hard Ground of Education 

Here, we briefly make our way across the hard path of education. This is a path which I 

describe as education’s narrow path towards knowledge—a path to a pinnacle point. This, 

I argue, is a path too hard for some. What I mean by this is that children and young people 

are exposed to an education system which is not designed to meet individual needs, with 

a curriculum which is inaccessible to some through its inbuilt prejudices and orientation 

towards knowledge and attainment (See for example, Biesta, 2015; Ball, 2017). I draw on 

this passage from Biesta, in particular, his quintessential point, that there is more to life 

than learning: 

 

One important reason for creating a distance between teaching and learning and 
arguing that there is more to education than learning, has to do with the fact that 
there is more to life than learning. There is a range of ways in which human beings 
exist—are in and with the world—and the task of education should rather be about 
opening up this range of ‘existential possibilities’ (Biesta, 2015) for our students, 
rather than only providing them with the position of the learner. Yet the point here 
is not just ontological—it is not just about how we understand our existence as 
human beings—but also political, particularly in response to attempts by policy 
makers and politicians to force people into the ‘learning position’, most notably 
through the ‘politics’ of lifelong learning (see Biesta, 2018) (2020, p. 4). 

 

I want to draw a metaphor for education’s hard path to knowledge, and its overwhelming 

emphasis on progress and learning. Here, I see an interrelation between the plateau of a 

mountain and education. I will explain what I mean by this, drawing on two brief 

illustrations. First, imagine the plateau on a mountain—a relatively flat, vast area, which 

typically has steep drops running off it. I see parallels here with education, in that it is a 

vast area, where everyone is expected to walk the same landscape. For some, walking this 

flat area is easier than for others, and they may well make their way across without the 

need for any support. Others may need some guidance, as without such the steep drops 

present a grave risk and danger.  

 

Second, education could be described to have reached a plateau in that it has reached a 

state of little or no change in how it responds to immediate existential matters, which I 

relate to social justice. Perhaps a more concrete illustration of education’s plateau would 

be its curriculum design—unbalanced and narrow in its nature. Diane Reay recognises 

the need for change if education is to work towards a socially just system, in which she 
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suggests that there is the requirement for ‘far reaching systemic changes, wide ranging 

social redistribution, radical curriculum innovation and discursive shifts’ (2012, p. 594).  

 

The plateaus of mountains are important spaces. They offer walkers a space to stop, to 

rest, to take in the views—and perhaps if walking with a group, here lies the opportunity 

for others to catch up. I question where such a space is for children and young people 

within formal education. Children and young people are constantly measured by their 

ability to perform on tests and are ‘pitted’ against their peers in their ability to reach the 

summit—their ability to secure the top grades. I take what Shepherd says here to consider 

what the experience of education has become: 

 

This may suggest that to reach the high plateau of the Cairngorms is difficult, but 
no, no such thing. Given clear air, and the unending daylight of a Northern 
summer, there is not one of the summits but can be reached by a moderately strong 
walker without distress… to pit oneself against the mountain is necessary for every 
climber: to pit oneself merely against other players, and to make a race of it, is to 
reduce to the level of a game what is essentially an experience (2014, p. 4).  

 

We need to find and embrace the experience of education, and to think differently about 

what it is to pit children and young people against one another in the same race to the 

summit, with a more rounded understanding and appreciation of individuals’ unique 

starting points. Shepherd turned her attention away from the hard path, perhaps evident 

through her reflections on how she in particular approached the mountain; how she was 

driven by the mountain’s effect on her—the sensuous gratification, and a lust for the ‘tang 

of height’ (2014, p. 9). She also turns the reader’s attention away from the mountains’ 

exteriors by offering rich, thick description of the mountain’s hidden depths, secret 

corners, and overlooked interiors. Shepherd writes, ‘I began to discover the mountain in 

itself. Everything became good to me, its contours, its colours, its waters and rock, flowers 

and birds. This process has taken many years and is not yet complete. Knowing another 

is endless’ (2014, p. 108).  

 

Martha Nussbaum reminds us to question the values education claims to prioritise; 

namely democracy and self-governance, respect for difference, and understanding of 

others. These values are pushed aside for a pursuit of wealth and global competition, 

rather than ensuring that the next generation develop into thoughtful citizens, ‘we prune 

away just those parts of educational endeavour that are crucial to preserving a healthy 
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society’, she writes (2010, p. 142). As such, there is a growing demand for a system of 

education that resists an obsession with league tables and outcomes, one which gives 

teachers the space to find the delicate balance between individual children and the 

curriculum ‘so that there are indeed real chances for children and adults to undertake 

something new, “something unforeseen by us”’ [Arendt] (Biesta, 2006, p. 196). 

 

The Political Landscape of Schooling 

Although Hannah Arendt originally published her essay ‘The Crisis in Education’ in 1954, 

her thinking is strikingly relevant for education today. She writes: 

 

The modern education insofar as it attempts to establish a world of children, 
destroys the necessary conditions for vital development and growth seems obvious. 
But that such harm to the developing child should be the result of modern 
education strikes one as strange indeed, for this education maintained that its 
exclusive aim was to serve the child and rebelled against the methods of the past 
because these had not sufficiently taken into account the child’s inner nature and 
his needs… How could it happen that the child was exposed to what more than 
anything else characterised the adult world, its public aspect, after the decision had 
just been reached that the mistake in all past education had been to see the child as 
nothing but an undersized grown-up’ (Arendt, 1978/2006, pp. 185-184).  
 

As education currently stands, there is an overwhelming emphasis on attainment and 

desire for predictability in terms of educational inputs and outputs (Biesta, 2015; Reay, 

2020). Clearly, education is driven by a political agenda. The pragmatic approach to 

education, I argue, is merely contributing to the ever-growing social gap, thus 

perpetuating social injustice. Stephen Ball (2017) notes that inequality is produced, and, 

reproduced as a consequence of the desire for the socially advantaged to maintain their 

position. Education’s current policy agenda is exposing inequality, making it difficult for 

some children and young people to thrive, or worse, even survive their education. I see 

parallels with the passage from Shepherd below—the competitive nature of education 

and the swiftness of some to climb higher than others—of course this movement is 

education’s necessity. However, there is the need to find a more level and even ground 

for everyone if we are ever to come to see the essential beauty of education. Shepherd 

writes: 

 

Imagination is haunted by the swiftness of the creatures that live on the 
mountain… The reason for their swiftness is severely practical: food is so scarce 
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up there that only those who can move swiftly over the vast stretches of ground 
may hope to survive. The speed, the whorls and torrents of movement, are in plain 
fact the mountain’s own necessity. But their grace is not necessity. Or if it is—if 
the swoop, the parabola, the arrow-flight of hooves and wings achieve their beauty 
by strict adherence to the needs of function—so much more is the mountain’s 
integrity vindicated. Beauty is not adventitious, but essential (2014, p. 64).  

 

A pertinent illustration of education’s political agendas perpetuating social injustice would 

be the 2020 GCSE21 results. An initial decision was made, amid the COVID-19 pandemic, 

to disregard teacher assessed grades in favour of a computer algorithm to determine 

students’ final grades (DfE, 2020b). Inevitably, this led to injustices, exposing the reality 

of the social divide. Using the algorithm meant that those who lived in areas of higher 

deprivation were awarded lower grades, and ‘almost 40% of the predicted grades 

submitted by schools had been revised downwards’ (Paulden, 2020, p. 4). Similarly, the 

2020 national lockdown exposed the extent of disadvantage faced by some children and 

young people, particularly with difficulties accessing resources to enable them to engage 

with their education. Reay (2020a) noted that many homes were overcrowded and under-

resourced. Policy makers provided very little guidance (see for example, DfE, 2020a) 

about how schools should approach ‘home learning22’, though many schools opted for a 

virtual learning platform. While the restrictions in social contact, and the unprecedented, 

imposed lockdown provided few, if any, alternatives—online learning meant that many 

children were unable to access their education during this time, exposing the stark realities 

of the gaps and disparities in society (Reay, 2020a; DfE, 2021a).  

 

The national closures23 of schools during the COVID-19 pandemic highlighted the 

importance of schools as a safe space for some children and young people. Real 

difficulties were brought to the surface for the most socio-economically disadvantaged 

children and young people (Reay, 2020a). Although English schools remained open for 

children of key workers and the most vulnerable (DfE, 2020a), not all attended in the 

earliest of national lockdowns, for various reasons. As such, there were many vulnerable 

 
21 General Certificate of Secondary Education (GCSE). Compulsory exams which are taken by young 
people aged 15-16 in UK secondary schools.  
22 For many, children’s education was moved to an online platform which children accessed from home. 
Many schools set work to be completed at home while others introduced live streamed lessons. 
23 The reference to school ‘closures’, means that schools in the UK asked most pupils to remain at home, 
except for vulnerable children and critical worker children, who were permitted to be in schools. Much of 
the learning was moved to an online platform during this time. 



 67 

children and young people who were unable to receive a substantial meal at home (Patel 

et al., 2020). DfE guidance suggested that ‘schools will be able to provide meals or 

vouchers for supermarkets or local shops’ (DfE, 2020a). These issues exposed themselves 

as a result of school closures. Of course, there is no doubt they existed anyway, but the 

pandemic brought to the surface what already existed, and further exacerbated, and 

created new injustices (such as digital inequalities caused with an online learning 

platform). Despite these injustices, much of the discourse around education focused on 

the fear that home learning will have further accelerated and brought about new 

attainment inequalities between the most disadvantaged and well-off. Many predicted that 

this would be the focus, as Daniel (2020) stated, ‘institutions, teachers, and students will 

continue to look for flexible ways to repair the damage caused by COVID-19’s 

interruptions to learning trajectories’ (p. 95), with Diane Reay acknowledging that we have 

an ‘education system whose chief purpose for the political elite is servicing the economy’ 

(2020a, p. 311).  

 

To return to Arendt, education should be about our love for the world, as much as it is 

about transferring knowledge. She considers the role of adults bringing children into the 

world, and how there should be opportunities for children to have a say in their future: 

‘it is the very nature of human condition that each new generation grows into an old 

world, so that to prepare a new generation for the world can only mean that one wishes 

to strike from the newcomers’ hands their own chance at new’ (1978/2006, p. 174). 

Education must find the space for more than propositional knowledge, to find the space 

and time to for children and young people to consider what it is to live in the world, what 

one’s place is within it, and to find their own vision of a more just future.  

 

A Responsibility for Education 

While vulnerability to social injustice—poverty, unemployment, and discrimination—are 

predominantly a function of complex institutional factors (Young, 2011), I suggest that 

there is an ethical responsibility for there be opportunities within formal education for 

children and young people to look ahead to a future of new possibilities. I am mindful of 

the constraints on schooling—the demands for accountability and the overwhelming 

sense of responsibility imposed on teachers. Therefore, it seems reasonable to suggest 

that a sense of responsibility should be ascribed to policy makers, to begin laying out the 

foundations to work towards a better future with a more cohesive and compassionate 
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understanding of social injustice. As Reay notes, ‘schooling in disadvantaged areas has 

become a branch of social services, propping up and supporting a much depleted and 

under-resourced welfare state (2020, p. 312). The Children’s Commissioner, Anne 

Longfield considered the impact of the economic effects of COVID-19 on children’s 

development: 

 

The Covid crisis has shone a light on the realities this translates to: children going 
hungry and families—many of them working—relying on charity and living week 
to week. The strains on family life and on children are enormous and the impact of 
children’s development and life chances is clear (Longfield, 2021, p. 2).  

 

Despite there being very little space in schooling for children and young people to discuss 

matters of practical concern for their futures, we are seeing a developing discourse from 

children and young people themselves in response to issues of social justice and 

implications for their futures. Media coverage has shown masses of children and young 

people across the country engaging in climate crisis strikes (Taylor, 2019), and the Black 

Lives Matter protests (Busby, 2020). The media, social media platforms, and coverage 

from high-profile individuals demonstrates how exposure of such injustices gathers 

momentum, and on several occasions has resulted in action and movement in the thinking 

of individuals, and groups. We are seeing demands for change, particularly central to 

existential threats related to the climate crisis which pose a threat to the next generation.  

 

It is evident that some young people feel an overwhelming sense of responsibility for 

matters which do not directly affect them personally. Children and young people are 

craving and demanding a better future for all. Just as Biesta (2004, 2009) says that the 

most important question for us today is to consider how we can respond responsibly to, 

and how we can live peacefully with what and with whom is Other, Iris Marion Young 

questions what one’s responsibility for the Other should be, calling one to consider one’s 

expectations of justice for the Self. She writes, ‘Our responsibility derives from belonging 

together with others in a system of interdependent processes of cooperation and 

competition through which we seek benefits and aim to realise projects. Within these 

processes, each of us expects justice towards ourselves, and others can legitimately make 

claims of justice on us’ (2008, p. 119). Yet, as Nel Noddings (2013) suggests, the structure 

of schooling leaves little opportunity for the realities of the Other to be understood.  
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There is a growing need to push back against education’s main priorities. The task of 

education—at least in part—should be to increase human equality, for the objective of a 

better future for all. We need to find the space within education to foster radically 

different values and ways of being if we are to uncover exactly what it is that needs to be 

addressed. I draw on Diane Reay’s sentiments here, to consider the types of knowledge 

and pedagogic practices which could enhance social justice. She writes:  

 

It appears that, despite the extensive academic energy devoted to delineating 
‘powerful knowledge’, we still have a great deal more research to do in order to 
uncover what types of knowledge and forms of pedagogy both engage learners and 
enhance social justice (Reay, 2020, p. 825).  

 

My arguments are situated in an understanding being cultivated through the community of 

philosophical inquiry. Smith supports the various forms of the practice of philosophy for 

children, and he writes, ‘… it seems to offer children a space for the free play of ideas 

that can be intellectually exhilarating, and a release from the tyranny of jumping through 

educational hoops in the effort to reproduce the correct answers’ (2011, p. 231). This 

research takes the quieter path, exposing softer ground for the future of social justice—a 

vision where children and young people can have the space and time away from the 

educational hoops, to come together and work out what else is important for their futures. 

I return to Shepherd, who draws the reader’s attention to the inconspicuous, which we 

might also consider in relation to social justice. Issues of social injustice can go unnoticed, 

and unless we shine the light, or the light catches something from the right angle, things 

will continue to go unnoticed. Shepherd writes: 

 

But if the sun is behind you and strikes full on the running hare, only the ears show, 
and the dark thin outline of the back. If the snow lies in fields, the running hare 
may not be noticed at all, till it flakes off at the edge of the snow patch, gleaming 
white… Deer on the other hand are conspicuous in snow. In a completely white 
world, one can see from a high shoulder a herd feeding a thousand feet beneath, 
vivid black specks on the whiteness. But they do not need to hide themselves from 
peregrine and eagle (2014, p.66).  
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Interlude Two: The Exposed Ground 

Before moving on to the second aim for this chapter, I offer another interlude. Having 

considered the hard path of education—the one foremost concerned with certainty and 

predictability of knowledge; I want to further explore what I refer to as a softer path 

towards knowledge—an uncomfortable path that exposes one’s unknowing. While this 

may not be a main aim for this chapter, it is a key aim for this thesis. Here, we take a 

moment to meander. Having just experienced the hard ground, it is important to take a 

moment to consider the affordances of something alternative. The softer, rougher 

ground, I argue, is entirely appropriate for considering what it is to be a good knower of 

social justice. I invite the reader to be open to seeing this as a quieter path towards social 

justice—quieter in the sense that fewer choose to take such a route; what it has to offer 

cannot be fully known in advance. Finally, I use imagery of softer ground and the voice 

of Nan Shepherd to consider what such grounding affords one as they move through it. 

 

Negotiating the Rougher Ground: Vulnerability of an Unknowing 

When we look beneath the surface of social justice, we begin to see its complexity. 

Perhaps this is illustrated through the number of theorists, and the length of time in which 

thinkers have been theorising the concept of justice (see for examples, Plato & Bloom 

[Trans]. 1968; Rawls, 1971; Sandel, 2009; Young, 2011). There appears to be very little 

agreement about what a just society consists of, and so, there is the need to move along 

this more exposed, rougher ground in order to make progress towards a clearer vision of 

a more just social world. We need to attend to the issue of social injustice, as an obstacle 

affecting the lives of everyone. I consider Mary Midgley’s sentiments in this passage below 

for how we might understand how social justice has been shaped, so that we can deal 

with the present, and look ahead to alternatives for the future. Midgely writes: 

 

We need also to attend to these mighty mountains and rivers, these treacherous 
marshes, and poison-wells and volcanoes in the landscape for their own sake. We 
need to understand them because they have shaped the whole pattern of life that 
we still live by. They are still active features of our present life, parts of the tangled 
landscape through which we have still to travel. In fact, the reason why we need to 
learn about the history of philosophy is just the same as the reason why we need to 
learn about the rest of our history: namely, that without grasping the past, we can’t 
hope to deal with the present (2018, p. 79-80).  
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The search for what a just society should entail can feel uncomfortable, and perhaps one 

would need to accept that there may be several ideals—ideals which may all have their 

limitations, conflicts, and even perhaps a level of injustice attached to them. One may 

even begin to question what one thought one had come to know. Liz Jackson (2020) 

reflects on an openness to not-knowing in which she perceives such vulnerability as 

essential for compassionate relationships. Vulnerability is needed for individuals to begin 

to understand each other and work together. However, within a knowledge driven climate 

of education, it is difficult to see value in a vulnerability of ‘unknowingness’, or even 

where there might be the space for it.  

 

Rather than being put off by her sense of an unknowing, Shepherd encourages the reader 

to embrace uncertainty and to think about what it really is to know the mountains: ‘slowly 

I have found my way in… slowly, but not fully, for if I had other senses, there are other 

things I should know’ (2014, p. 105). Macfarlane’s introduction demonstrates that he too 

experienced a sense of exposure through his engagement with The Living Mountain, ‘I read 

it, and was changed. I had thought that I knew the Cairngorms well, but Shepherd showed 

me complacency. Her writing re-made my vision of these familiar hills. It taught me to 

see them, rather than just to look at them (2014, p. xvi). Macfarlane’s sense of exposure—

the unravelling of his unknowing, prompted him to change his perspective. Perhaps this 

passage below is one of the most illustrative examples of how Shepherd encourages the 

reader to accept that the mountain exceeds our capacity to know its totality: 

 

To know, that is, with the knowledge that is a process of living. This is not done 
easily nor in an hour. It is a tale too slow for the impatience of our age, not of 
immediate enough import for its desperate problems. Yet it has its own rare value. 
It is for one thing, a corrective of glib assessment: one never quite knows the 
mountain, nor oneself in relation to it. However often I walk on them, these hills 
hold astonishment for me. There is no getting accustomed to them (Shepherd, 
2014, p. 1). 

 

Shepherd further exposes the reader’s sense of unknowing by directing our attention to 

the hidden depths of the mountain. Here, she reminds the reader of the need to search 

for the intricacies and details which often hide away. To see things clearly, Shepherd 

highlights the importance of going to the sources of the streams. Perhaps there is the 

need to relate this idea to social justice. There are nuances in the details of social justice 

which hide beneath the surface, and to reveal them, we must shed some light upon them. 
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The political landscape is complex, uncertain, and continuously shifting with political 

undercurrents. To see more clearly, we too must go to the sources—though, by 

definition—not to the historical theories of justice, but to the sources of social injustice 

of our time. Shepherd embraces the risk of the journey; a journey she made often, and 

so, is prepared for the uncertainty of a feat which she cannot govern. She writes: 

 

Water so clear cannot be imagined, but must be seen. One must go back, and back 
again, to look at it, for in the interval memory refuses to recreate it brightness. This 
is one of the reasons why the high plateau where these streams begin, the streams 
themselves, their cataracts and rocky beds, the corries, the whole wild enchantment, 
like a work of artis perpetually new when one returns to it. The mind cannot carry 
away all that it has to give, nor does it always believe possible what it has carried 
away. So back one climbs to the sources… One cannot know the rivers until one 
has seen them at their sources, but this journey to the sources is not to be 
undertaken lightly. One walks among the elementals, and elementals are not 
governable. There are awakened also in oneself by the contact elementals that are 
unpredictable as wind or snow (Shepherd, 2014, pp. 3-4).  

 

A Quieter Path to Knowing 

I bring the reader now to a quieter path to knowing. Although, this is not a quiet, calming 

path on which one peacefully moves forward; rather, it is quiet in the sense that few 

choose to journey such a route. To grasp a sense of a quieter side of knowledge for this 

thesis, I want to imagine a space in which children and young people can come together 

in an ‘exposure’ to the concept of social justice. I want to consider what it is to be a ‘good 

knower’ of social justice, by mapping out a quieter path towards knowledge—a path 

which can be returned to, so that children and young people can come to better negotiate 

the uncertainty of the ever-changing political landscape. Shepherd captures her route into 

the mountains as one of the paths to knowledge, ‘I realise that the tale of my traffic with 

a mountain is as valid today as it was then. That it was a traffic of love is sufficiently clear; 

but love pursued with fervour is one of the roads to knowledge’ (Shepherd, 2014 p. 

xxxvii). 

 

As a concept, social justice needs to be tended to with a long acquaintance and an 

appreciation that there is no finite to be reached—there may be a way in, though it will 

be slow and incomplete. The ever-changing political landscape demands a sense of 

humility, where it should be accepted that one will need to continuously return to, and to 
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make progress with social justice and what one’s place is in relation to it. The search for 

social justice will be something each generation is confronted with anew. New injustices 

will emerge, and so there is the need to find a path that can facilitate the thinking of ways 

we can all do better to look to address injustices. The search for clarity around social 

justice needs to become part of the process of living in the challenging contemporary 

social world. Social justice is demanding of a sense of humility that we do not have the 

capacity to know its entirety. I draw on what Smith (2020) says below to account for the 

kind of knowledge which I suggest social justice affords:  

 

I want to ask, how can we do justice to what might be called the quieter side of 
knowledge, the side that concerns itself with what is unsettled, provisional, 
uncertain, only partly glimpsed, against the ideal of knowledge that is so well-
grounded that it can, so to speak, be fed directly into the production line? (Smith, 
2020, p. 759).  

 

Softer Grounding: A Path Less Travelled 

I now bring the reader to the ground on which this thesis will move forward; what I might 

describe as the epistemic grounding. Let us imagine the softer path; a path off the ‘beaten 

track’. Unlike the hard ground, the softer ground is riskier: it is sticky, muddy, and 

squelchy. And so, it is a slower path to take. On such a path, one may feel water 

penetrating the boots, or one’s feet getting sucked into the mud. With each step one 

makes through this softer path, something is taken away—perhaps in a literal sense, that 

something would be mud. I want to use this imagery to explore knowledge of the concept 

of social justice—that is, what can be taken away from such an encounter within the 

community of philosophical inquiry. I do this here to prepare a softer ground for what 

follows later in this thesis. I want to be clear that the type of knowledge in which I am 

seeking to draw out here, or perhaps, the knowledge in which I feel should be exposed, 

cannot be quantified; it is about making progress towards a ‘truth’, or perhaps even, many 

‘truths’. It is a knowledge which cannot be measured, as Shepherd writes, ‘I know its 

depth, though not in feet’ (Shepherd, 2014, p. 12).  

 

The reader may question the connection between mountain literature24 and this chapter 

and thesis, so it is important that I address this here. I draw on this passage from Pirrie, 

 
24 Literature concerned with mountains, though not necessarily mountaineering. Texts may be fiction, 
non-fiction, or poetry.  
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which accounts for what I hope to achieve by drawing on literature to help me find the 

softer ground for this thesis:   

 

By drawing on the qualities of literature and good writing in the humanities, we 
shall begin to explore what kind of truth can be told by abandoning, or at the very 
least by supplementing, the forms of routine description and theoretical analysis 
that are the norm in much writing that purports to be educational (2019, p.17). 

 

For Shepherd, there is an intimacy between knowledge and experience; as an illustration, 

Shepherd states that ‘No one knows the mountain completely who has not slept on it. As 

one slips over into sleep, the mind grows limpid; the body melts; perception alone 

remains. One neither thinks, nor desires, nor remembers, but dwells in pure intimacy with 

the tangible world’ (2014, p. 90). Shepherd’s connection with the mountain comes from 

a conscious engagement with the mountain itself. Although this intimate connection is 

between the subject and object, that is, Shepherd and the mountain, as the reader we are 

able to see that a knowing—or perhaps even the unravelling of an unknowing—can come 

from engaging with the experiences of the Other. Macfarlane (2014) demonstrates this 

where he exposes his sense of unknowing in his introduction to The Living Mountain. He 

reveals that his engagement with Shepherd’s work demanded that he think harder about 

something which he thought he knew well, and so what he knew was altered.  

 

Shepherd exposes the reader to the mountains through the language and detail she uses. 

She does so through her experience and deeply rooted knowledge—a knowledge which 

comes from a lifetime walking in the Cairngorms. For Macfarlane, The Living Mountain 

relishes in ignorance, and he exposes how Shepherd showed him that ‘the true mark of 

long acquaintance with a single place, is readiness to accept uncertainty: a contentment 

with the knowledge that you must not seek complete knowledge’ (2014, p. xxiv). 

Shepherd’s idea that knowledge comes through exposing oneself to an encounter, can be 

applied to my ideas for the community of philosophical inquiry. An encounter in this 

sense, would not be direct exposure to social injustice, rather, it would be about being 

confronted through an acquaintance with the Other—and the uncertainty which 

emerges—through exposure to a range of beliefs, ideas, and experiences central to social 

justice. Biesta argues for the need for an alternative vision for pedagogy, which is like this, 

one which exposes and interrupts and unravels an unknowing: 
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A pedagogy focusing on exposure and interruption is therefore no longer a 
pedagogy that aims to produce a particular kind of subject or particular qualities of 
the subject or that aims to equip the subject with a range of ‘useful’ skills. A 
pedagogy focusing on exposure and interruption is a pedagogy that may bring about 
hesitation, an experience of not knowing, an experience that makes us stop rather 
than that it rushes us into the pseudo-security of questions, hypothesis, reasons, 
examples, distinctions, connections, implications, intentions, criteria, and 
consistency. There are parts of the philosophical tradition that have the potential 
to make us hesitate, to put us on the spot, to put our normal ways of being and 
doing into question. This, however, has to do with a quality of philosophy that is 
rather far away from the model of scientific enquiry, as it is not focused on knowing 
and the improvement of knowledge, but has an orientation towards not-knowing 
(2011, pp. 317-318). 

 
I see an intimate connection between the mountains and social justice. While we may not 

always notice them, the mountains are always there. Some individuals may have more 

experience of mountains than others—perhaps some have a view from their window, 

others may take a trip to tackle one of the Wainwright peaks, others may have never been 

near a mountain. Attending the mountain carries risk, it can be a harsh and unforgiving 

environment, and exposure to the conditions of the mountain can be dangerous. 

Similarly, the political landscape, that is, social justice, carries risk, and direct exposure to 

social injustice can cause harm. Setting aside any metaphysical debates, social justice—or 

perhaps, social injustice—it too is ‘always there’, though we may not always notice it. 

Some individuals may quite literally be living social injustice, others may have an 

awareness of what it looks like, yet others may have no knowledge or experience of social 

injustice at all. For both Shepherd and Macfarlane, it was their childhood exposure to the 

Cairngorms which ‘thirled25’ them for ‘life to the mountain’: 

 

And for me, as for Shepherd, childhood exposure to the Cairngorms ‘thirled me 
for life to the mountain’. I have since crossed the massif on foot and ski many 
times, and my maps of the region are spidery with the marks of tracks followed and 
routes attempted (2014, p. xvi).  

 

What Macfarlane writes here, is the essence of this research: I want to claim that exposure 

to the concept of social justice can ‘thirl’ the next generation for life to the social world—

returning to the mapping and tracks laid out, to attempt new routes into what social justice 

is, what it means, and how it could be otherwise. All too often, we do not look beneath 

 
25 In the glossary of The Living Mountain, ‘thirled’ is said to mean, ‘bound, tied’ (2014, p. 122). 
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the surface until things begin to go wrong; it is only when issues either expose themselves, 

or are exposed to us, that we begin to think about new ways of thinking, seeing, and 

living. James Conroy captures well the difficulty of this task, and the need to address 

social injustice so that all children and young people have the opportunity to thrive: 

 

Paradoxically, if we wish that our children become thoughtful, active and just 
people, we may need to put in place certain kinds of protections from the excesses 
of a political culture in a state of perpetual acceleration. Seedlings exposed too long 
to harsh and forbidding conditions to which they are not suited are unlikely to 
survive as strong healthy plants (2020, p. 26).  

 

I suggest that some exposure to the realities of social injustice, can be a catalyst for 

thoughtful, active, and just individuals of the future. We currently face a magnitude of 

economic and social disadvantage, and there is a dangerous gap in the political landscape 

widening further. Consequently, there is the need now, more so than ever, for us to slow 

down and listen to one another—to really listen, and to pay attention to the details and 

nuances of the social world, our place within that world, and the experiences of the Other. 

Children and young people will go on to participate in democracy and will have a stake 

to play by offering their vision of a just society. The exposure which I argue for, is an 

opening for children and young people to make sense of, to question, and to challenge 

the unjust boundaries and limits of society. It carves out a path to begin to make tracks 

towards a more just and equitable political landscape by exposing the cracks so that 

individuals can consider how they might begin to repair them. Shepherd’s reflection on 

her childhood experience of the mountains, illustrates the power of childhood exposure. 

She writes, ‘It was a good art to teach a child. Though I did not know it then, I was 

learning my way in, through my own fingers, to the secret of growth’ (2014, p. 58).  

 

Exposure Through the Community of Philosophical Inquiry 

My second aim for this chapter, as outlined earlier, was to consider the affordances of the 

community of philosophical inquiry for children and young people’s understanding of 

social justice. In what follows, I continue to draw a distinction between the hard path and 

the soft path, and so, Shepherd’s voice continues here, in which I soften the conventional 

notions of what constitutes a valid community philosophical endeavour. I begin by 

suggesting that although this is a riskier path—riskier in the sense that there will always 
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be a level of risk in the human encounter, it is essential to expose the risks of social justice 

for one to come to understand. From here, I move on to explore how philosophical 

inquiry can ‘put one out of position’—that is, to make one feel vulnerable with one’s 

knowing. I then move on to expose the hard path of philosophy in schools—one 

favouring rigour in the argument and competition. My focus then moves to outlining a 

softer vision for the community of philosophical inquiry. While it may be softer, it is by no 

means less valuable. Finally, I explore my ideas for exposure through the community of 

philosophical inquiry as a pathway to progress in one’s thinking and understanding, in 

which collectively, children and young people can work towards a fuller picture of social 

justice.  

 

Risk within the Community of Inquiry 

As I made clear earlier in this chapter, I am not suggesting that philosophical inquiries 

should in anyway pose a risk of harm to children and young people, or cause unnecessary 

upset by discussing the harsh realities of social injustice. But I do want to challenge the 

risk averse culture we find in education (Biesta, 2015), to find the space to expose practical 

matters of the time through philosophical inquiry. While it is important to mitigate risk 

and harm, it is worth questioning the main drivers behind the risk averse culture, whether 

it be student satisfaction agendas in higher education, or the performance league tables 

within primary and secondary schools. As Pirrie notes below, extreme exposure to the 

mountains would not pass through any risk assessments today: 

 

During her years as a teacher educator, Nan Shepherd shared her enjoyment and 
love of the mountains with her students. In his introduction to The Living Mountain, 
Macfarlane describes how she would undertake expeditions across the Cairngorm 
plateau in the company of students. They would all occasionally stay overnight in 
shepherds’ shelters, which were sparsely furnished with camp beds and sleeping 
bags. These were the days before risk-assessment and student satisfaction, of 
course, both of which would have ruled out such expeditions. Given the harsh 
climate in the Cairngorms at any time of year, there was no doubt a degree of 
discomfort and hardship as well as exhilaration involved in these expeditions. The 
contemporary student is expected to be protected from extremes of experience 
(Pirrie, 2019, p.85).  
 

For Biesta (2015), the task before us is to reinvent a language for education—a more 

responsive language to the theoretical and practical challenges we are presented with in 
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contemporary society. Therefore, there is the need to expose the dangers of social 

injustice, if we are to begin to work towards a clearer idea of what social justice means, 

or what a just society consists of. In the same way as there is risk within the community 

of inquiry, there is risk on the mountains. Perhaps we can accept that there is the need to 

mitigate risk of peril on the mountains, and an essential part of mitigation lies in 

knowledge of the potential hazards. Walking on the mountains brings potential danger 

for one’s safety, as Shepherd writes, ‘The swiftness of the mist is one of its deadliest 

features…’ (pp. 79-80). And so, there is of course, the responsibility for the Self when 

approaching the mountain. Shepherd reflects on the importance of one’s own judgement 

in order to remain safe on the mountains. Writing about her fellow walkers, she noted: 

‘They committed, I suppose, an error of judgement, but I cannot judge them. For it is a 

risk we must all take when we accept individual responsibility for ourselves on the 

mountain, and until we have done that, we do not begin to know it’ (2014, pp. 39-40). 

While responsibility for the Self is important, there is the need to find space within 

education to allow for such a responsibility to develop—to open the space to come to 

better know the social and political landscape which lies ahead, to be able to make better 

informed judgements for both the Self, and the Other. 

 

The degree of risk will vary depending on the conditions on the mountain, the 

preparedness of the walker, as well as the level of knowledge one holds of the potential 

risks. There may be some sections of a mountain which are considered to be higher risk 

than others—those which expose the walker to the elementals, areas with sheer drops, 

loose scree under foot, and those necessitating physical demands of a climb. Not all risk 

on the mountain can be completely mitigated, and so, despite any knowledge one holds, 

it is always necessary to approach the mountain with a sense of caution and humility for 

its authority. Those approaching the mountains would typically carry equipment to offer 

protection from the most extreme conditions including severe winds, hail, rain, and 

snow—particularly necessary for the conditions on the exposed, open plateau. Perhaps 

there are parallels here with the risks of social justice; the knowledge one holds of the 

risks, one’s starting point, encounters with more challenging times, and one’s ability to 

negotiate a way. And perhaps social injustice too demands the sense of humility for its 

dangers. This passage from Shepherd illustrates how her knowledge and understanding 

of both the risks, and the richness of the mountain have developed through her 

acquaintance with and experience of it:  
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… a voice by my side asked ‘Is this the way to Ben MacDhui?’ and looking down, 
I saw what at first glance I took to be a street gamin of eleven. I said, ‘Are you going 
up there alone?’ and he said, ‘I’m with him.’ So turning, I saw behind me a second 
youth, lanky, pasty and pimply, hung round with gadgets. They were both perhaps, 
even the undergrown one, nineteen years of age, and they were the railway workers 
who had come from Manchester to spend their one week’s leave in photographing 
the Golden Eagle. And please, where would they find one? I told them some of my 
encounters. ‘And could you have photographed that one?’ they asked. They knew, 
I found, the books. Those two weedy boys had read everything they could find on 
the subject, and though they had never been in Scotland before, they had walked 
in the Lakes. ‘The distances’, I said, ‘are different’ (2014, p. 63).  

 

This passage also illustrates Shepherd’s concern for the young walkers, as she comments 

on their age and readiness to safely find their way. Of course, we would not expect 

children and young people to go to the mountain without someone experienced and 

knowledgeable to offer support and guidance. Things can go wrong, even when one may 

think one is prepared. It is during the time of difficulty when help would be needed, help 

from someone who knows the mountains well. While the mountains themselves can be 

an unforgiving place, there are communities of volunteers who are sensitive to the 

dangers. Should one encounter difficulties on the mountains—a team of volunteers are 

deployed to offer assistance. Perhaps this could be applied to social justice, through an 

appreciation and sensitivity to the dangers, realities, and boundaries of the political 

landscape, there is the space to come to see the Other in a more compassionate light, 

through an awareness of the very nature of what it is to live in the swiftness of the mist 

of social injustice. In the space of the community of inquiry, the facilitator (or 

practitioner) can assess the risk within the context of the inquiry. It seems reasonable to 

suggest that it is important that the potential dangers central to the ‘mountain of social 

justice’—are exposed. Exposure to an awareness of the dangers enables one to negotiate 

one’s way with a better-informed vision for the future, yet also brings the Other closer to 

the harsh realities of social injustice. I see what Shepherd says in this passage below to 

exemplify the idea of exposure to the risks as a means to finding a way in, as well as 

exemplifying Shepherd’s sensitivity to the potential risks, and her compassion in offering 

direction: 

 

Don’t try Ben MacDhui till tomorrow, and take the whole day to do it. And I 
remembered an old shepherd in Galloway, whom I had asked which spur of the 



 80 

hill I should take to go up Merrick. When he had told me, he looked at me and said, 
‘You’ve not been up before? Do you know what you’re undertaking?’ ‘I’ve not been 
up before, but I’ve been all over the Cairngorms.’ ‘The Cairngorms, have you?’ His 
gesture dismissed me—it was like a drawbridge thrown forward. So I said to the 
boys, ‘Don’t go up Ben MacDhui today—it’ll be dark in another four or five hours. 
Go on by the path you’re on and see the Pools of Dee and perhaps look around 
the corner into the Great Coire.’ ‘Will there be ledges there?’ they asked… I didn’t 
dissuade them from photographing the Golden Eagle. The eagle itself probably did 
that quite effectively. But I liked those boys. I hope they saw an eagle. Their 
informed enthusiasm—even if only half informed—was the right way in (2014, pp. 
63-64).  

 

Perhaps a poignant illustration of the power of exposing the dangers of social injustice 

could be drawn from English footballer, Marcus Rashford. During the COVID-19 

pandemic, when education was moved to remote learning26, Rashford expressed concern 

about how the most disadvantaged children would access free school meals. From April 

2020 schools were proactive in supporting families within their local communities, 

particularly in ensuring that the most disadvantaged families had access to food (Defeyter 

et al., 2020). As schools were set to close for the summer holidays, the government made 

the decision to withdraw meal vouchers, despite having made them available over the 

Easter holiday period. Rashford shared his own childhood experiences of food poverty 

and used his profile as an English premier league football player to call for change. In his 

open letter to Parliament, Rashford asked the Government to reconsider their decision: 

 

My story to get here is all-too-familiar for families in England: my mum worked 
full-time, earning minimum wage to make sure we always had a good evening meal 
on the table. But it was not enough. The system was not built for families like mine 
to succeed, regardless of how hard my mum worked. As a family, we relied on 
breakfast clubs, free school meals, and the kind actions of neighbours and coaches. 
Food banks and soup kitchens were not alien to us; I recall very clearly our visits 
to Northern Moor to collect our Christmas dinners every year. 
… 
During this pandemic, people are existing on a knife’s edge: one missed bill is 
having a spiral effect, the anxiety and stress of knowing that poverty is the main 
driver of children ending up in care, a system that is designed to fail low- income 
families. Do you know how much courage it takes for a grown man to say, ‘I can’t 

 
26 Remote learning refers more directly to the online platform, and with this, the economic divide became 
prominent, with not all children having access to electronic devices. Many schools and communities 
provided these to families, in the absence (or delay) of Government support. 
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cope’ or ‘I can’t support my family’? Men, women, caregivers, are calling out for 
our help and we aren’t listening. 
… 
I would be doing myself, my family and my community an injustice if I didn’t stand 
here today with my voice and my platform and ask you for help. The government 
has taken a ‘whatever it takes’ approach to the economy—I’m asking you today to 
extend that same thinking to protecting all vulnerable children across England. I 
encourage you to hear their pleas and find your humanity. Please reconsider your 
decision to cancel the food voucher scheme over the Summer holiday period and 
guarantee the extension. This is England in 2020, and this is an issue that needs 
urgent assistance. Please, while the eyes of the nation are on you, make the U-turn 
and make protecting the lives of some of our most vulnerable a top priority 
(Rashford, 2020). 

 

Returning to the mountain, Shepherd refers to talk on the mountains, and while it is likely 

that she is suggesting that it is better to listen to the mountain itself, and what it has to 

offer, I suggest that there is the need to listen to social injustice—and such listening comes 

from an exposure to a reality that is beyond the Self.27 As Shepherd writes, ‘This does not 

imply that the only good talk on a hill is about the hill. All sorts of themes may be lit up 

from within by contact with it, as they are by contact with another mind, and so discussion 

may be salted. Yet to listen is better than to speak (2014, pp. 14-15). We need to open up 

to the world by listening to others and their experiences, ideas, and beliefs about social 

justice. I see potential for exposure to the concept of social justice at a young age, to ‘thirl’ 

the next generation for the search and desire for a more just future, ‘for it is an appetite 

that grows in feeding’ (Shepherd, 2014, p. 6). I share Mary Midgley’s sentiment here, 

about what philosophy can do—to make sense of our immediate problems in a suitably 

wide context—that context being a wider vision of philosophical inquiry: 

 

Now this business of looking at life as a whole—finding suitably wide contexts to 
give sense to our immediate problems—is philosophy’s distinctive activity. It is 
what makes it an occupation that matters to all of us. It is not just one speciality 
among other that somebody might take up. It’s a kind of conceptual geography 
which fills in our background (2018, p. 58).  

 

 
27 Central to the recent pandemic, it has already been suggested that the digital learning divide revealed 
injustices central to some children’s ability to access their education online. Some families experienced 
new injustices during this time.  
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Exposure: Being Put Out of Position 

The idea that we cannot know what is to be taken away from an encounter with another 

is certainly at odds with education’s current priorities around knowledge transmission and 

academic outcomes (White, 2012; Ball, 2017). This is not to make an argument for there 

to be necessarily any risk or harm in this sense—instead, what there is the potential for, 

is for a disruption of one’s emotions; for the senses to be stirred. The community of 

philosophical inquiry can put one out of position, meaning that it should be a space which 

feels slightly uncomfortable, exposes an unknowing, and challenges us to think about our 

existing knowledge. This should, of course, be done with a sensitivity; practitioners will 

need to be sensitive to the participants, particularly those who do not wish to engage, or 

put themselves at risk (Olsson, 2018). I turn to this passage from Biesta to prepare for a 

unique set of possibilities central to the idea of an exposure through CoPI, and the links 

he draws with and unknowing and being put out of position. He writes:  

 

One could even say that when engagement with philosophy leads to interruption 
and hesitation, it puts us, in a sense, in the position of the child as the one whose 
seeing, thinking and doing is not yet ‘filled’ with the knowledge, categories and ways 
of speaking of others. I am not referring here to a kind of romantic unmediated 
wholeness-with-the-world, but to a situation in which we cannot rely on existing 
knowledge, patterns, structures and traditions so that it is up to us to invent a 
unique response and thus to invent ourselves uniquely in and through this response. 
This child-like position of not-knowing that can follow from exposure may well 
suggest an entirely different set of possibilities for the educational engagement with 
philosophy and may well give the phrase ‘philosophy for children’ an entirely new 
meaning (Biesta, 2011, p. 318). 

 

Picking up on Biesta’s reference to speaking, I see a close relation between ‘speaking’ and 

‘dialogue’. I do not draw a distinction here—though I do appreciate that others do 

differentiate the terms. I now turn to literature which is more central to the community 

of philosophical inquiry, in which the scholars predominantly use the term ‘dialogue’. The 

openness within CoPI creates opportunities for there to be a sense of exposure—that is, 

the exposure of what one thinks, potential scrutiny of one’s ideas, and the exposure to 

the ideas of others. Fulford (2020) maintains that to be in dialogue, individuals come 

together to discuss how they see the world, while also providing openness to having their 

ideas challenged by others. It is through dialogue within shared philosophical 

conversations which can create opportunities for people to come together, to envisage 
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alternative ways of thinking and to pursue shared conceptions of how to live the good 

life—considering what it is to live well with the other (D’Olimpio & Teschers, 2016; 

Fulford, 2020; Lockrobin, 2020). Dialogue and communication are also suggested to 

support emancipatory interests and social action (Vansieleghem and Masschelein, 

2012)—one of the core values of this research. Kuhn (2018) reflects on the development 

of ideas, as part of the dialogic process, whereby individuals secure the commitments of 

others, in order to develop new ideas, to better support their own arguments. I turn to 

this important quote from Nancy Vansieleghem and Jan Masschelein, in which they 

capture the idea of how such movement in ones thinking arises from authentic 

encounters, ones that cannot be prepared for in advance. They are organic in their nature. 

As they explain: 

 

The moment one becomes speechless or inspired does not arise from the will to 
know, or from the awareness that there is something that we do now know. Being 
speechless is not a motive for speaking. It is the expression of an encounter that 
tears the subject from herself. This expression cannot be prepared beforehand, or 
learned, but must materialise itself in the gaze and the body (2012, p. 94).  

 

For Tiffany (2020) there is a link with dialogue, and action, in which he suggests that 

dialogue acts as a pre-requisite of one’s thinking—propelling action and meaningful 

change. There are opportunities here, for the dialogue as part of shared conversations to 

be both educative (Fulford, 2020) and empowering. Nancy Vansieleghem and Jan 

Masschelein reflect on the value of dialogue and communication and opportunities to 

consider the self. They write: 

 

The task for education is, therefore, no longer primarily the transfer of knowledge 
and skills geared towards a particular end, but the stimulation of individual 
capacities by providing efficient dialogical procedures and instruments (i.e. 
expertise) that enable the student to reflect on their personal definition of self, 
communication preferences, ability to articulate thoughts and needs, and overall 
communication strengths and weaknesses (2012, p. 89).  

 

Let me explore Vansieleghem’s and Masschelein’s distinction between speaking in 

transactional terms as a means of communication (whereby speaking takes place with a 

shared orientation in mind: an example would be sharing information with someone else) 

and a form of speaking which I feel is possible through the community of inquiry in 

which speaking to the Other creates opportunities for an abandoning and exposing of the 
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self, opening oneself up to the Other and their personal experiences and insights. They 

state, ‘we would like to explore a different avenue of thought whereby speaking appears 

rather as an abandoning or exposing of oneself. It is less an activity than a passivity or 

passion, through which one becomes present in the present, a being-with, which is also a 

kind of invitation’ (2012, p. 87). For Vansieleghem and Masschelein (2012), there is the 

potential for an ‘ex-position’—that is, a movement in one’s thinking, to a new space 

which is outside or beyond oneself. On this more exposed, riskier path, one may 

experience a sense of vulnerability. It is here where one can abandon old thinking, by 

listening to the experiences and realities of the Other. Vansieleghem and Masschelein 

capture the idea that the speaker makes oneself vulnerable: 

 

This, however, is not a matter of speaking informally or casually: on the contrary, 
the speaker puts herself at stake, abandoning any comfortable security. Hence, at 
first it is neither the object of conversation nor the listener that is at stake but rather 
the one who speaks. To speak in this way is to be open to what presents itself as 
evidence, not as putative explanation of things, but as a refusal of any specific 
formulation or code (2012, p.95). 

 

Amanda Fulford (2013) outlines the value of exposure and dialogue as an opportunity to 

open up a new dimension of thinking and acting—that is, an education where the 

discussion, can be unsettling—as an abandoning or exposing of oneself. She goes on to 

suggest that; ‘It is not that there is a method here, a set of procedures that must be 

followed or a technique that can be taught or learned. The speaker puts herself rather 

than the object of the conversation at stake, and in this is the “abandoning of any 

comfortable security”’ (Fulford, 2013, p. 119). Vansieleghem and Masschelein (2012) also 

suggest that speaking of this kind does not need any specific method. As contemporary 

education leaves little space for such endeavours, my reimagining of the community of 

inquiry can provide such an opening. 

 

Resisting the Hard Path of Philosophy in Schools 

There are various iterations of philosophy in schools, namely: SAPERE’s philosophy for 

children (P4C), The Philosophy Foundation, and Thinking Space, all of which look to 

take their programmes into schools. While I very much agree with their many shared 

values for advocating philosophy in schools, I do have some concerns around the sense 

that the rights to philosophy in schools is currently held by the ‘elite’ few, with a 
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developing rhetoric about what counts as valid philosophy with children, or a sufficient 

level of competence when engaging with philosophy for, or with children. Some 

programmes suggest that facilitators of inquiries are expected to have a background in 

philosophy and logic in order to ensure that the discussion and inquiry is philosophically 

robust (Golding, 2015; Cassidy et al., 2018), while other programmes award levels of 

accreditation based on schools’ commitment and engagement to their model.  

 

Many of the organisations promoting philosophy in schools appear to be tailoring their 

programmes to fit the instrumental culture of education—focusing on fostering moral 

development, critical thinking skills—aligning themselves with the pursuit of the 

intellectual virtues. They suggest that philosophy can improve thinking and criticality 

(Splitter & Sharp, 1995), and encourage individuals to challenge the position of others 

and any weaknesses in their arguments. While there are differences in the requirements 

for what constitutes valid philosophical inquiry for these programmes, there is a shared 

commitment that facilitators need sufficient training28 (Gorard et al., 2018). This leads me 

to question the extent to which these dominant programmes have become the 

contemporary ‘ivory towers’, further contributing to the idea that philosophy is only 

suitable for the elite few. I position myself with Kennedy’s (2015) view that ‘it would 

seem common sense that schoolteachers would tend to be the kinds of adults most likely 

to be successful CPI facilitators’ (2015, p. 6). Graeme Tiffany (2009) approaches the 

community of inquiry with flexibility. He writes: 

 

Community Philosophy does not insist upon the use of a textbook version of 
philosophical enquiry, as is sometimes found in the teaching of Philosophy for 
Children in schools. The use of a particular schema has to fit with the context in 
which the work takes place, not simply adapt to a preselected format. Sometimes 
this means structured philosophical enquiry will not be employed at all, with a 
preference being made for no more than the well-placed question that is a defining 
characteristic of philosophical community work (Tiffany 2009, p. 21). 

 

Perhaps, then, there is a tension around the language of inquiry29. As a term, inquiry is 

suggestive of a deep examination in an attempt to find truth. While a ‘deep examination’ 

is not particularly problematic, I have already argued that there will be many truths central 

 
28 See for example SAPERE, Dialogue Works, Thinking Space, and The Philosophy Foundation.  
29 Inquiry is taken to mean ‘a judicial examination of facts to determine truth’.  
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to social justice, and that progress in thinking is key to my ideas around philosophical 

inquiry. There is the need to find the space to embrace subjectivity, in which many truths 

can be exposed. Subjectivity can reveal a wider picture of life in relation to social justice, 

and one can take meaning away and consider it for their own understandings, thus, 

making progress with the concept. Here, I see an opportunity to push back against, what 

I consider to be the hard path of philosophy in schools, and to disrupt the fixed 

constraints and attitudes about what is considered valid philosophical inquiry. 

Vansieleghem has similar concerns about the narrow focus of philosophy for children. 

She encourages reflection on the domination of the programme, whereby alternative 

approaches and conceptualisations are considered. She writes:  

 

Since we are expected as a matter of course to subscribe to the basic assumptions 
of Philosophy for Children, we seem to have tied ourselves to the whole package, 
as it were, without reservation. We have in effect lost the power to question the 
concept as a whole… My fear is that the current consensus over the idea of 
Philosophy for Children excludes other ways of thinking about education and 
democracy (Vansieleghem, 2005, p. 20).  

 

What I propose, then, is a way of transforming the thinking of children and young people, 

in which they can be brought closer to the realities of social injustice through dialogue, 

for them to realise the importance of tending to social justice—perhaps more 

importantly—the social injustices of the time. Here, one can begin to imagine what a 

more just society consists of. Philosophical inquiry in this instance, is not about reaching 

a conclusive answer, it is a vision for a better future—that is, a vision to be realised. I 

therefore suggest that there is the need to reconceptualise what counts as valid 

philosophical inquiry by rejecting the rigidity of the common standardised approaches—

particularly those with a pay-wall attached to them. I resist being tied down with any 

discussions about how philosophical inquiry can enable the ‘analysis, clarification, and 

criticism of the language, concept, and logic of the means and end of human experience’ 

(Sherman, 1995, p. 2). This can be an opportunity to explore a little more deeply into the 

concept of social justice. I relate this passage from Shepherd to an openness towards 

philosophy in schools, to foster children and young people’s natural curiosity—the 

already living seeds of curiosity—to being the cycle of seeing things anew. She writes: 

 

These mountain flowers look inexpressibly delicate; their stems are slender, their 
blossoms fragile; but burrow a little in the soil, and roots of a timeless endurance 
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are found. Squat or stringy, like lumps of dead wood or bots of sinew, they conserve 
beneath the soil the vital energy of the plant. Even when all the upper growth or 
stripped—burned or frosted or withered away—these knots of life are everywhere. 
There is no time nor season when the mountain is not alive with them. Or if the 
root is perished, living seeds are in the soil, ready to begin the cycle of life a fresh 
(Shepherd, 2014, p. 49).  

 

A Softer Path for Philosophy in Schools 

It is clear by now that dominant philosophy for children programmes privilege a certain 

type of knowledge. I shift my concern in which I bring the value of uncertain and tentative 

knowledge into focus. Karen Murris (2013) suggests that the theory and practice of 

philosophy for children makes room for children to be taken more seriously as knowers, 

challenging the hidden discrimination of epistemic injustice. I am sensitive that my 

suggestion for the need for conversations about social justice do not neatly align with 

policy makers’ current agendas. I share Biesta’s concern in his paper resisting the 

instrumentalisation of philosophy in schools. He opens his article with, ‘I fear that this 

article boils down to two questions: ‘What is philosophy?’ and ‘What might it achieve?’ 

The reason for using the word ‘fear’ is that both questions are in a sense impossible to 

answer—and perhaps, therefore, even impossible to ask’ (2011, pp. 305-306). I too feel 

that there could be the danger that I am expected to go on from here to address similar 

questions. I share Vansieleghem’s concern about being bound to the dominant discourses 

of the instrumental benefits of philosophy for children: 

 

…that the way Philosophy for Children is currently interpreted does not resist the 
temptation to appropriate the novelty of the new. In fact, Philosophy for Children, 
with its emphasis on critical thinking and autonomy, is nothing more than the 
reproduction of an existing discourse. The autonomy that the child gains through 
Philosophy for Children by critical thinking and dialogue is nothing more that the 
freedom to occupy a pre-constituted place in that discourse (Vansieleghem, 2005, 
p. 25).  

 

I am sensitive to the potential criticism that I am using philosophy for children to do 

something educational with the concept of social justice, and how one comes to see the 

Other in relation issues of social injustice. I am, however, reluctant to be drawn into 

making any bold claims about what my iteration of the community of inquiry could 

exactly achieve. Although I speak of progress with thinking, I do not put forward any 

empirical criteria for what counts as any such progress. For Biesta (2011) engagement 
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with philosophy for children ‘can foster the development of moral reflection and 

sensitivity and of social and democratic skills more generally’ (p. 306). It is enough to 

make progress over time, where individuals can come together, be moved by the Other, 

and work towards the ‘gentler’ epistemic virtues. It is hoped that in bringing together 

theory and practice in this way, we can imagine an appropriately ethical approach, which 

encourages children and young people to question what social justice is, and how it could 

be otherwise. Mary Midgley’s thinking is helpful here, as she outlines the value of 

philosophy. I use this passage to illustrate what this means for my endeavours, and in 

particular, the softer path for philosophy in schools, for which I advocate: 

 
Philosophy, in fact, is all about how to think in difficult cases—how to imagine, 
how to visualise and conceive and describe this confusing world, which is partly 
visible to us partly tangible and partly known by report, in a way that will make it 
more tangible as a whole. It is a set of practical arts, skills far more like the skills 
involved in exploring an unknown forest than they are like the search for a single 
buried treasure called the truth. And because of this it is far more concerned with 
the kind of questions that we should ask, than with how, at any particular time, we 
should answer them (Midgley, 2018, p. 50).  

 

My values central to social justice, and my wayfaring along this journey, are so closely 

interrelated that this softening of educational research which I argue for, is fully embodied 

in my conceptualisation of philosophical inquiry and its potential to allow children and 

young people to make progress with their thinking. Therefore, I resist outlining a slavishly 

methodical framework for reaching any ‘truth’. Continuing along the softer path, I argue 

for how philosophical inquiry can shed some light on the concept of social justice and 

allow one to make progress with their thinking and understanding of the Other in relation 

to the concept of social justice. I leave the reader with this short passage from Smith, as 

this directly relates to what I see as the potential of philosophical inquiry: 

 

Instead of knowing the world we might be attuned to it, sensitive to it. We might 
resonate with it, share its rhythms—the way we might be at one with the natural 
world if we opened ourselves to it instead of analysing it, reducing it to its 
constituent elements, as a certain kind of scientist does (2008, p. 186).  

 

Towards Social Justice: In Community 

I see the community of philosophical inquiry as a space which could open up ‘many 

exciting properties of matter that we cannot know because we have no way to know them’ 
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(Shepherd, 2014, p. 105). For Biesta, there is great value in ‘a community that is not 

constituted by a common identity, but rather exists as a community of radical plurality 

and difference. In such a community-without-community we can only relate to each other 

through responsibility, and it is through relationships of responsibility that we are 

constituted as unique, singular beings’ (Biesta, 2015, p. 10). Exposing one’s ideas, beliefs, 

and experiences to the Other—and being exposed to those of the Other—creates infinite 

possibilities for the future in relation to social justice. For Packer (2017), our interactions 

with others, do not simply lead to us knowing or understanding the Other better, but we 

are challenged by our encounter with the other. Friedman describes this relation as one 

which is not forceful, instead, it is a much softer relation where one simply listens and 

responds. For me, this is the essence of philosophical inquiry. He writes: 

 

People do not naturally develop so that all I have to do is accept them—in this I 
agree with Buber. They are in a struggle themselves about their own direction. 
While I cannot impose on you what your direction should be, I can listen and 
respond to you and, thus walking that stretch of the way with you, I can help you 
in your struggle (Friedman, 1991, p. 368).  

 

There is, of course, the need for openness from the Self, an attentiveness to the Other, 

and the sense of humility which both of these interactions create. Developing new 

understandings and learning is fundamentally a social process (Vygotsky, 1978), whereby 

ideas can be shaped through interactions with others and through such interactions with 

others, children and young people can begin to reimagine, and shape their inherent 

beliefs, arriving at new, shared understandings (Kennedy & Kennedy, 2011). What 

Masschelein says below about shared perspectives, is central to the potential of CoPI: 

 

Indeed, in contrast to the very common idea in educational theory and philosophy 
that one of our main endeavours in education should be to raise a critical awareness 
with students that every ‘world’ is but a view on the world, just one vision, one 
perspective, each and every person having her own perspective so that we have a 
plurality of perspectives and that everything is an interpretation (a reading)—‘ceci 
n'est pas le monde’, but a vision on the world, 'a window', 'a frame' (2010, p. 276). 

 

The views of children and young people central to social justice may contain prejudices 

or misconceptions, which may be a result of the world views they are exposed to at home 

or the communities in which they grow up. For Strhan (2010) engaging in dialogue with 

another, to speak someone else’s language. Opening up discussions central to the concept 



 90 

of social justice in a sensitive way, by using the community of philosophical inquiry, 

creates the space for a number of ideas from a range of perspective to come together, 

and to be challenged and responded to. Of course, it would need to be approached with 

a sensitivity for the subject matter and the context of the particular school, and so it may 

be that schools would find it helpful to embed some of the principles from the philosophy 

for school programme; the 4C’s30, particularly the values central to ‘care’ and 

‘collaborative’. Dialogue is impossible to coerce, or at least it should be if is to unsettle us 

and lead to new revelations. To illustrate this point, I return to Macfarlane’s observation 

of how Shepherd approaches the mountain: 

 

Our vision is never correct but only ever provisional. ‘Illusions’ are themselves 
means ok knowing (a reminder of James Joyce’s aside about errors being the portals 
of discovery). Importantly, these illusions cannot be summoned into being or 
ordered on request. They are unpredictable conspiracies of the material and the 
sensory; like the mountain as a whole, they are ‘impossible to coerce’. Shepherd 
doesn’t systematically traverse the mountain, or seek by some psychogeographic 
ruse to prise it open. She accepts that ‘unheralded moment[s] of revelation’ cannot 
be obtained ‘at will’ (Macfarlane, 2014, p.xxi).  

 

There is unpredictability in relation to human encounters and the in the nature of 

philosophical inquiry; the direction of conversation cannot be known in advance, how 

individuals will respond, or what emotions one may experience as a result of a particular 

encounter within a community of inquiry. However, there is the potential within 

encounters for the Other to disrupt how another sees the world, disrupting their own 

place within. In John Wild’s introduction to Levinas’ Totality and Infinity (1969), he outlies 

the value of unplanned conversation: 

 

By speaking to the Other I enter into a relation with him. But this speaking does 
not bring me down or limit me, because I remain at a distance from what is said. 
Hence, real conversation with another cannot be exhaustively planned. I am never 
sure what he will say, and there is always room for reinterpretation and spontaneity 
on both sides. My autonomy remains intact. In fact, in so far as I have any, it is 
stimulated to further intensity by searching questions from a point of view that is 
not merely opposite, and therefore corrective of mine but genuinely other (Wild, 
1969, p.14).  

 
30 Philosophy for children embeds the 4C’s in its practice, where the facilitator encourages a critical, 
creative, collaborative and caring environment. 
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In reaching towards knowledge and insights into the experiences of the Other, there are 

opportunities to close the gap in understanding a more reliable picture of social injustice. 

This is not about finding height on the hills to satisfy one’s own end, or the ‘sensation 

from the mountain’ (Shepherd, 2014, p.15). Rather, this is about bringing a community 

of learners to a common ground. Some may need to come down, perhaps, take a step 

back in their understanding. Others may need elevating slightly, that is, to give them a 

better view of the experience of the Other and a fuller picture of the landscape of social 

justice. Just as is the case for appreciating the height of the mountains, one must go up 

to a height which is proximate to what one wants to see: 

 

The height of high hills can, of course, be appreciated only from others of equal or 
at least proximate height, but this is not merely a matter of relative stature. There 
is something in their lift, their proportions and bearing that can only be seen when 
one is near their own size… Every time I come down, I promptly want to go back 
and see it all over again (Shepherd, 2014, p. 19). 

 

There are occasions when one’s vision may be obscured, or clouded—both on the 

mountain, and through a search for knowledge for social justice. With this there is the 

danger, when we are faced with abstraction and complexity, that we close off our 

engagement through fear of exposing what we don’t know. However, we need to embrace 

this sense of discomfort as part of the process of learning; thinking more deeply and 

becoming more attentive to complexities and the nuances, to find a way through—or a 

way in. I do not suggest that the community of inquiry can, or even, should answer all 

one’s question, as Hand writes, ‘the CoI is not the place for instructing, informing, 

expounding and explaining’ (2020, p.90). Instead, the essential point, is in making 

progress—progress which cannot be quantified. I return to Shepherd to consider what 

progress could be, where Shepherd keeps moving through the clouds, as she has learned, 

once she emerges from the fog; the mist; the blanket of nothingness, a clearer vision 

appears: 

 

The walk out through the top of a cloud is good. Once or twice I have had the luck 
to stand on a tip of ground and see a pearled and lustrous plain stretch out to the 
horizons. Far off, another peak lifts like a small island from the smother. It is like 
the morning of creation (2014, p.18).  
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Shepherd shows the reader the importance of moving through the clouds, as she has 

learned; once she emerges from the fog, the mist, the blanket of nothingness, a clearer 

vision appears. Therefore, I want to consider the value of being lost in the concept of 

social justice, where such a disorientation leads to a space to appreciate and notice new 

things—leading to a displacement in one’s previous understandings. As I draw so heavily 

on Nan Shepherd’s account of walking in nature, the 19th century American 

transcendentalist philosopher, Henry David Thoreau’s account for the value of being ‘lost 

in the woods’ seems a fitting connection to draw here. He writes: 

 

and if we go beyond our usual course we still carry in our minds the bearing of 
some neighbouring cape; and not till we are completely lost, or turned round once 
with his eyes shut in this world to be lost,—do we appreciate the vastness and 
strangeness of nature. Every man has to learn the points of compass again as often 
as he awakes, whether from sleep or abstraction. Not till we are lost, in other words, 
not till we have lost the world do we begin to find ourselves, and realise where we 
are and the infinite extent of our relations’ (1854/1999, p. 154).  

 

‘The Tale of my Traffic’ 

As I explained earlier, this was the first major chapter I wrote. As such, I want the reader 

to share this with me, and so, I have largely left this chapter as it is, as here lies the lived 

experience of my arguments. It would be disingenuous for me to remove, or render what 

follows, as it captures all too well, where I was at. As such, there is a hesitancy. 

 

My ideas for exposure are two-fold. First and foremost, I am discussing exposure to the 

concept of social justice, and to the Other. While it was not entirely clear to me at the 

time, there is something powerful about feeling exposed and vulnerable. As such, I guided 

the reader through some of the tensions I negotiated throughout this research journey. I 

began, by outlining my justification for abandoning the well-travelled routes, in favour of 

the more exposed, softer path. From here, this led me to expose my own sense of 

unknowing where I explained some of the tensions this caused. I took the reader along 

what I describe as my embodied research journey—perhaps, the lived experience I 

referred to earlier. It is here, where I illustrated both how my personal sense of exposure 

shaped me and made me more attentive to the path I took. I moved on to outline the 

influence of Nan Shepherd’s The Living Mountain for both myself, and the direction of this 

thesis. I now end this section by exposing my quieter path, one in which I feel has revealed 
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itself to me as a result of my encounter with The Living Mountain. A path which I suggest 

is entirely appropriate to move this research along. 

 

The Need for Softer Ground 

Earlier, I outlined what I describe as education’s hard path to knowledge. As a PhD 

student, I have also found the hard path to be the most clearly defined research path, 

offering a number of signposts for students to find their way to the end (See for example 

the research methods textbooks: Crotty, 1998; Denzin & Lincoln, 2018; Thomas, 2017). 

Perhaps I might describe this as the performative path for research. My thesis is a way of 

helping me step from the hard ground to the softer, more exposed path. While the hard 

ground provides stability and predictability—a secure path to knowledge—for me, it 

merely offers the same movement, of equal sensation, and a repetitive sound. I move 

beyond what some might think of as traditional algorithmic forms of inquiry which are 

commonly motivated by a technical and practical interest (Packer, 2017), and feel that 

Margarete Sandelowski’s softened notion of research epitomises what this thesis affords: 

 

Research is both creative and a destructive process: we make things up and out of 
our data, but we often inadvertently kill the thing we want to understand in the 
process. Similarly, we can preserve or kill the spirit of qualitative work: we can 
soften our notion of rigour to include the playfulness, soulfulness, imagination, and 
technique we associate with more artistic endeavours, or we can harden it by the 
uncritical application of rules. The choice is ours: rigour or rigour mortis 
(Sandelowski, 1993, p. 8).  

 

Although riskier, the softer path offers a richness of experience. On the exposed path, 

we do not know exactly what each step will bring. And, importantly—it is a journey that 

requires a deeper, more focused attentiveness—one which should not be rushed. While 

exposing this softer ground leaves one feeling vulnerable and exposed, particularly for 

the potential for scrutiny and uncertainty of exactly what lies ahead, it is the path which 

opens up new possibilities for the future. While for some, I may appear to be making the 

familiar unfamiliar, what I hope is, that there is the potential for this research to be a 

reminder that the performative notions of research and the social world could be 

otherwise. As Amy Shuffleton reminds the reader, ‘The actual world is not the only 

possible world, and one of the most important projects of political and ethical philosophy 
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has always been to remind readers that our social and political landscape could be 

otherwise’ (2015, p. 146). 

 

Exposing My Unknowing 

In this thesis I guide the reader through my relationship with this research and its 

intersection with social justice. No doubt there will be questions relating to my personal 

assumptions influencing this thesis. Although I have not directly experienced what I 

would consider society’s deepest social injustices, I do hold the belief that there is the 

need for a shared responsibility in addressing injustice—or at the very least, that there is 

greater sensitivity and awareness of the inequalities experienced by some within society. 

In dealing with social justice, I have considered the political interactions with this thesis, 

and my political stance is taken into account with a sensitivity to the influence this has on 

this research, and the conclusions I later draw. My political stance is to the left of centre. 

This is relevant as my rationale is heavily influenced by the socio-political injustices 

experienced by children, young people, and their families, which currently dominate 

media discourses, and are, arguably, most often a consequence of the current Neo-liberal 

Conservative agenda. My views relating to social justice, political philosophy, and ethics 

have been very much shaped by John Rawls’ Theory of Justice (1971). As the researcher, I 

am sensitive to my privilege and power, in that I am not a young person negotiating the 

contemporary social world. I am reflexively self-aware of my own worldviews, my 

personal and political beliefs, and identities which interact with this research (Macfarlane, 

2021). It is my positioning, in this sense, which has demanded a considerable amount of 

reflexivity concerning the ethical implications of this research, and these considerations 

have very much directed my thinking to this quieter path.  

 

When I began this PhD, I found myself having to negotiate—what was to me—a new 

version of my world. This doctoral journey began at the most poignant time of my life. 

As I made my way through, there were times when I questioned whether I held both 

protagonist—antagonist qualities, in that there was a tendency for me to work against 

myself. What I mean by this, is, that I came to recognise that my thinking was at times 

unconventional, and that it could have been conceived that I was reluctant to take a 

straightforward path. But for me, it has been about finding a way that pushed my 

boundaries, a way that I believed in, a way that gave me meaning, a way that I could be 

confident I would not turn back on. While philosophy brings an overwhelming sense of 
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exposure, I came to realise that there is no straightforward way to negotiate a path. A 

PhD is a journey of learning, and one in which I made discoveries both about myself and 

the research process. Burbules argues for embracing complexity and uncertainty, as an 

enhancement of learning: 

 
We also need to become familiar with complexity, and complexity’s sibling, 
uncertainty. Curiosity and interest, which are essential to learning, grow out of and 
depend upon feelings of doubt and puzzlement; they do not threaten interest, but 
can enhance it (Burbules, 1997, p. 39).  
 

My sense of exposure was further exacerbated with the difficulties and tensions I 

experienced as a result of my own knowing, which I slowly came to see as a positive state 

of unknowing. I reached an aporia: an impasse, where I questioned what I knew. Socrates 

suggested that true knowledge lies in the knowing that one knows nothing (Plato, 1993). 

I do not want to leave the reader with the impression that I have been in a state of 

confusion, so I turn to what Burbles says here to better account for what I mean: 

 

This is a lack of both knowledge and understanding. But my confusion is not only 
cognitive. Aporia is an experience that affects us on many levels at once: we feel 
discomfort, we doubt ourselves. We may ask “What do I do?” “What do I say?” 
“Who am I?” “What is my relation to others?” An aporia is a crisis of choice, of 
action and identity, and not only of belief. When I have too many choices, or no 
choices, I don’t have a choice; I’m stuck. I don’t know how to go on (Burbules, 
1997, p. 34). 

 

I questioned the value in merely putting forward views of young people’s conceptions 

and understandings of social justice through an interpretivist empirical study. Instead, I 

came to see that I could make an argument for the community of philosophical inquiry, 

as having the potential to elicit an ‘awakening’, or the ‘opening up of oneself’ to the 

realities of social injustice. If I were to draw on Smith (2016), I could argue that I adopted 

a self-reflexive epistemic state, in that I was determining what is worth knowing for this 

research at that time, making justifications specific to context and transience of time. In 

dealing with the tensions associated with epistemology and children’s and young people’s 

experiences of social justice, I considered the political and ethical issues specific to how 

knowledge should be dealt with in this thesis. I, therefore, felt that it was appropriate for 

this research to resist the traditional philosophical questions of knowledge. Instead, I 

adopted a more contemporary epistemic stance: virtue epistemology. Smith (2016) 
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suggests that the central question of virtue epistemology is what it is to be a good knower. 

He draws on Baehr (2013, p. 250) who describes intellectual character virtues as ‘curiosity, 

open-mindedness, attentiveness, intellectual carefulness, intellectual courage, intellectual 

rigour, and intellectual honesty… an intellectually virtuous person is one who desires and 

is committed to the pursuit of goods like knowledge, truth and understanding’. These 

careful deliberations directed my gaze towards the quieter path. 

 

An Embodied Journey  

While I talk of a quieter path—a path which sounds somewhat idyllic, essentially, it is a 

path few opt to take. And so, it can leave one feeling exposed; the path less travelled 

offers little insight into the journey ahead. Nancy Vansieleghem31 draws a metaphor for 

critical research as, ‘a way of walking or travelling on foot towards an answer that the 

researcher does not know in advance: that is, she does not know where she will arrive, or 

how she will get there’ (2011, p. 323). Despite the uncertainty, I found this imagery 

helpful, as even without the mapping of a particular textbook—I kept moving forwards. 

I see this research as a new movement in thinking; being literal with the word ‘movement’, 

I have exposed my own path to move this research journey along. Typically, in doing 

research, there is a choice to be made: to select a route that has already been laid out and 

tested, whereby one is merely taken along a prescriptive line—or, to go one’s own way, 

on a journey of discovery to the unknown. Perhaps I could categorise these as 

methodological challenges, ones which Pirrie and Macleod would describe as ‘intense 

experiences that ruled out the style of representation that one might find in a handbook 

on social research methods’ (2010, p. 368). Burbules draws on Sarah Kofman to make a 

distinction between a path of knowns, and a path which has not been laid out:  

 

…the Greek words odos (a path or road connecting knowns) and poros (a passage 
across a chaotic expanse, a sea-route, for example, or blazing a trail where no trail 
yet exists). Lacking an odos is not the same as lacking a poros. These two kinds of 
path or passage are important because they imply two kinds of transition out of 
doubt: one by progress toward a fixed answer, one by movement toward an 
unknown destination (1997, p. 34). 

 

 
31 This quote was a crucial find for me. At this point of my doctoral journey, these few words from 
Vansieleghem acted as an overwhelming and important endorsement for what I was feeling about my 
‘methodological’ deliberations. 
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The PhD journey is typically described as a harsh, unforgiving process, predominantly an 

up-hill battle (Jordan et al., 2018; Garcia, 2020). There are plateaus and dips along the 

way—though, these are often perceived as negative experiences (one might be familiar 

with the cartoon illustrations as a visual anecdote for the PhD process). Despite 

references to the struggle typically being in the form of a cartoon to incite humour, there 

is a serious message behind the representation: the journey of a PhD is a challenging one. 

I want to think differently about my journey and see it from a different angle, a complete 

reverse of the typical representation of the journey being an onerous uphill climb. I see 

my journey as beginning at the top of the mountain, where ‘one does not look upwards 

to spectacular peaks but downwards from the peaks to spectacular chasms (Shepherd, 

2014, p. 1). I draw on the passage from Shepherd below, to express how I feel that a 

shifting of my focus could allow me to deepen my appreciation of my research experience 

and any richness that may emerge along the way:  

 

This changing of the focus in the eye, moving the eye itself when looking at things 
that do not move, deepens one’s sense of outer reality. Then static things may be 
caught in the very act of becoming. By so simple a matter, too, as altering the 
position of one’s head, a different kind of world may be made to appear (2011, p. 
10).  

 

As I have identified research problems, I felt that it seemed more appropriate to imagine 

getting to the bottom of something. From this perspective, I am not committing to an 

uphill battle. Instead, getting to the bottom requires me to take time to look around: to 

deeply appreciate the landscape that lies ahead of me, and to carefully consider which 

path to take. Looking down from the peak, I feel somewhat exposed and overwhelmed 

with the vastness of the landscape, the number of paths, and the need to select one in 

order to begin my descent. I may be inclined to ask myself which one is the right one, 

which is the quickest—or, which one has the potential to be the richest. But for me, these 

questions suggest that I choose a path and stick to it, thus denying myself the space to 

switch between paths; to select a new one; to go backwards—and, in any which direction. 

While initially looking down from the peak may appear to give an idea of an appropriate 

route, things will change along the way; the environment; the conditions; ‘the elementals’ 

(Shepherd, 2014, p. 4), and therefore, I may be guided into new paths. I am sensitive to 

the risks in seeing research from this perspective. This visualisation is not typical—and is 

certainly not considered methodological, but I argue that striving to reach the pinnacle 
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point suggests that in reaching the top, the problem is solved, when in reality I am dealing 

with social justice. I use the extract from T.S Eliot’s Four Quartets, ‘Little Gidding’ to better 

account for what I say: 

 

We shall not cease from exploration 
And the end of all our exploring 

Will be to arrive where we started 
And know the place for the first time. 

Through the unknown, remembered gate 
When the last of earth left to discover 

Is that which was the beginning; 
At the source of the longest river 
The voice of the hidden waterfall 
And the children in the apple-tree 

Not known, because not looked for 
(Eliot, 1952, p 145). 

 

Altering my perspective demanded a very different coordination that the typical uphill 

struggle affords—a coordination that resists merely being taken along by gravitational 

momentum. One must account for many things when climbing down, as it runs contrary 

to what we are used to. Looking down can leave one feeling exposed. A descent naturally 

carries risks, and potential instability, and so going about my journey in this way required 

a deeper and more attentive movement. Progress when down-climbing can feel slow, and 

perhaps this is not easy for someone who identifies as having previously strived for end 

goals. However, I have come to accept that I do not need to look too far ahead; instead, 

I pursue a way which requires me to sometimes stop and consider my next direction to 

allow me the space to live the research journey, and the richness and depth it has to offer. 

Although going towards an unknown destination brings about a sense of exposure and 

vulnerability, it creates intrigue for what lies ahead. As Tim Ingold might say, ‘It is the 

sense of wonder that comes from riding the crest of the world’s continued birth. Yet 

along with openness comes vulnerability (2011, p. 74). There is the potential here, to see 

something new—something never before seen. Shepherd captures the essence of a new 

vision in this short passage:  

 

There must be many exciting properties of matter that we cannot know because we 
have no way to know them. Yet, with what we have, what wealth! I add to it each 
time I go to the mountain—the eye sees what it didn’t before, or sees in a new way 
what it had already seen. So the ear, the other senses. It is an experience that grows; 
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undistinguished days add their part, and now and then, unpredictable and 
unforgettable, come the hours when heaven and earth fall away and one sees a new 
creation (2014, pp. 105-106). 

 

Vulnerability: The Living Mountain 

My reading of The Living Mountain brought me into this research; everything unravelled—

nothing was certain, and I came to see both the mountains and myself in a new light. The 

mountains drew me in, yet while I had experience of the mountains, I was in no way 

familiar with the Cairngorms. Just like Macfarlane (2014), I thought I knew the 

mountains, but Shepherd took me to the heart of them, showing me what it could be to 

live with the uncertainty of the ever-changing landscape. The strength of Shepherd’s 

timeless imagery and rich prose left me feeling as though I was walking right beside her. 

As I read, I came to see myself in a totally new light—how I craved certainties, rushed to 

the end, and missed rich details and nuances along the way. For me, The Living Mountain 

has a sense of connectedness—a connectedness in how Shepherd engages with nature, 

how she re-approaches the mountain, each time being open to the newness it has to offer. 

There is something to be said here about my connectedness to this research and the 

approach I have taken—developing an openness to the things I thought I knew. It is fair 

to say, that this was not always the case, and has been a process which has grown with 

the knowing; my fixed ideas fell away, and made way for a new creation: 

 

I go to the mountain—the eye sees what it didn’t before, or sees in a new way what 
it had already seen. So the ear, the other senses. It is an experience that grows; 
undistinguished days add their part, and now and then, unpredictable and 
unforgettable, come the hours when heaven and earth fall away and one sees a new 
creation. The many details—a stroke here, a stroke there—come for a moment into 
perfect focus, and one can read at last the word that has been from the beginning 
(Shepherd, 2014, pp. 105-106). 

 

It feels right to anticipate that the memories I will take away from this thesis will not 

simply be about the arrival—reaching the cairn at the summit, submitting the thesis at the 

end. It will be the whole journey. I will remember the sense of discomfort, the times I felt 

exposed; the changes in direction, the unpredictability of the path beneath my feet, and 

the questions about whether to go back on myself. It is out of these moments of 

perplexity and puzzlement, which have heightened my senses as I have negotiated a way 

through. There has been no smooth path to take, and my reading of The Living Mountain 
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exposed me to the dangers of the research landscape which lay ahead, a landscape which 

is mapped out by an impact and knowledge agenda (Pirrie, 2019; Smith, 2020). Part of 

the criteria to be awarded a PhD states that it must be original work—and make an 

original contribution to knowledge. It is here where much of my discomfort lay; what did 

original mean? This is, however, where I began to open up to the possibilities of this 

research, bringing me in step with the spirited age. This passage from Smith captures 

these feelings well: 

 
…by the current expectation, in the UK and increasingly elsewhere, for 
philosophers, like other academics, to bawl and crow about the importance of their 
work as they try to demonstrate its ‘impact’. Irony, to state the obvious perhaps, 
does not fit comfortably with such expectations since the ironist inclines to 
modesty about her work, acknowledging its un-settling shortcomings and 
paradoxes. She is out of step with the spirit of the age; but her kind of philosophy, 
sceptical of certainties and fundamentalisms, and prepared to put itself in question, 
can help us engage with some of our most difficult challenges: how to think about 
education, and so how to prepare humankind for the future (2020, p. 770). 
 

Taking the Quieter Path 

I have touched upon some recent questions I have asked of myself, and this quote from 

the second chapter of The Living Mountain—‘The Recess’, resonates with me: ‘At first, 

mad to recover the tang of height, I made always for the summits, and would not take 

time to explore the recesses’ (Shepherd, 2014, p. 9). It resonates, as I feel this goes some 

way to express how I typically account for myself. I spend a significant amount of time 

in nature, namely running and walking. However, I have recently begun to question 

whether I am living in the moment. I had always tended to measure my experiences by 

my ability to ‘reach the summit’: pushing for personal bests, calculating distance, time, or 

quite literally reaching the summit and ticking off one of the Wainwright peaks. Just over 

twelve months into this doctoral journey, towards the end of the Christmas holidays, I 

asked my children to prepare for the school routine by doing some reading or writing 

before bed. Clearly, they were flexible with their interpretations; my daughter later 

brought me a picture that she had drawn (see Appendix 1). It was a representation of our 

family climbing Catbells, one of the Wainwright peaks in The Lake District National Park. 

In many ways, her representation took me by surprise—surprise initially with her 

perception of me as an egocentric, but also, at not quite yet eight years of age, her 

attention to detail. She illustrated her experience and memory of Catbells in an entirely 
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different way to how I would. She had included the recesses and plateaus, the streams 

running into one another, the intricate rocky scramble just before the peak—but most 

strikingly to me, she said ‘Look Mummy, that’s you at the top shouting, “Come on, hurry 

up!” That’s me, Daddy, and Niall behind you, and the dogs are playing in the stream.’ 

Interestingly, she is always some distance behind us on family walks. I would often say to 

her, ‘Leah, hurry up.’ And so, I have now come to question the richness of experience I 

miss along the way, by placing such an emphasis on reaching pinnacle points. I saw myself 

in this passage below, as Shepherd writes: 

 

They want the startling view, the horrid pinnacle—sips of beer and tea, instead of 
milk, yet often the mountain gives itself most completely when I have no 
destination, when I reach nowhere in particular, but have gone out merely to be 
with the mountain as one visits a friend, with no intention but to be with him (2014, 
p. 15).  

 

Even in an academic sense, I had been foremost concerned with reaching the end goal, 

simply to begin the next chapter. My undergraduate degree was perhaps a means to an 

end, a piece of paper with ‘QTS32’ enabling me to teach. My MSc was nothing more than 

a route to a PhD—I say, ‘nothing more’, as it was never an end in itself. Exposing these 

deep and personal reflections has demanded me to think more deeply about what 

undertaking a PhD meant to me. In the opening chapter of The Living Mountain: ‘The 

Plateau’, Shepherd describes the plateaus of mountains as ‘the true summits’ (2014, p. 2), 

and I feel that this can be applied more widely beyond the mountain. I am learning, only 

now, what things of the past meant to me, and that I cannot go back; but I can slow down 

and appreciate the depth of this research journey. I no longer want to strive to simply 

bring this research to an end and miss the potential for richness that I cannot know in 

advance. This is a journey of my becoming—or, at least, my fuller attention to living my 

journey to becoming an independent researcher. Shepherd’s final chapter ‘Being’ draws 

on what it is to experience and discover, as opposed a lust for gratification: 

 

So my journey into an experience began. It was a journey always for fun, with no 
motive beyond that I wanted it. But at first I was seeking only sensuous 
gratification—the sensation of height, the sensation of movement, the sensation of 
speed, the sensation of distance, the sensation of effort, the sensation of ease; the 

 
32 Qualified Teacher Status (QTS) is a legal requirement to teach in many English state-maintained 
schools.  
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lust of the flesh, the lust of the eyes, the pride of life. I was not interested in the 
mountain for itself, but for its effect upon me… I began to discover the mountain 
in itself. Everything became good to me, its contours, its colours, its waters and 
rock, flowers and birds. This process has taken many years, and is not yet complete. 
Knowing another is endless… The thing to be known grows with the knowing 
(2014, pp. 107-108). 

 

Shepherd describes the Cairngorm mountains with depth, as opposed to breadth, turning 

her attention from the exteriors of mountains, namely the peak. Macfarlane writes, ‘Again 

and again, her eyes pry through surfaces: into cracks in rocks, into the luminous interior 

of clear watered lochs and rivers… She goes to the mountain searching not for the great 

outdoors, but for profound ‘interiors’, deep ‘recesses’. The hidden volumes of landscape 

fascinate her.’ (2014, p. xviii). I want to explore the hidden depths of knowledge for this 

research and the breadth of experience which this journey offers. Like Shepherd, I too 

‘like the unpath best’ (2014, p. 51). As time has gone on, I have come to comprehend that 

the more defined paths offer me little room for manoeuvre. I no longer want the 

prescriptive, neatly laid out route as selecting one of these paths would simply be for the 

sake of reaching the summit. I want to expose a quieter path—a path which would take 

me on a journey of discovery concerning educational research with children and young 

people, and the concept of social justice. This has by no means been a straightforward 

journey; this path has led to moments of hesitation, and has at times, obscured my view 

of what lies ahead. However, this has made me more attentive to what I am doing, and 

why. The quieter path provides the space to consider the many theoretical, ontological, 

and epistemological positions, with a more detailed engagement and connectedness to 

what I am doing. This passage from Masschelein encapsulates the essence of a different 

kind of research: 

 

Walking is at the same time going a way and paving a way which commands the 
soul. Walking one could say is a physical activity of displacing one's gaze (that is as 
displacement a leaving of one's position, an ex-position) along an arbitrary line, a 
traject that at the same time exists (and is recaptured) and is paved for new, the way 
for new looks (so not leading somewhere given before i.e. without a destination or 
orientation) (2010, p. 280). 

  

I have come to embrace uncertainty, and bewilderment—maintaining the need to travel 

the rougher ground and untrodden paths. Although this may be a risky journey—risky in 

the sense that what one comes to know cannot be known in advance—to make such a 
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journey is a path to an awakening to the world as it truly exists. One needs to be able to 

live with the uncertainty of the unpredictable landscape and become more accustomed to 

walking the rougher ground towards ‘a pearled and lustrous plain stretch out of the 

horizons’, which could be an opening for ‘the morning of creation’ (Shepherd, 2014, 

p.18). Greene reflects on those who take the leap of faith, those who take the wall33 head 

on and embrace the questions and risks this brings. She writes: 

 

He refused systems, certainties, fixities, perhaps even the law of gravity—as I hope 
we are trying to do. The responsibility is great. So is the felt vulnerability. The 
choosing is intense. But each one of us, somehow, can break with purposeless and 
airless confinement in square rooms. It is up to us to light the fuse (1999, p. 9).  

 

Tentative Conclusions 

The conclusions I draw here, on exposure, are deliberately tentative. This chapter has 

purposely meandered around several ideas central to exposure. These ideas provided the 

grounding for this research in which I have exposed two paths: the hard path of 

education, and the softer path towards knowledge. I now suggest, first, that the 

community of philosophical inquiry can be a space which exposes a responsibility to the 

Other, as well as developing an awareness of what the potential dangers for the Self could 

be. I then put forward the suggestion that we are shaped by exposure, which although 

may be a subtle and slow process, it directs the shape for the future. 

 

Exposing a Sense of Responsibility 

There has been the space to consider the context for this research—that is, finding the 

space within schools for children and young people to think more deeply about what it is 

to live with the Other as central to social justice. Setting aside any detailed ‘purpose of 

education’ debates, I have suggested that education has a responsibility to create the space 

within schooling for children and young people to think what it might be to effectively 

negotiate the socio-political structures beyond formal education. I argue here that the 

community of philosophical inquiry can be a space to expose children and young people 

to the concept of social justice. Although a riskier journey—that is, riskier in terms of 

 
33 Greene uses the metaphor of the wall in arts education; the dancers literally break through to reach the 
stage. The wall is there to challenge learners to take risks, to question, and to overcome.  
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unpredictability and a lack of measurability, walking the softer path towards a view of a 

more socially just landscape can expose a responsibility for the Self, and for the Other, 

central to issues of social injustice. Naoko Saito captures the affordances of exploring the 

tensions with differences, in which movement can be made towards new grounding. As 

she puts it, ‘There is fear of amorphous, the uncertain, and the unknown, that lurks 

behind this absolutism in education… conflicts and tensions among different values and 

beliefs aggravate our sense of living in a state of groundlessness where the hope of finding 

common ground becomes more and more dim’ (2005, p. 140).  

 

The social world is challenging, complex, and uncertain. As such, some individuals find 

it more difficult than others to negotiate a safe way over the mountain of social justice. 

There may be several reasons for this. Perhaps, one may lack the necessary resources, or 

one may start from a more dangerous place, or encounter more challenging conditions 

along the way. It is evident in The Living Mountain, that Shepherd has developed a 

responsibility for the self—that is, a responsibility to take care on the mountain. Such 

knowledge comes from her experiences walking the Cairngorm landscape. It is here 

where I see a relationship with knowledge, responsibility, and humility. Shepherd has 

assumed humility for the mountain’s strength, structure, authority, and unpredictable 

conditions. Shepherd acknowledges that difficulties on the mountain can occur as a ‘result 

of carelessness—or failing in one’s exaltation to observe a coating of ice on the stone, of 

trusting one’s amazing luck rather than one’s compass, perhaps merely, in the glow of 

complete bodily well-being, over-estimating one’s power of endurance’ (2014, p. 6). She 

also demonstrates humility in her recognition that there is a limit to her capacity to know 

a mountain’s entirety. A salient link, which for me, suggests that Shepherd’s knowledge—

or recognition of the limits to knowledge of the mountain, has directed a responsibility 

for both the Self and towards the Other. This was demonstrated earlier where Shepherd 

expressed her concern and understanding for caution in her advice to other mountain 

users. 

 

Perhaps this epitomises what I hoped this research could do; expose the limits of 

knowledge in relation to social justice and the Other. In exposing an awareness and 

understanding of the dangers of the ground we all share, I see the potential for a 

responsibility for the Other and issues of social justice. Children and young people will 

go on to participate in democracy—they have a stake to play in what a just world consists 
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of. Therefore, education needs to abandon historic values around knowledge transfer, 

and instead, recognise the potential for imagination and hope as a powerful companion 

to knowledge. As such, there needs to be opportunities for education to provide an 

alternative pathway for children and young people to find their way—a way to participate 

in democracy and politics, and to develop a sensitivity to the potential dangers.  

 

There is a sense in Macfarlane’s introduction to The Living Mountain, that he felt a 

responsibility to Nan Shepherd—a responsibility to sensitively and carefully capture the 

essence of her work, ensuring that it received the acclaim that he felt it deserved. He 

writes, ‘Crucially, The Living Mountain needs to be understood as a parochial work in the 

most expansive sense’ (2014, p. xii). Macfarlane took care not to categorise the text—

perhaps so as not to limit any audience. He took care with his portrayal of Shepherd’s 

work, ‘I worry that I may be making The Living Mountain sound abstruse, cold, over-

intellectual. It isn’t, of course. It is deeply wise and it is propositionally structured, but not 

abstruse.’ (2014, p. xxiv). Burbules (2020) captures well MacFarlane’s angst, as there is a 

sense of responsibility assigned to the reader of a text. Burbules discusses the slow and 

deliberate reading of a text as ‘a way of reflecting on what we want from reading and the 

possibilities and responsibilities as a reader that go with that’ (p. 1449).  

 

Shaped by Exposure 

The mountain offers powerful imagery for what I mean by being shaped by an exposure. 

The Cairngorms once stood taller than today’s Alps, but over time and through exposure 

to the elementals: the processes of erosion and weathering, the mountains’ shape alters. 

Consequently, they are shaped into the majestic national park we see today, ‘carved by 

ice, finessed by wind, water and snow’ (Macfarlane, 2014, vii). I do not want to develop 

the idea of being shaped by exposure in too much detail here, as this will be addressed in 

more depth in the final chapter on transformation, but what I want to do is prepare the 

ground for what follows from here. Again, this is softer ground, as it would be 

disingenuous of me to even begin to describe such a shape. Instead, I suggest that the 

change as a result of exposure is subtle. Perhaps, something so subtle as a rounding of, 

or a smoothing of the edges.  

 

The point I particularly want to highlight from this chapter, is that we are shaped by 

exposure. It has perhaps been evident throughout this chapter, that we are in some way 
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shaped by the things we are exposed to, whether it be education’s shaping of children and 

young people to strive for the hard intellectual virtues, Nan Shepherd being shaped by 

her experience of the mountains, or both myself and Macfarlane being shaped by our 

encounters with The Living Mountain.  

 

There is the danger that if children and young people are exposed only to the hard 

grounding of education, attention is shaped towards the intellectual virtues, and the Self. 

The hard path is the one in which children and young people move along in a linear 

manner to make it to the pinnacle point. Education’s emphasis on competition and the 

Self will go on to influence the priorities of children and young people for the future. I 

question what this means for the futures of children and young people, and society more 

broadly. We find ourselves in a world with a growing social and economic gap, and 

existential threats. We need, instead, to embrace how children and young people are 

turning towards a new movement in thinking—displayed by their willingness to think 

about their futures, particularly in relation to the climate crisis. Interestingly, in his 

introduction Macfarlane states that there is a growing disconnection with human contact 

and nature. He writes: ‘More and more of us are living more separately from contact with 

nature. We have come increasingly to forget that our minds are shaped by the bodily 

experience of being in the world—its spaces, textures, sounds, smells and habits—as well 

as genetic traits we inherit and ideologies we absorb’ (2014, p. xxix). We are seeing 

growing concern for how we connect with the environment, but I question whether there 

is a growing disconnection and separation with social justice, the Other, and any sense of 

collective responsibility.  

 

I rely heavily on Shepherd’s account of the mountains to pave my softer path. It is 

through Shepherd’s exposure to the mountains—the elementals; the hidden interiors; the 

nuances; the intricate details—which have shaped and multiplied what she has come to 

know about the mountains: ‘the area of territory that she loved, walked and studied over 

time such that concentration within its perimeters led to knowledge cubed rather than 

knowledge curbed’ (Macfarlane, 2014, p. xiv [emphasis my own]). Macfarlane suggests that 

the mind is shaped by the bodily experience of the world, and I feel that this could be 

related to the social world, its injustices, boundaries, and structures. By coming together 

in community to problematise the concept of social justice, space is created for a 

disruption in one’s thinking, emotions, and dispositions—and thus, new ways of being, 



 107 

thinking, and seeing can be absorbed. If education continues to direct children’s and 

young people’s attention only towards the Self and the intellectual virtues, I question how 

we can begin to imagine new ways of thinking and new ways of being in relation to the 

future of social justice. Exploring such a contentious concept may offer little shelter from 

exposure to the harsh realities of the social world, but to approach such issues is essential 

if we are to make tracks towards a more just vision of the future. This passage below from 

Shepherd epitomises what the community of philosophical inquiry can allow for—a quiet 

space to grow: 

 

Yet in the terrible blasting winds on the plateau one marvels that life can exist at 
all. It is not high, as height goes. Plants live far above 4000 feet. But here is no 
shelter—or only such shelter is afforded where the treads of water run in their wide 
sloping channels towards the edge of the cliffs. Whatever grows, grows in exposure 
to the whole vast reach of the air. From Iceland, from Norway, from America, from 
the Pyrenees, the wind tears over it. And on its own undulating surface no rocks, 
or deep ravines, provide a quiet place to grow (Shepherd, 2014, pp. 48-49).  
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Chapter Two: Attention 
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Introduction 

It is my hope that the previous chapter prepared the reader for the path I will take with 

what follows. There, I explored a number of ideas in relation to exposure. I called for an 

awakening to education’s current priorities and the emphasis placed on knowledge 

transfer and academic outcomes. I also indicated that there is a growing need to 

reinvigorate a more contemporary idea about what counts as valuable knowledge in the 

complex and uncertain world, particularly in light of the effects of the COVID-19 

disruption and its subsequent influence on matters relating to social justice. I ended the 

previous chapter by suggesting that we are shaped by exposure.  

 

There are four parts to this chapter. I begin by exploring the current direction of attention 

in the UK education system, before moving on to outline how such direction—and the 

demands of the education system shapes the attention of children and young people’s 

priorities towards the Self, with no space for the Other. From here, I then begin to soften 

the dominant ideas of attention—those concerned with mental concentration and a 

forced attention. I make use of early etymological definitions, which helps me to uncover 

the softer path. This softer path demands an attentiveness and a slower movement—it is 

a path which I argue, can stretch towards a more just vision for the future. I suggest that 

such a path is entirely appropriate to bring ethical relations and the concept of social 

justice into focus. I then move on to argue that practically, the community of 

philosophical inquiry can be the space to redirect one’s attention away from the Self, 

towards the concept of social justice and the Other. I consider the affordances of my 

reimagining of the community of philosophical inquiry, as offering a space to make 

progress. I suggest that children and young people should be offered more space and 

freedom to sculpt and carve out their own path to move along, towards a clearer 

understanding of social justice and one’s ethical relation to the Other. I stress that this is 

not a path with an intended destination in mind, rather, it is stretching towards the softer 

virtues. Crucially, here lies an opportunity for individuals to become conscious to the 

world as it is.  

 

To draw this chapter on attentiveness to a close, I take the reader to a point in the path 

where one can see it stretching towards and beyond the horizon. My idea here, is that this 

path is an opening for one to make movement towards the softer virtues of humility, 

compassion, and empathy. My overall intention for this chapter, is to make an argument 
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to redirect education’s attention away from its current narrow framing on the intellectual 

virtues, towards a much wider framing—one which makes room for a slower, more 

attentive path for children and young people to find their way towards the softer virtues 

of humility, empathy, and compassion in the context of social justice. My 

conceptualisation of attention is not intended to be prescriptive, and it should not be 

thought of as a procedural method of becoming attentive to social justice and the Other. 

The political landscape is continuously shifting, and any prescription would restrict one’s 

attention to the present. Instead, I pave a softer path for an attentiveness to social justice, 

as a way of bringing the concept of social justice to children and young people as an 

intelligible experience. It is not a forced attention; it is a redirection of attention—an 

opening for a softer path. 

 

In the previous chapter, I made the clear distinction between the hard and the soft path 

to prepare the ground for what follows in this thesis. This idea continues in this chapter, 

and my wayfaring and meandering—as the researcher, moves further along the softer 

path—a path demanding of a slower, more attentive movement. I take the reader with 

me to offering insights into my attentiveness, and how such has shaped the direction of 

this research. I predominantly relied on the work of Nan Shepherd in the previous 

chapter, and The Living Mountain very much underpins my ideas here. I also draw on a 

range of philosophical thinkers including Simone Weil, Gabriel Marcel, and Iris Murdoch. 

Bringing these thinkers together has been a conscious decision in order to widen my 

framing for attention. I draw out the lines of connection in their work, using their notions 

of attention as a labyrinth of pathways to move my own ideas forward.  

 

The Hard Path of Attention 

In this section, I provide the context for this chapter. I begin by outlining where the 

attention of education is currently directed by drawing on some recent policy and 

reflecting on the English education system’s outcomes-oriented model of schooling. I 

argue that this direction of attention presents a twofold problem. I first consider policy 

makers’ shaping of education’s attention and the emphasis placed on children’s and young 

people’s intellectual capabilities throughout their schooling. The point of my argument 

here, is to challenge the direction of education’s attention, to foreground my concern for 

a wider framing—one that enables a fuller picture which extends beyond the ‘lost 
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learning’34 (Carr, 2021; DfE, 2021c) narrative that has emerged as a result of the disruption 

of COVID-19. I then move on to suggest that this outcome-oriented agenda has a 

profound influence on the shaping of the attention of children and young people, 

directing their attention inwardly. And so, the pressure and the drive for competition and 

the race to the summit leads to children and young people closing themselves off to the 

world around them.  

 

The Current Framing of Education’s Attention 

In pursuing a more nuanced idea of attentiveness in education, it is necessary to briefly 

explore the current political locus to contextualise my arguments. The writing of this 

thesis has coincided with the disruption of the COVID-19 pandemic. While this crisis is 

creating matters of concern for social justice, it seems fair to suggest that much of the 

associated injustices will be an exacerbation of issues which existed already due to the 

underinvestment in the most deprived communities—or, if not already evident, they were 

just below the surface. Amidst this current crisis, Biesta (2020) reminds us that we are 

experiencing a number of crises—some of which are of global concern, and he asks, 

which of these will manage to capture our attention. By late 2020 to early 2021, the 

government’s COVID-19 recovery narrative was surfacing. It was evident as we began to 

emerge from the disruptions of COVID-19, that the attention of the UK government is 

directed towards economic growth and recovery, illustrated by Build Back Better initiative 

(DfE, 2021d). A similar agenda infiltrated education, where it was announced in February 

2021 that funds would be made available to schools in England with a substantial 

proportion set aside for tutoring programmes and summer school initiatives (DfE, 2021b; 

Weale, 2021). The clear discourse was on mitigating ‘lost learning’ (DfE, 2021c)  

 

Of course, ‘lost learning’ is a concern. A further widening of the gap between 

disadvantaged and the more advantaged was reasonable to anticipate; those with the most 

economic, cultural and social capital are more likely to safely navigate the situation than 

those who lacked such resources (Biesta, 2020). However, the attention on lost learning 

is narrowed even further, by directing the attention of the ‘learning deficit’ towards the 

 
34 ‘Lost learning’ is a term which has emerged as a result of the COVID-19 disruption around school 
learning. Mitigating such lost learning is directed towards the most disadvantaged. One intervention was 
the Summer School initiative set up for pupils in England entering year 7 (secondary school).  
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core subjects35. The DfE guidance states that funds will be available, ‘for a further year to 

support more students in English, maths and other vocational and academic subjects’ 

(DfE, 2021b). With only English and maths being named, it suggested that they would 

be a primary focus. One might, therefore, question where any reference to Article 29 of 

the UNCRC36 resides; the principles within Article 29 of the convention state that 

children’s personality, talents, mental and physical abilities should be developed to their 

full potential. Not only does this tapering of education’s attention diminish the richness 

of what education has to offer—that is, the wider opportunities of the humanities and 

the arts—the ‘lost learning’ discourse poses the danger that education loses opportunities 

and space for children and young people to be contemplative about any wider matters of 

immediate concern. At this moment, we face a number of very real existential threats, 

and Biesta stresses, ‘I am worried about education systems that, geared as they are towards 

learning, may have forgotten to pay attention to what may break through all the learning, 

and what needs to break through, in order to try to keep children and young people ‘open’ 

towards the world (2017, p. 624).  

 

Within the English education system, children and young people are continuously 

measured and assessed academically from the moment they enter schooling at the age of 

4 or 5. During the first year of schooling young children are assessed through the 

Reception Baseline Assessment (DfE, 2020c): a check of a child's literacy, 

communication, language, and maths skills. This statutory requirement came into effect 

for all schools in September 2020. As children progress through schooling, they complete 

a number of key assessments to further measure progress and achievement. Such 

assessments include SATs, CATs37, and GCSEs. While academic qualifications are an 

important function of education, opting for a narrow performative agenda is concerning 

as it offers little attention to the wider aims and purposes of education. While some might 

suggest that this is an attentiveness central to individuals’ future prospects—and as such, 

is essential for one to make their way in the world—we need to also consider what is 

missing from this framing. The framing of education’s attention is guided by the agenda 

of policy makers and their concern for intellectual competition, and an outcomes-oriented 

 
35 The compulsory National Curriculum subjects are the ‘core’ and ‘foundation’ subjects. Core subjects 
comprise of English, maths, and science.  
36 Article 28 and 29 of the https://www.unicef.org.uk/rights-respecting-schools/the-right-to-education/ 
37 CATs in year 7—non-compulsory, but most schools use to their own testing (rather than year 6 SATs) 
to assess children for English and maths. They then stream students accordingly.  
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agenda. The hard path is intentionally laid out, for the objective of stability, predictability, 

and speed. And so, the pace of education, and of life—especially the demand for 

outcomes puts immense pressure on children and young people, and suggests that the 

current model of education in England values intellectual capabilities over creative and 

emotional qualities. 

 

Schools can be a radical space for possibilities (hooks, 1994). However, the boundaries 

and constraints that are imposed on schools supress any reimagination of new visions 

and new ways of being that extend education’s peripheries. There is the danger that we 

are missing an opportunity to stop, to take a step back and to look at the full picture of 

the landscape of education—what education has to offer, and what it needs to offer—in 

order to respond to injustices beyond a deficit in learning. Martin Buber’s thinking is 

helpful here, he writes: ‘Going out to the relation cannot be taught in the sense of precepts 

being given. It can only be indicated by the drawing of a circle which excludes everything 

else that is not this going out. The only thing that matters is visible, full acceptance of the 

presence’ (2010, pp. 77-78).  

 

Social, ethical, political, and ecological crises are demanding our attention more than ever 

before, but we are edging further to an encompassing domination of attention to the 

virtues of economy, efficiency, and efficacy. Instead, we need to be asking what else has 

been lost—what else needs to be mitigated, and what other problems are deserving of 

attention in the present moment. Greene’s sentiments capture well the need to think more 

deeply about what our collective desired goals for education ought to be:  

 
Unless we make such an effort, it will be very difficult for us ever to decide what 
education ought to mean. We have associated initiation, with preparing the young 
“for the task of renewing a common world” (Arendt, 1961, p. 196). Now with so 
many new and contesting versions of what our common world should be, we 
cannot assume that there is any longer a consensus about what is valuable and 
useful and what ought to be taught, despite all the official definitions of necessary 
outcomes and desired goals’ (Greene, 1994, p. 3) 

 

Even when schools make the space for alternative programmes, such as philosophical 

inquiry, it tends to be as an extra-curricular enrichment opportunity in a minority of 

schools. There is often the sense that schools feel the need to gesture their philosophical 

work towards the curriculum for the purpose of improving outcomes in literacy and 
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maths (Siddiqui et al., 2019). Much research advocating the value of philosophical inquiry 

as an approach to pedagogy, advocates its potential to foster critical thinking and logical 

reasoning (Hand & Winstanley 2009; Winstanley, 2018). Curricularising philosophical 

inquiry in this way constrains its use and ties philosophy for children up in the 

instrumentalisation agenda of education (Biesta, 2011). The community of philosophical 

inquiry affords opportunity for meandering. Education needs the space for encounters 

which help individuals to compose their own pathway—to find the softer path, to make 

progress, and navigating the landscape of social justice, by opening up opportunities for 

individuals to come together to reshape their original beliefs and ideas. As Strhan (2012) 

argues, one’s sense of responsibility deepens the more one attends to the Other. There is 

a growing need for more contemplative thought about how we can help young people 

arrive at a more ethical, emancipated, and open view of what it is to live in relation to the 

Other. Simone Weil helpfully reminds us, ‘Even if our efforts of attention seem for years 

to be producing no result, one day a light that is in exact proportion to them will flood 

the soul. Every effort adds a little gold to a treasure no power on earth can take away’ 

(1959/1973 pp. 107-108). This passage from Olsson makes the salient point about 

attending to the right things in the right way: 

 

It becomes clear that cultivating attention is not a matter of learning to attend to as 
much as possible, or of stiffening one’s muscles, for that matter. Rather, it is about 
attending to the right things in the right way; with both challenge and pleasure. This 
line of thinking implies that it is not the job of education to direct the attention of 
students in a specific way, as that can become a self-indulgent or egocentric activity. 
Rather, the task of education is reformulated as creating situations that can awaken 
genuine curiosity and, thereby, help direct the attention towards a subject matter or 
a line of argumentation, rather than to one’s own beliefs and values (Olsson, 2018, 
p. 172).  

 

A Road Towards the Self 

The orientation of the English education system’s attention pushes children towards the 

summit. Value is assigned to those who make it to the top—illustrated by summative 

assessments and awards for intellectual achievement. Perhaps unsurprisingly, this journey 

of schooling turns one’s attention predominantly towards the Self. Children and young 

people are pushed along a hard path, purposely laid out towards a predetermined 

destination. They follow the curriculum and are guided by a set of learning outcomes. It 

is reasonable to suggest that this is a restrictive journey—one which demands children 
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and young people to remain attentive to reaching the end goal. This, I argue, leads to an 

inattentiveness to the Other. As David Aldridge writes, ‘We live in a radically unequal 

society where limited sympathy is a condition for the highest levels of economic success, 

and where school cultures risk contributing to the normalisation of a narrative of narrow 

materialism and competition.’ (2019, p. 641).  

 

I consider the possibility that a redirection of education’s current attention can offer the 

space to ignite the wisdom and curiosity that lives in children and young people, and 

where they can come together in community to reach an understanding, or a knowing of 

how to move forward to return to matters which are beyond the Self. I want to explore 

how ‘we can give students the tools and experiences that enhance development of ethical 

sensitivity, allowing them to make their own individual and collective ethics manifest’ 

(Buchanen, et al., 2021, p. 3). This is not to completely take the attention away from the 

Self; of course, those intellectual virtues will continue to dominate education and be 

important for children and young people to make their way in the world. Rather, this is 

about altering the position of one’s head, as an openness for what else might reveal itself. 

As Shepherd writes: 

 

By so simple a matter, too, as altering the position of one’s head, a different kind 
of world may be made to appear. Lay the head down, or better still, face away from 
what you look at, and bend with straddled legs till you see your world upside down. 
How new it has become! From the close-by sprigs of heather to the most distant 
fold of the land, each detail stands erect in its own validity (Shepherd, 2014, pp. 10-
11). 

 

I argue that a wider values re-framing of attention would enable the space for 

contemplation about a number of crises we are in the midst of, so that children and young 

people can begin to think about and develop more thoughtful, compassionate, and 

meaningful relations with the social world, and the Other. Although referring to the 

context of Higher Education, I suggest that Áine Mahon’s comments here can be related 

to education more broadly; ‘Listening, deliberating, and going back before going forward 

is no longer the rule. The new norm, rather, is skimming—word browsing or word 

spotting throughout the written text or even in live conversations with others—a practice 

compounded by our increasing dependence on digital rather than ‘analogue’ modes. 

(2021, p. 451). There is limited time, space, and opportunity within schools, for 

individuals to pay close attention to matters of concern for social justice, and one’s ethical 
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relation to the Other. PSHE38 and even, religious education are often side-lined to focus 

on other areas of the curriculum (Ogier, 2022). I consider Burbules’ reflections on the 

reliance of a predefined route, and what this means for attentiveness to the things beyond 

the Self: 

 

Following a map or using a GPS will help you get from point A to point B, but by 
itself it will never teach you your way around. To do that, Wittgenstein says, you 
must actually walk around the city. You must get lost a bit. You must meander, 
apparently directionless. You must transverse the same paths multiple times, while 
noticing something different about them each time you take them. You must 
suddenly approach a familiar spot from an entirely unexpected direction (2020, p. 
1450).  

 

Olsson argues that ‘we must take seriously that those participating in educational activities 

need a space in which the imagination can be spurred and where the attention can find 

new and unexpected paths; a space in which unselfing can be made possible’ (2018, p. 

174). My ideas around attention are intended as a slow process, they are laid out on a path 

which can be returned to, for new impressions to be made—yet equally—where one’s 

own impression fades over time. As Weil writes, ‘Attention alone—that attention which 

is so full that the ‘I’ disappears—is required of me. I have to deprive all that I call ‘I’ of 

the light of my attention and turn it on to that which cannot be conceived’ (Weil, 2003, 

p. 118). Attending to the Other opens up the potential for a change in consciousness in 

how one sees the world, considering what it is to live more justly in relation to the Other 

by going beyond the Self  (Noddings, 2013), allowing the reality of  the Other to disrupt 

one’s own being. As Murdoch suggests, we can become better simply in terms of  the way 

we see: 

 

An attention which is not just the planning of particular good actions but an 
attempt to look right away from the self towards a distant transcendent perfection, 
a source of uncontaminated energy, a source of new and quite undreamt of virtue. 
This attempt which is a turning of attention away from the particular, may be the 
thing that helps most when difficulties seem insoluble, and especially when feelings 
of guilt keep attracting the gaze back towards the self’ (Murdoch, 1985, p.101) 

 

 
38 Personal, social, health, and economic (PSHE) education. Although non-statutory, the DfE suggest 
that schools should ‘build, where appropriate, on the statutory content already outlined in the national 
curriculum’ (DfE, 2021e).  
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Education’s attentiveness towards intellectual competition reduces important aspects of 

socialisation and subjectification—which appear to be considered to have little value in 

the context of education (Biesta, 2009). For some time now, education policy makers 

have diluted humanities and arts provision to make more space for STEM39 subjects. 

Policy makers push for economic growth and profitability—ultimately to ensure global 

competition —thus, developing children and young people as human capital (Jackson, 

2014). For Nussbaum (2010), the stifling of the curriculum focus leads to individuals who 

do not have the necessary skills to address the most pressing problems. She writes, 

‘Democracy is built upon respect and concern, and these in turn are built upon the ability 

to see other people as human beings, not simply objects (2010, p. 7). Biesta’s recent 

reflections on the egocentricity of the contemporary world are helpful for my argument 

here: 

 

…many of the problems we are currently facing, as practical and intellectual 
problems, have something to do with this relationship and, more specifically, with 
the suggestion that in some way everything begins with and somehow centres on 
the self—which perhaps also means that eventually everything will return to the 
self. Following Levinas, 1969[1961], p. 35) I wish to characterise this ‘worldview’ 
as an egological worldview, that is, a worldview that follows or obeys the ‘logic’ of 
the ego. And what I am interested in and seek to explore, are the possibilities for a 
non-egological worldview and a non-egological future for (moral) education 
(Biesta, 2020, p. 41). 

 

Careful attention to actual experiences of the world can be a catalyst to an ‘unselfing’—

through the experience of being touched and moved by such spontaneous and immediate 

encounters (Olsson, 2018). School can be a place where one can see beyond the Self, 

through the realities of the Other (Noddings, 2013)—as a reinvention of the Self, or to 

leave behind a Self which is shaped by limited world views that children and young people 

may be exposed to beyond school. Individuals are grounded on their own mark of the 

landscape and they each occupy a different space within a shared world based on their 

own lived experiences. However, in the current climate where social injustice is on the 

rise, there needs to opportunities to find pathways—labyrinths of pathways for children 

and young people to communicate with one another, and become receptive to the needs 

of one another to better understand the experiences of social injustice. Through such 

 
39 STEM Education means educating students in four specific disciplines, namely, Science, Technology, 
Engineering, and Mathematics. 
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encounters, opportunities are created for children and young people to develop into 

compassionate, thoughtful, and ethical citizens. Without the space to engage with 

individuals with a range of experiences, and dispositions, we will continue to function 

within our inner experiences. As Greene reminds us, ‘Being with others, existing in a 

“vivid present” with diverse individuals, a person (student or teacher) may have the 

experience of seeing through other eyes. At once, he or she may learn what it is to 

communicate with others, to find the right language and gestures to make ideas and 

feelings clear’ (1979, p. 130). 

 

Macfarlane describes The Living Mountain as ‘a hymn to “living all the way through”: to 

touching, tasting, smelling, and hearing the world’ (p. xxix). I question to what extent the 

current education system allows children and young people to live all the way through—

to explore all of their senses. Shepherd reminds us that ‘The senses must be trained and 

disciplined, the eye to look, the ear to listen, the body must be trained to move with the 

right harmonies. I can teach my body skills by which to learn the nature of the mountain. 

One of the most compelling is quiescence’ (2014, p. 90). The attention of education 

shapes the direction of children’s and young people’s thinking. There is the need for a 

shift, or a wider framing of attention, and what counts for the future of children, young 

people, and society. The senses offer a depth of experience, altering our encounters with 

the world. Yet so much emphasis is on listening to the teachers and following the hard, 

narrow path. I consider what Shepherd writes below in the context of what I describe as 

education’s path, and how out of touch one can become: 

 

Walking in the dark, oddly enough, can reveal new knowledge about a familiar 
place. In a moonless week, with overcast skies and wartime blackout, I walked night 
after night over the moory path from Whitewell to Upper Tullochgrue to hear the 
news broadcast. I carried a torch but used it only once, when I completely failed to 
find the gate to the Tullochgrue field. Two pine trees that stood out against the sky 
were my signposts, and no matter how dark the night sky was always appreciably 
lighter than the trees. The heather through which the path runs was very black, the 
path perceptibly paler, clumps and ridges of heather between the ruts showing dark 
against the stone and beaten earth. But it amazed me to find how unfamiliar I was 
with that path. I had followed it times without number, yet now, when my eyes 
were in my feet, I did not know its bumps and holes, nor where it rose and fell. It 
astonished me that my memory was so much in the eye and so little in the feet, for 
I am not awkward in the dark and walk easily and happily in it. Yet here I am 
stumbling because the rock has made a hump in the ground. To be a blind man, I 
see, needs application (Shepherd, 2014, p.46) 
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I now want to turn to one of Nan Shepherd’s poems: ‘Summit of Corrie Etchachan’, 

from her collection of poems In the Cairngorms (2020). I feel this captures well the analogy 

I draw for the journey of schooling. This is not Shepherd’s most descriptive poem, or at 

least we are not seeing the levels of thick, rich description we find in The Living Mountain. 

Perhaps this is intentional, as an illustration of what is missed on focusing on the ‘final 

peak’, as we see so early in this poem. Shepherd takes the reader on a journey through 

the ‘long defile’—the narrow passage between mountains. On arrival at the summit, there 

is a sense of underwhelm—no peak—no real vision of the world. One is not rewarded 

with the startling view which may have been the incentive, and so, one might ask what 

the journey was for. Most poignant for me here is the line, ‘A mountain shut within itself, 

yet a world, Immensity’. I see an intimacy between this poem, and the hard path of 

education—the long defile to the summit, with no vision of what lies beyond. On arrival 

at the top, on finds oneself overlooking the vast grey plateau. There is a world of 

immensity out there, yet one stands at the peak, unable to see of touch what they hoped 

for, and so, one is shut within the Self through one’s own glory and power: 

 
But in the climbing ecstasy of thought, 
Ere consummation, ere the final peak, 

Come hours like this. Behind, the long defile, 
The steep rock-path, alongside which, from under 

Snow-caves, sharp-corniced, tumble the ice-cold waters. 
And now, here, at the corrie’s summit, no peak, 
No vision of the blue world, far, unattainable, 
But this grey plateau, rock-strewn, vast, silent, 

The dark loch, the toiling crags, the snow; 
A mountain shut within itself, yet a world, 

Immensity. So may the mind achieve, 
Toiling, no vision of the infinite, 

But a vast, dark and inscrutable sense 
Of its own terror, its own glory and power. 

Nan Shepherd 
(2020, p. 18) 

 

The Living Mountain reflects Shepherd’s consciousness to nature. She illustrates this 

through her use of sensory rich, descriptive language—the feeling, seeing, and listening 

to the natural world. This is evident in her descriptions of the colours of the snow and 

the clarity of the water, in which we can experience Shepherd’s attention. The Living 
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Mountain was one of Shepherd’s later works. Therefore, one might suggest that through 

her journey of experience, and her reapproaching of the mountain, she came to discover 

the mountain in itself, her place on the mountain, and the richness it has to offer—the 

details and intricacies that we miss by simply striving for the pinnacle point. Shepherd’s 

perception changes when she attends to the mountain, she writes: 

 

In no other way have I seen of my own unaided sight that the earth is round. As I 
watch, it arches its back, and each layer of landscape bristles—though bristles is a 
word of too much commotion for it. Details are no longer part of a grouping in a 
picture of which I am the focal point, the focal point is everywhere. Nothing has 
reference to me, the looker. This is how the earth must see itself (2014, p. 11).  

 

The mountain is not shut within itself, but instead, we shut the mountain in by treating it 

as an object for a particular end. And so, I ask to what extent education shuts children 

and young people within the Self by using them as objects for a particular end—objects 

for global competition? There is the growing need to think more about Gert Biesta’s 

concerns here, if we are to find ways of opening up to the Other, he writes: ‘we become 

immunized for the call of the other, where we put up our fences, close our eyes and 

ears—and perhaps even our hearts—and irradicate the very risk of being interrupted by 

the other, the risk of being addressed by the other, of being put into question by the 

other…’ (2015, p. 146).  

 

Preparing the Ground for Attention 

We now reach the softer path, and it is here where I prepare the reader for an alternative 

vision of attention. I begin by outlining what I describe as a softer path for attention. 

Here, I consider the etymological roots of ‘attention’ to help me to move my thinking 

forward. We continue along this path, where I argue that there is the need to attend to 

the concept of social justice and one’s ethical relation to the Other over a prolonged 

period of time: it is a slow process. Recognising that some may suggest that slowness is 

somewhat paradoxical to what issues of social injustice demand, I offer a metaphor 

through the art of photography where the slower shutter speed can bring the subject into 

focus. 
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A Softer Notion of Attention 

I want to first distinguish my notion of attention from any links with concentration, 

mindfulness, or mental focus, and so it is helpful to take a closer look at how, as a term 

‘attention’ has evolved. I do this here to avoid any assumptions being drawn, as typically, 

when we think of the connotations associated with attention, we may suppose mental or 

cognitive attention, and choose to apply some particular verbs before the expression, such 

as ‘pay’, ‘call’, ‘give’, or ‘attract’. There is the danger that one might anticipate that I go on 

to argue for the need for children and young people to ‘pay attention’ to the concept of 

social justice. I want to be clear, that my concern is not with a forced attention—though, 

it is fair to say that it is an attention which is directed, or rather, one that needs to be 

redirected. I turn to Burbules (2020) to prepare the reader for the notion of attention I 

want to develop. He writes, ‘The deliberateness, the patience, the carefulness of attending 

to pathways, of where they came from and where they go, of possibly getting lost or 

finding unexpected new paths, entails exploring and experiencing them’ (p. 1450). My 

ideas relate to a responsive attentiveness—a flexible attention: one which is not fixed or 

forced.  

 

In observing early etymological origins of ‘attention40’, it is interesting to note that it is 

more recent developments of the term—those since the 17th century—which have placed 

emphasis on the association with the power of mental concentration. Earlier uses of the 

term were taken from early French meaning of (attencion) and directly from Latin 

(attentionem), linked with ‘heedful’ and ‘observant’. Of course, I can see a close relation 

with the notion of attention I want to develop in this chapter, but perhaps more helpful 

for my ideas in this thesis are early Latin origins of the word (attendere), literally meaning, 

to ‘stretch toward’. It is helpful to consider this development of language as I go on to 

challenge the more dominant connotations of attention which focus on a kind of forced 

mental concentration. Simone Weil’s thinking is helpful for my ideas: 

 

Most often attention is confused with a kind of muscular effort. If one says to one’s 
pupils: “Now you must pay attention,” one sees them contracting their brows, 
holding their breath, stiffening their muscles. If after two minutes they are asked 
what they have been paying attention to, they cannot reply. They have been 

 
40 Taken from the Online Etymology Dictionary. See https://www.etymonline.com/search?q=attention 
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concentrating on nothing. They have not been paying attention. They have been 
contracting their muscles (Weil, 1959/1973, pp. 109-110).  

 

Weil’s suggestion that attention gets confused with a muscular effort is an interesting 

illustration. I want to take this idea and distinguish between two types of muscular effort; 

the tensing of the muscles, and the stretching of muscles. Thinking of the muscular 

tension as Weil describes here, we might imagine the contracting and stiffening of one’s 

muscles. Here, one is likely to become tired and sore after a period of time, and in order 

to relieve any pain caused by this tension, one might need to stretch out the muscles. 

Stretching relieves the tension. The more one stretches, the stronger and more flexible 

one becomes, thus, improving one’s range of motion—though some may naturally be 

more flexible than others. When one stretches to reach something that may not quite be 

within grasp, one will need the flexibility and range of movement to extend oneself further 

in order to reach it. This takes effort, and while what one strives for may not always be 

within reach, the more one practises, the more supple and flexible one becomes. For Weil, 

attention is the suspension of thinking, which allows one to open one’s mind, to let the 

thinking and experiences of the Other in. This notion of attention creates the space for 

one to be open to the idea that there is a capacity to our knowledge about the Other, 

thus, encouraging children and young people to stretch their minds away from the Self. 

This is a particular affordance of the community of philosophical inquiry.  

 

This idea of stretching is a starting point for children and young people to become more 

flexible and contemplative about what their ethical relation with the Other is—it is the 

stretching towards a softer path for the future so that one can become more attuned to 

the Other in relation to social justice, and the complex and ever shifting social world. It 

is a path where one can come to know more than the current education system values—

through the space for consideration, and the observant care for matters beyond the Self. 

It is slow movement, and I do acknowledge that it may well be ‘a tale too slow for the 

impatience of our age’ (Shepherd, 2014, p. 1). I end this section with this passage from 

Weil. Importantly, attention to social justice and one’s relation to the Other, takes 

effort—a stretching towards—in the anticipation that one day, using this effort of 

attention, the light will flood: 

 

…every time that a human being succeeds in making an effort of attention with the 
sole idea of increasing his grasp of truth, he acquires a greater aptitude for grasping 
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it, even if his effort produces no visible fruit. An Eskimo story explains the origin 
of light as follows: “In the eternal darkness, the crow, unable to find any food, 
longed for light, and the earth was illumined.” If there is a real desire, if the thing 
desired is really light, the desire for light produces it. There is a real desire when 
there is an effort of attention. It is really light that is desired if all other incentives 
are absent. Even if our efforts of attention seem for years to be producing no result, 
one day a light that is in exact proportion to them will flood (Weil, 1959/1973, p. 
107).  

 

A Slower Path 

In the previous chapter, I uncovered a softer path—a path which I continue to move my 

ideas along in this chapter. I want to return to the distinction I made between the hard 

and the soft ground to consider the importance for my ideas around attention. Thinking 

about making one’s way along the harder path, we may agree that it offers a quicker route 

than that of the soft path. Hard paths (like roads) are designed to ensure stability, 

predictability, and protection under foot. They are constructed to ensure that they stand 

the test of time and in the right conditions, one can make one’s way with relative ease—

and fairly quickly, without exposing oneself to any soft ground. I consider what the 

French existential philosopher, Gabriel Marcel, says here about laying down a road in 

place of a track, and how it might reduce the experience. He writes, ‘To lay down a road 

in a place where at first there were only tracks, is that not equivalent to fixing in advance 

a certain destination at which one intends to arrive, and must not that destination, itself, 

be very exactly located?’ (Marcel, 2020, p. 4).  

 

Earlier in this thesis, I explored the richness of the softer path, indicating that such a path 

demands a slower, more careful, and deliberate movement. Here, I consider the idea that 

something can be taken away: the mud carried away on one’s boots. I want to imagine 

this ‘mud’ as something which has been learned along this softer path. To move this idea 

forward, I turn my attention to the etymological roots of ‘learn’, which is particularly 

helpful for my arguments in this chapter. ‘Learn’ has both English and German origins. 

Perhaps unsurprisingly, then, its old English roots41 (leornian) relate to the gaining of 

knowledge, cultivation, studying, and reading. Later historical developments of the term 

relate to ‘to hear of, ascertain’, and of course, the community of philosophical inquiry in 

its broadest sense and its various iterations, is very much situated in these interactions as 

 
41 Taken from the Online Etymology Dictionary. See https://www.etymonline.com/search?q=learn 
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part of the community. While the idea of hearing and ascertaining ideas of the Other is 

somewhat central to this thesis, there is something more interesting relating to the 

German origins (lais), meaning ‘I know’, with a base sense of ‘to follow or to find a track’. 

This relates to German (Gleis), meaning ‘track’, and to Old English (læst) with a 

connection to ‘sole of the foot’. I see there is an intimate connection with the main thread 

running through my thesis— ‘following or finding tracks’—and is something which the 

community of inquiry can open up.  

 

Thinking about tracks left by the ‘sole of the foot’, it seems reasonable to suggest that we 

think of softer tracks or paths, as Shepherd notices, ‘The foot sinks in and the impression 

remains’ (2014, p. 44). We may think of tracks left behind by someone gone before—

spiritual tracks, perhaps. Or they might be tracks with a physical presence, ones we can 

see and follow; they might be footprints left from a walk over a muddy field; or a track 

across a field defined by worn grass from continuous traffic; or perhaps a track through 

a meadow distinguished by longer grass either side. Tracks are typically rough and loosely 

defined by continuous usage rather than deliberate construction, and therefore the 

physical presence of the track may not stand the test of time—like the desire paths I 

referred to in Part One. They might fade as the seasons change, or with the shifts in the 

landscape. While they may lack deliberate construction, this is not to say that any less care 

and attention goes into what defines and sculpts these softer paths; not all tracks are 

arbitrarily formed. Taking this softer path allows for one to negotiate the shifts in the 

landscape. It is a path that demands a more attentive and deliberate movement, thinking 

about where best to place the foot, what might come next, and perhaps even the need to 

move backwards to go forwards again. It is in these changes in direction where we are 

displaced—where we attentively consider what the next movement should be. And so, it 

is, by its very nature, a slower path. Shepherd captures the essence of what walking the 

softer ground has to offer: 

 

Eye and foot acquire in rough walking a coordination that makes one distinctly 
aware of where the next step is to fall, even while watching the sky and land. This 
watching, it is true, is of general nature only; for attentive observation, the body 
must be still. But in a general way, in country that is rough, but not difficult, one 
sees where one is and where one is going at the same time (2014, p. 13).  
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I suggest that this softer path is entirely appropriate for the educational endeavours which 

seek to work towards a more cohesive and contemplative democracy, as Mahon reminds 

us, ‘slowing down is an ethical as well as an educational imperative’ (2021 p. 451). I 

borrow an idea from Burbules, who considers slowness as a virtue. He writes, ‘“Slow” 

means careful, deliberate and perspicacious—which might be said to be the prime virtues 

of philosophy’ (2020, p. 1443). He goes on to draw on the Slow Movement; a response 

to the increase in the pace of life generally, and an effort to focus more on the gradual 

pleasures to be found in simplifying and focusing on the deliberate processes of life and 

‘not on pursuing the immediate gratification of rapid outcomes’ (p.1444). Macfarlane 

captures well, the value of slowness in his introduction to The Living Mountain. He writes, 

‘The Living Mountain is thick with the kinds of acute perception that come from “staying 

up for a while”, from frequent crossings of a particular landscape’ (2014, p. xvi). An 

attentiveness to social justice affords a slower more attentive exposure. As Mahon 

stresses, ‘If we can slow down and take greater care in our readings of texts as well as our 

readings of people, we are far more likely to fully appreciate and to fully respond to their 

complexity’ (Mahon, 2021, p. 451).  

 

There is a growing need to resist education’s priority for pace over experience. Shepherd’s 

sentiments are poignant here, ‘Most of the mountain flowers are long livers. The plant 

that races through its cycle in a single season could never be sure, up here, of fruition—

there might be no successors’ (2014, p. 49). I acknowledge that tending to social justice 

slowly may well be a process too slow for education’s current priorities, as Mahon notes, 

‘our current cognitive climate habituates our brains to speed up rather than slow down, 

“not to look, but to see”’ (2021, p. 451). However, there is something powerful here—

albeit paradoxical—in relation to slowness as a virtue for social justice, as Burbules 

reminds the reader, ‘slowness is not an end, but the necessary means of approaching an 

end carefully and thoughtfully’ (2021, p. 1450). When we slow down, we notice more, ‘I 

let my eyes travel from shore to shore very slowly and was amazed at the width of the 

water’ (Shepherd, 2014, p. 10).  

 

I see the community of philosophical inquiry as the space which can respond to the 

cognitive habituation Mahon (2021) refers to. I am mindful that, as an approach to 

pedagogy, philosophical inquiry does not align with policy makers’ measurability agenda, 

which I have already discussed in the previous chapter. Perhaps we need to think about 



 126 

for whom we are measuring. Let me briefly pay attention to the etymological roots of 

‘measure’ as a verb. Early origins42 are linked with (mesuren), ‘to exercise moderation’, 

and more recent American English meaning is linked with to measure up— ‘to have the 

necessary abilities’. While there may be dominant discourses within education about 

assessing progress in respect of the measurement agenda, we need to give attention to 

our measure in our relations with the Other. More thought is needed about the ‘necessary 

abilities’ for the present context—that is, the abilities that can enable one to navigate the 

complex social world, the existential threats, and the number of crises we face. Mahon’s 

thinking is helpful for my ideas: ‘in all cases, to be observed are certain measures of 

intellectual and emotional humility; there is an implicit recommendation that we measure 

our steps carefully, that we slow down’ (2021, p. 452).  

 

Although the community of inquiry may not offer any desirable metrics—at least, not for 

UK educational policy makers—it is an opening for one to measure one’s steps carefully, 

and to return to the question of what social justice means and what one’s relation to the 

Other is, so that in time one can learn ‘to go to the hills aimlessly’ (Macfarlane, 2014, p. 

xiv). I see parallels here with this idea of aimlessly tending to the mountains, and Pirrie, 

Manum and Necib’s (2020) reflections on a jazz musician’s technique for improvisation— 

‘just playing’. They write: ‘The expression “just playing” captures those aspects of 

education that so often elude us in conventional accounts, those flickering moments of 

receptiveness, humility, attentiveness, alertness, relaxation, excitement, elation, 

spontaneity, immediacy, doubt and uncertainty’ (2020, p. 156). The community of 

philosophical inquiry can offer the space for those flickering moments of listening, 

attentiveness, humility, empathy, compassion, understanding, displacement, and 

perplexity. It is a space where one can discover what it is to be. I turn to this short passage 

from Shepherd, to further illustrate this point: 

 

It is therefore when the body is keyed to its highest potential and controlled to a 
profound harmony deepening into something that resembles trance, that I discover 
most nearly what it is to be. I have walked out of the body and into the mountain. 
I am a manifestation of its total life, as is the starry saxifrage or the white-winged 
ptarmigan (Shepherd, 2014, p. 106).  

 

 
42 Taken from Online Etymology Dictionary, see https://www.etymonline.com/search?q=measure 
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Shepherd (2014) reminds the reader that rich details and nuances are missed when we 

rush and strive for the summit. To understand notions of social justice more richly and 

deeply, one needs to have the space to tend to the concept over time, to reapproach it 

time and time again, remaining open to the newness it has to offer. As for Shepherd, ‘Yet 

often the mountain gives itself most completely when I have no destination, when I reach 

nowhere in particular, but have gone out merely to be with the mountain as one visits a 

friend with no intention but to be with him’ (2014, p. 15). 

 

Bringing the Subject into Focus 

To continue foregrounding the idea of attentiveness as a slow process, I want to briefly 

return to an idea I developed in the previous chapter—the idea of exposure in the art of 

the photography. An important part of exposure is the shutter speed. Typically, 

photographers are predominantly concerned with a fast shutter speed, as this avoids shake 

or motion blur from movement of the camera. Opting for a quicker shutter speed means 

that less light enters the camera, making it easier to capture images. Taking photographs 

in this way can be done simply by placing the camera on the automatic function, allowing 

the device to select the optimum settings for the user, where the photographer simply 

presses the button. In contrast, it is much more difficult to take a photograph with a 

slower shutter speed. It is an art which takes time to master, one which cannot be achieved 

by selecting an automatic function. Assessing the right amount of exposure is essential to 

authentically represent the sharpness of an image. It is difficult to judge. One may over-

expose an image, which results in poor picture quality. However, it is worth spending 

time to master this skill.  

 

As explained already, a slower shutter speed allows a greater amount of light to enter the 

camera and is typically used for one of two reasons. One might want to slow down the 

shutter speed to capture blur in an image, or, to allow for additional light to enter the 

camera in low light conditions. In the previous chapter I explored the idea of ‘letting the 

light in’. Here, I want to turn my attention to the idea of slowing the shutter speed to 

capture an image to show blur. Often when we think of the reason for capturing 

photographs, we may think of a sense of stillness—perhaps, as freezing a moment in 

time. Photographers often want to capture the moment as authentically as possible, 

therefore, blur may be used to show textures and movements. An example of this might 

be to capture a true representation of the movement of a waterfall. One may also wish to 
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use a blur to distort particular parts of the image. Blur is typically applied to background 

objects around a subject to avoid detracting the viewer’s attention away from the intended 

focal point. The slower the exposure—the softer the background objects become, while 

the subject which is the intended focal point remains clear.  

 

The community of philosophical inquiry can be a space where social justice becomes the 

focal point, and everything else in the background can be blurred and distorted for that 

moment in time. There is the potential to push academic attainment, standardised testing, 

and knowledge transmission agendas into the background, to bring those pressing issues 

which often receive little or no attention to the fore. I rather seek to acknowledge here, 

that slowing down the speed of the shutter and letting more light enter the subject opens 

up opportunities for one to question what presents itself, to think more deeply about the 

details and nuances that can be missed as a result of opting for quickness—or perhaps 

being carried along with the pace of life and the constraints of schooling.  

 

This notion of an attentiveness to the concept of social justice through the metaphorical 

lens of the shutter speed in the art of photography is not an end in itself. Rather, it extends 

the landscape of possibilities for this chapter, offering alternative ways of seeing and 

thinking about attention—it is, ‘a useful register for speaking in this situation, as it 

involves accepting uncertainty and looking for a discourse that we can acknowledge 

between [individuals]’ (Pirrie, 2016, p. 87). This slowness to social justice which I argue 

for, ‘can be a reminder that, at this moment, there is just this thing, which deserves our 

attention and care’ (Burbules, 2020, p. 1447). This metaphor I discern here, draws the 

reader’s attention to an alternative notion of an attentiveness, one which I feel is 

appropriate for stretching towards the concept of social justice and relational ethics. 

 

The Affordances of CoPI: A Softer and Slower Attentiveness 

I now move on to consider how the community of philosophical inquiry can facilitate an 

attentiveness to the concept of social justice and the Other. I move my ideas away from 

the dominant discourses around community of philosophical inquiry, extending the 

possibilities of opening up the space for the lived experience of the Other. I suggest that 

when the experiences of the Other are revealed, one questions one’s own place in relation 

to social justice, and it is within this space which fosters an openness to returning to 
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thinking about one’s ethical relation with the Other, and one’s own place in the world. 

Here, one can begin to imagine something different for the future of social justice. 

Moving further along this softer path, I take the reader along the path I have paved with 

my wayfaring and meandering. I do this through a dialogue which exposes my personal 

reflections, internal thinking and deliberations. I then offer some imagery for a path for 

the future—a softer path which children and young people can sculpt and shape for 

oneself. I close this section with a more tangible account for how communities of 

philosophical inquiry can redirect one’s gaze towards social justice and the Other.  

 

Attention to Social Justice 

There appears to be less attention given to how the community of philosophical inquiry 

can facilitate an attentiveness to concepts, as most often, emphasis is placed on the 

application of the programmes for improving critical thinking, logical argumentation, and 

rational thinking—for the objective of raising attainment (Trickey & Topping, 2004; 

Barrow, 2010; Gorad et al., 2017). Here, I briefly want to stress the importance of the 

community of philosophical inquiry’s capacity to offer a space for an attentiveness to the 

concept of social justice—practically bringing the concept into focus.  

 

Earlier in this thesis I identified the challenging conditions of social justice—issues which 

demand our attention now, and will continue to do so. The political landscape and the 

conditions and intensity of social injustice are continuously shifting beneath the surface. 

It is necessary to expose the reality in order to become attentive to what presents itself in 

the present moment. As a concept, social justice presents a newness—a newness 

demanding of a reapproaching for one to get closer to a clearer understanding, rather 

than seeking an objective truth. This reapproaching is a path towards a wider framing of 

the concept of social justice, and one’s ethical relation with the Other. Olsson’s comments 

are helpful here, as she writes, ‘attention and unselfing clearly show that moral cultivation 

is a continuous process of discovering the world and a process that changes and is revised 

in relationships with others’ (2018, p. 172). As there is very little agreement about what a 

just society entails, it seems reasonable to suggest that the idea of stretching towards a 

fuller understanding of the concept of social justice is an opening for the concept to 

become more intelligible over time. The further one extends and stretches oneself—the 

more open one is to the world. Here, more opportunities and chance encounters are 

created for one to come to see things in a new light. 
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Let me return to the parallels between the mountain and social justice. In the chapter on 

exposure I considered the link between exposure and the mountains, and I now want to 

explore the mountain’s connection to my ideas relating to an attentiveness to social 

justice. I see a clear link between exposure and attentiveness. In light of the potential 

dangers one may be exposed, to or encounter, on the mountain, one must be attentive to 

the mountain and the path one takes. Lacking care and an attentiveness could leave one 

vulnerable; one could easily lose one’s footing or get caught out by the elementals. 

Attending to the mountain takes one away from the Self towards something outside of, 

and beyond the individual. One cannot pretend to know—or claim—what one does not 

know in relation to such an experience, as it is an experience which grows with the 

knowing. I want to relate this idea to social justice, suggesting that through attending to 

the concept of social justice, and experiences that are beyond the Self, one becomes more 

sensitive to the risk and dangers—and through this broader representation and 

understanding, one can truly attend to the mountain of social justice. As Masschelein 

writes, ‘if we want to think about how to respond, it seems important also to gain insight 

into what it is that we want to or should respond to’ (2019, p. 191). 

 

In Iris Murdoch’s final essay in The Sovereignty of Good: ‘The Sovereignty of Good Over 

Other Concepts’ (1985), Murdoch poses the question, how can we examine our conduct 

and make ourselves better? In response to this, Murdoch identifies examination of moral 

philosophy as the most important of all human activities, suggesting that two things are 

required of it. First, that the examination should be realistic, and second, since an ethical 

system cannot command an ideal, it should command an ideal which is worthy. I suggest 

that Murdoch’s thinking is helpful for my arguments for the community of philosophical 

inquiry. This can be the space for one to come to understand the concept of social justice, 

and one’s ethical relation to the Other through its capacity to examine something that is 

‘real’. Reflecting on the relation with learning and emotions through literature, Noël 

Carroll writes, ‘The author literally controls our attention insofar as we can only attend to 

what she chooses to describe or imply, and, furthermore, we can only attend to that in 

terms of the ways in which she describes them’ (2020, p. 11). For Murdoch, individuals 

display self-interest through their reluctance to face unpleasant realities. I feel that my 

arguments for community of philosophical inquiry can be a space to expose children and 
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young people to something real, thus, challenging the idea of self-interest—or, perhaps, 

the turn towards the Self that I outlined earlier.  

 

Recognising that people often rely on norms to guide them in personal and political 

matters, Martha Nussbaum (2001) suggests that it is reasonable that we ought to come 

together in a democratic manner to deliberate principles which guide us. There is the need 

for education to find the space for children and young people to be exposed to the 

concept of social justice, and to contemplate realities of social injustice, while avoiding 

being bound to the particular structural notion of social justice imposed by adult decision 

makers. Such exposure also needs to cultivate children and young people’s ethical 

sensibility I read what Iris Murdoch says below in relation to turning the attention away 

from the Self, and relate her thinking to my ideas here: 

 

I think there is a place both inside and outside religion for a sort of contemplation 
of the Good, not just by dedicated experts but ordinary people: an attention 
which is not just the planning of particular good actions but an attempt to look 
right away from self towards a distant transcendent perfection, a source of 
uncontaminated energy, a source of new and quite undreamt-of virtue. This 
attempt which is a turning of attention away from the particular, may be the thing 
that helps most when difficulties seem insoluble, and particularly when feelings of 
guilt keep attracting the gaze back towards the self (Murdoch, 1985, pp. 98-99).  

 

Social justice may present a level of abstraction, yet it influences matters in our everyday 

encounters. To understand the concept of social justice so richly and deeply, one must 

make the space for attention to the ideas, experiences, and understandings of the Other 

to disrupt, confront, and displace one’s thinking and positioning, in order to consider 

one’s ethical relations in the present, with a look towards the future. For Frosh, ‘…ethics 

is not something that can be taught. It is, instead, a way of facing things without fear; it 

is a kind of encounter with the otherness that resides in each one of us, which will not let 

us alone until we have answered its call (2015, p. 159). I do not want to restrict my 

attention to too narrow a focus when discussing the concept of social justice as either a 

moral or an ethical concern, and therefore, I will not distinguish between the two terms. 

While I see differences, I use the terms synonymously, as Nell Noddings (2013) does in 

her work. However, I do feel that my thinking aligns more closely with ethical relations, 

rather than moral standards.  
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The task of education, I argue, —at least in part—is to be the place for sparking the 

senses to ‘living all the way through’ (Macfarlane, 2014, p. xxix) by becoming conscious 

to the very pressing and practical problems in contemporary society—those concerned 

with the concept of social justice. Opportunities need to be created for children and 

young people to use all of the senses and emotions (Jackson, 2014) and to rethink what 

the future of social justice might be, where they can become radically open towards the 

future—as Noddings argues, ‘consciousness assumes a similar mode of being—one that 

attempts to grasp or to receive a reality rather than to impose it’ (2013, p. 21). For Tim 

Ingold, there is often a dissonance between those who live in the world, and the world 

we occupy. Therefore, there is the need to open up to the world. Ingold writes: 

 

It is not possible, Merleau-Ponty implied, to be sentient in an insentient world – in 
a world, that is, which has turned its back on its inhabitants, exposing only its rigid, 
external surfaces to perceptual scrutiny… To be sentient, to the contrary, is to open 
up to a world, to yield to its embrace, and to resonate in one’s inner being to its 
illuminations and reverberations. Bathed in light, submerged in sound and rapt in 
feeling, the sentient body, at once both perceiver and producer, traces the paths of 
the world’s becoming in the very course of contributing to its ongoing renewal 
(2011, p. 12).  

 

Communities of philosophical inquiry can be the space for an ongoing renewal and the 

fostering of the kind of attentiveness I have outlined—an attentiveness which brings the 

concept of social justice into focus and one which can begin to establish a movement 

towards a new way of being in relation to matters concerning social justice where ‘New 

ways of seeing emerge’ and one can ‘look again from different angles. (Macfarlane, 2014, 

p. xxxi). Individuals can come together and share conversations, to stir and awaken the 

senses and emotions so that one can come to apprehend and take away something new. 

As Noël Carrol argues, ‘The emotions focus our attention—they direct us to what we are 

to attend to and how (evaluatively) we are to attend to it’ (2020, p. 10).  

 

Attention to the Other 

In what follows, I outline how my ideas for the community of philosophical inquiry can 

open up a space which is enacting of social justice through its capacity to bring the being 

of the Other into presence. I begin with a brief reflection on where the attention of the 

most dominant philosophy in schools’ programmes resides. I then explore an analogy for 

an attentiveness to the Other through the space of community of philosophical inquiry, 
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as one walking through the woods. I contrast this idea with walking through a managed 

area of plantation, which I see as reflecting some elements of schooling. I then consider 

what it is that one can take away from such encounters with, and attentiveness to the 

Other.  

 

Many of the philosophy in schools’ programmes place an emphasis on logical reasoning, 

clarity in one’s argument, and critical thinking skills, as Michael Hand describes here, 

‘Teaching children philosophy is one way of equipping them to think clearly, reason 

carefully and estimate truth well’ (Hand, 2018, p. 5). I do not contest such views, and I 

am sensitive to the reasons for philosophy in school programmes aligning themselves 

with curriculum objectives to ensure their value and worth in schools. However, the use 

of philosophical inquiry only for this end could perhaps unintentionally perpetuate social 

injustice through its application to raise academic attainment. I see many other 

possibilities which appear to receive little attention. Therefore, it is important here, that I 

explain that my concern in my thesis is not with an attentiveness to the logic in the 

argument in the Other. An attention which focuses only on logic, arguments, and 

reasoning could lead to something much richer being missed—the missed opportunities 

to open oneself up to the experiences and stories of the Other. Reasoning about the 

concept of social justice requires an understanding, and so, what I feel needs to happen 

first, is for one to open oneself up to the Other and tend to the concept over time to 

reach towards a fuller understanding. I consider this passage from Biesta and the 

possibilities of community of philosophical inquiry as being the space that calls children 

and young people into existence and into the world. He writes: 

 

The question I ask in relation to this is what might happen if our existence as subject 
is precisely not a matter of being disconnected from everything and everyone that 
is outside of us, but rather is about being in an ongoing state of ‘dialogue’ with what 
and who is other. The question I ask, in other words, is what might happen if we 
start from the idea that our subject-ness is not constituted from the inside-out—
from our needs or desires, for example, or from our intentions or our acts of sense-
making—but rather emerges from the outside-in, as a response to what speaks to 
us, to what addresses us, calls us and, through this, calls us forth, calls us into 
existence and into the world (2020, p.551).  

 

Within communities of inquiry, one can slow down and measure one’s steps and 

emotional humility through a pedagogy which creates opportunities for one to open 



 134 

oneself up to the world. As Noddings suggests, ‘To be touched, to have aroused in me 

something that will disturb my own ethical reality, I must see the other’s reality as a 

possibility for my own’ (2013, p. 13). I resist the use of the community of philosophical 

inquiry as an instrument for driving up attainment (Biesta, 2011). Rather, I want to 

consider a concrete space which can be an opening for children and young people to act 

as their own instrument—to bring their individual tunes, chords, rhythms, melodies, and 

structures to share as part of a community. As Marcel writes, ‘discords in music, with 

which the ear cannot rest satisfied, but which must be resolved by being transcended in 

a wider harmony’ (2020, pp. 6-7). 

 
Traditional classroom practices often place value and emphasis on the teacher’s 

presence—where the teacher is seen as the holder of knowledge. While the community 

of philosophical inquiry is said to bring about a power shift, where everyone’s presence 

is acknowledged, many programmes place an emphasis on the role of the facilitator 

(Cassidy & Christie, 2013). Gardner suggests that for philosophical inquiries to be 

successful, there must be ‘firm guidance of an ever-vigilant facilitator who maintains 

direction and forces depth with respect to the philosophical truth toward which the 

inquiry points’ (1995, p. 47). I want to extend the possibilities and move the scope of the 

community of inquiry away from only a demand for rigour, argument, reasoning, and 

critical thinking—though I would not want to discount them. I have an alternative 

objective—one where I see the community of philosophical inquiry as being the space 

which can allow for what Marcel describes here, ‘When somebody’s presence really makes 

itself felt, it can refresh my inner being; it reveals me to myself, it makes me more fully 

myself than I should be if I were not exposed to its impact’ (2020, p. 205).  

 

To further explore the idea of attentiveness to the Other I want to consider it from 

another perspective. I call upon a metaphor in which I consider what this landscape has 

to offer, and so, I turn to the idea of walking into the woods. Of course, there is a strong 

link with Shepherd’s writing on nature, and I feel that such imagery of walking into the 

woods brings to life my ideas for the community of inquiry. Before I take the reader to 

the woods, I want to briefly consider the idea of plantation. I do not go into much detail 

for the reasons for plantation, but it is important to state that most often there is a 

commercial objective behind the process, such as cultivating building materials for the 

benefit of humans. Within the process of plantation, young plants are grown from what 

are considered to be genetically superior stock. They are planted closely together so that 
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the seedlings grow straight, avoiding any bends as they compete for sunlight, nutrients, 

and water. As the trees mature, a percentage are cut, and the area is ‘thinned’ to allow 

those which remain to reach their optimum growth, through a reduced competition for 

nutrients and minerals. I encourage one to imagine walking through an area such as the 

one described. One may not need to pay too much attention to the path, as it will be well 

defined as a narrow passage between the trees. One might see this as an opportunity to 

pay attention to the surroundings, yet all of the trees look the same: they are the same 

species, of a similar height, and shape. Picturing the metaphor of plantation and the lack 

of space for growth and individuality, I see as an issue that is suggestive of education. 

There is an enforced direction of thinking, which is illustrated by the narrowing of the 

National Curriculum. One simply walks through the trees, and turns oneself off to the 

surroundings. 

 

In contrast, woodlands often sit on the boundaries of towns and provide important 

habitats for a variety of species and plants. One might say, they are the margins of the 

towns and cities. Here, we find an environment filled with a diverse variety of species. 

Walking in the woodlands commands one’s attention. There may be bare roots stretching 

out into the pathway, or branches lying on the path covered by the deciduous trees 

shedding their leaves in the autumn. One’s attention may also be drawn into the 

surroundings: the mystery of the gnarled ancient oak tree, the varieties and rich colour of 

fungi, the fresh earthy, woody odour of the moss, the sound of scurrying in the leaves, or 

shafts of sunlight breaking through the canopy and catching the differences in shades of 

the foliage. A transcendental experience, perhaps. The woods are a place where we might 

find pure and spontaneous experiences. Thoreau captures the essential nature of the 

going into the wild. He writes, ‘When we walk, we naturally go to the fields and woods: 

what would become of us, if we walked only in a garden or a mall?’ (1851/ 2019, p. 11).  

 

Areas of woodland support a rich biodiversity where every species plays an important 

role in the sustainability of each lifeform, working in harmony with the other. I see the 

woods as a reflection of the community of philosophical inquiry: one is exposed to 

something radically different to what the artificially managed forest of plantation offers. 

The more one is exposed to the woods, the more likely one will want to return of one’s 

free will, to explore all it has to offer—the mystery, the diversity, and the individuality. 

The community of philosophical inquiry can be the space to expose one to the mystery, 
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diversity, and individuality of the Other. Therefore, it can be a space which commands 

one’s attention—one’s attention to newness and the presence of the Other, and to the 

newness and otherness of ideas. It is here where children and young people can make 

tracks on a journey of discovery—a journey ‘through the woods’, to tend to the concept 

of social justice and become more attentive to one’s surroundings. Here, one can make 

movement along the softer path to think about what it might be to think and work 

together in harmony. Shepherd’s observations of the mountains are helpful here, she 

writes: 

 

…the Cairngorm group seemed to grow gently into the surrounding hills, its outline 
melting into harmony with theirs. Its origins may be different, but like them it has 
been subdued by the grinding of the ice-age, and here more than anywhere else the 
common experience shows (2014, p. 20).  

 

It is in a turn of one’s attention towards the Other, where there is the space for something 

radically new which one did not know before (Pirrie and Fang, 2021). One sees and 

recognises the Other, and when one does not fully understand, through a change in one’s 

gaze—one’s disposition—one makes movement towards an understanding of things as 

they are presented. Such thinking aligns with Riggs’ (2015) thinking on how 

understanding is fundamental to our representations of the world, along with open-

mindedness and insightfulness. Gaining such a deeper understanding is about making 

progress over a prolonged period, and with this progress one makes, there comes an 

awareness that one is not yet there. Philosophy never completely settles problems, rather, 

it stretches towards by attending and re-attending to problems. In the act of moving 

nearer, getting closer, and the stretching towards, one comes to look for a more rounded 

understanding of the Other—perhaps to gain a ‘fuller picture’. Sharon Todd’s thinking 

about ‘learning from’ the Other is helpful here. She writes: 

 

Instead, learning from as opposed to about allows us an engagement with 
difference across space and time, it focuses on the here and now of communication 
while gesturing toward the future and acknowledging the past; it allows for 
attentiveness to singularity and specificity within the plurality that is our social life 
(2003, p.16). 

 

My arguments around an attentiveness to the Other through the community of 

philosophical inquiry are much more about renewing and challenging one’s understanding 
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of the world and the experiences of the Other, as opposed to coming to know the Other. 

As Shepherd states, ‘knowing another is endless’ (2014, p. 108). Traditional 

understandings of what it is to know are problematic, particularly when concerned with 

relational ethics. Pirrie (2019) makes an important distinction between knowledge and 

understanding, and I draw out her ideas about understanding and relate them to my ideas 

central to an attentiveness to the Other. For Pirrie, knowledge implies a deep sense of 

mastery, whereas understanding is typically thoughtful engagement in the process of 

living. It is such an engagement where I see the potential to bring the Other into presence, 

where one is open to the ideas and viewpoints of the Other.  

 

Maxine Greene (2008) borrows an idea from the French painter Paul Cézanne which I 

feel is helpful to consider here. Cézanne suggested that although we can only see the front 

of a painting with our eyes, the imagination curves to the other side. I see lines of 

connection here with the potential of the community of philosophical inquiry, where one 

offers one’s insights, experiences, and understandings, and it is for the Other to fill in the 

parts that cannot be seen in order to move their understanding of the experiences of the 

Other forward. As Marcel writes, ‘The work of art is there for us to contemplate and, in 

a certain sense, for us to draw more life from; but if we do draw more life from it, that is 

only by virtue of the act by which, opening ourselves to it and interpreting it for ourselves, 

we make it our own.’ (2020, p. 159). Macfarlane (2014) also reflects on the limits of 

observations, which I use to consider how encounters and experiences with the Other 

can act as a catalyst for working towards co-creators of a more just social world: 

 

Consciousness, the human body and the phenomenal world are therefore 
inextricably intertwined or ‘engaged’. The body ‘incarnates’ our subjectivity, and we 
are thus, Merleau-Ponty proposed, ‘embedded’ in the ‘flesh’ of the world. He 
described this embodied experience as experience as ‘knowledge in the hands’; our 
body ‘grips’ the world for us and is ‘our general medium for having a world’… We 
are co-natural with the world and it with us, but we only ever see it partially (p. 
xxviii).  

 

Macfarlane makes a salient point: we only see the world partially. As indicated already, 

understandings of social justice will be often limited to one’s personal experiences, and 

so there is the need to extend one’s peripheral view to a much clearer and broader picture 

of what the landscape holds in relation to social injustice. The community of 

philosophical inquiry can respond to narrow views, as a space for individuals to come 
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together to share segments of the world and their understanding and experience of social 

justice. Therefore, there is the need to open up opportunities in schooling which allow 

individuals to work together to begin to foster the necessary emotions for them to 

connect more harmoniously. Strhan (2012) argues that objectivity and truth are made 

possible through the language and the Other’s teaching, where the Other brings 

something which is beyond the Self.  

 

Through engagement with dialogue a range of perspectives, standpoints, and world views 

can be brought into the spotlight, which can assist one’s ability to interpret notions of the 

world (Greene, 1979). Communities of philosophical inquiry can be a space for children 

and young people to take their imaginations in new directions, making the strange 

familiar, and the familiar strange, as Biesta (2011) might suggest. To begin to use the 

imagination to construct alternative worlds, individuals need to see glimpses of a depth 

in reality from the perspective of the Other. This opens up a path which extends beyond 

one’s own experiences. It is an opening—an attentiveness to newness, where there is the 

possibility to move along this path towards an imagined world which could later go on to 

challenge or redress social injustices.  

 

Sculpting a Path for the Future 

Part of my argument in this chapter is that there needs to be more freedom for children 

and young people to find their own path—a path which offers the space to be more 

contemplative about the concept of social justice, and one’s relation to the Other. And 

so, I want to consider the idea of children and young people sculpting their own path for 

an attentiveness to the Other, cutting a way through, and reshaping the hard path of 

education. To move this idea forward, I want to briefly reflect on the art of sculpting. 

Importantly, there are two distinctions which are influenced by the material used. When 

sculpting hard media, tools are used to carve material away, to alter the shape and form 

of the original material (wood, marble, Et cetara). There is another process of sculpting 

which uses soft material (for example, clay). One adds material to alter the form and shape 

to create something new. Sculpting is an art form, which takes time to master, whichever 

material one uses.  

 

I want to first consider a sculptor working with hard materials, such as wood, rock, or 

ice. When starting out, a novice might carve and strip too much material away, an idea 



 139 

where I see parallels with the education system. If we are to see the National Curriculum 

as the material one begins with, with each political shift, in comes a new Education 

Secretary with their political party’s agenda. They begin carving things away, which can 

lead to there being very little material left, and a narrow curriculum43. I want to juxtapose 

the idea of hard sculpting with soft sculpting. As a process, a sculptor adds, or ‘builds up’ 

material to create their intended shape or finished piece. As with hard sculpting, this too 

takes time to master, and here, one might add too much material and be left with an 

unworkable piece. However, the material is still there, and one is able to rework the piece 

and take material away. I want to use this metaphor to consider a balance with the two 

art forms, rather than distinguishing between the two. My point here is to think about 

what it might be if education were to give children and young people the freedom to 

become both carvers, and yet also, sculptors using soft medium—sculpting their own soft 

path. On this softer path, one can use one’s own judgement to make alterations, carve 

out new pathways, and add more if necessary.  

 

I have already acknowledged that my ideas in this thesis do not neatly align with policy 

makers’ agendas for education, and so some may see me as being on a dangerous path. 

The road that has been constructed and mapped out for education has a clear destination; 

the attention is on the clear drive for outcomes, measurability, and pace within education. 

My ideas for a slow attention stretching towards a more just vision for the future will not 

sit well with those who have laid out the hard path of education. Despite this, I want to 

further argue that there is the need to make the space for such an endeavour.  

 

Jan Masschelein’s idea of ‘educating the gaze’ (2010a, p. 43) is helpful here. As a concept, 

educating the gaze can broadly be described as becoming conscious to the world as it 

exists. Masschelein considers the idea, as an embodied experience, illustrated by his 

distinction between the ‘flyer’ and the ‘walker’. The flyer has limited insight, passing over 

the surface, only exposed to a limited perspective. The walker, however, has a very 

different experience, physically delivering herself, cutting through her intentions and 

exposing herself to the command of the path. For the walker, there is a richness in 

perspective, where one can physically carve and sculpt a path which is responsive to the 

present-ness in which one finds oneself: 

 
 

43 In the current context, we are seeing an emphasis on a ‘catch up curriculum’. 



 140 

To be attentive is to open oneself up to the world. Attention is precisely to be 
present in the present, to be there—in the present—in such a way that the present 
can present itself to me (that it becomes visible, that it can come to me and I can 
come to see) and that I am exposed to it in such a way that I can be changed or 
‘cut’ or contaminated, that my gaze can be liberated (through the command of what 
is present. As such, attention makes experience possible (Masschelein, 2010, p. 48).  

 

As a discrete space, the community of philosophical inquiry enables one to open oneself 

up to the world. It can be the space for one to find, carve out, or sculpt new pathways to 

attend to pressing issues—offering a way in, a way through, a way out of the concept of 

social justice. These pathways can then become familiar over time, and so, one can be 

drawn to return to this softer path through the knowledge that one can shape a pathway 

through. This can be a responsive pathway for the future—a path which allows one to 

diverge and to consider what it might be for children and young people to navigate the 

structures that lie ahead beyond education. There is the space to be attentive to what 

one’s place is, and what one’s relation to the Other means on the mountain of social 

justice and ‘…bring them into each other’s company in particular ways, so that a 

movement of thought emerges (thought that could not be thought by one alone)’ 

(Masschelein, 2019, p. 189).  

 

I do want to be clear that this is not a pathway to settled answers. It may be an uneven, 

rough, irregular, unbalanced and perhaps even, an uncomfortable path. Nevertheless, 

there are rich opportunities for individuals to use their imagination and fill in the missing 

pieces, as Greene suggests, ‘…imagination is the capacity for confronting the wall. The 

wall is not something morally soothing; it is an occasion for rebelling, resisting certainties, 

easy answers, blankness, familiarity’ (Greene, 2008, p. 6). What this suggests is, that it is 

a space to begin a journey of self-transformation, inviting individuals to consider what is 

at stake. Children and young people are put to the test—and are open and responsive to 

thinking more deeply about how social justice could be otherwise. For Noddings, the 

receptive mode is at the core of human existence, she writes, ‘A receptive mode may be 

both reflexive and reflective; that is, instead of receiving the world or the other, I may 

receive myself, and I may direct my attention to that which I have already received (2013, 

p. 33). Being in community can engage individuals where they are exposed to hearing 

ideas and experiences which may run counter to their own values and experiences, and it 

is within this space which something can be taken away, and one’s attention can be 
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redirected towards something new—something unseen before. I turn to this passage from 

Marcel, to consider turning one’s attention to the outer world: 

 

we may be allowed to ask ourselves and the question is an extremely important one 
whether, when looking becomes contemplation, it does not switch over its 
direction, turn, as it were, inwards? In so far as we are accustomed to use the word 
contemplation to indicate the act by which the self concentrates its attention on its 
own state, or even on its own being, might we not very properly say that 
contemplation is a turning inwards of our awareness of the outer world? (Marcel, 
2020, p. 126). 

 

Present in the Present  

I have suggested that the narrow framing of education has a profound influence on how 

children and young people come to see the world. Consequently, there is the need to 

redirect the attention, and for education to create the space for schooling to expand its 

peripheral boundaries of what counts as being valuable knowledge for the future of 

children and young people. Until such time, it seems impossible to imagine that we can 

attend to and examine topical and pertinent issues such as social justice, while education 

policy makers continue to turn the attention of schooling away from any such issues.  

 

Through philosophical inquiry, children and young people can be presented with an 

opportunity to open themselves up to the world around them—challenging apathetic 

tendencies—and potentially, working towards a shared responsibility to rethink the 

possibilities for social justice. As Kizel and Kershner argue, ‘Children should not see 

school as a preparation for the future, but as a present experience of the future and 

meaningful life they may have’ (2020, p. 189). For Biesta (2009), political knowledge and 

understanding are an essential element for the development of political ways of being and 

doing in order to effectively influence change. And so, education needs to become 

attuned and responsive to the world as it is. Engagement within the community of 

philosophical inquiry can be a space to expose the realities of social injustice, where 

present encounters with the Other and the issue of social justice can begin to redirect the 

attention to ethical and political injustices so that they can begin to consider, or imagine, 

a more just vision for the future. What Susan McDonough (2000) says below, captures 

the rich possibilities of present encounters for seeing things new: 
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Where a vision might imply that we know what we are looking at or that we know 
what we are looking for, the act of “gazing” is more open and reminiscent of a 
childlike approach to “innocent seeing.” As adults we lose this innocent eye. We 
categorize, define, label, and sort our experiences and in the process we create more 
rigid ways of viewing the world. Details are lost and visions are blurred. The moral 
agent is one who reclaims and further develops, through a “just and loving gaze,” 
the ability to see the depth and beauty presented before it… To gaze upon 
something or someone is to open oneself up to the possibilities that are present. 
To gaze is to consider again the rush of details and particularity that confronts one 
(2000, p. 220).  

 

By opening oneself up to the world, there is the potential to open up an existential space 

for young people to think about the concept of social justice, a space of possible self-

transformation and a displacement of views by exploring issues of social justice through 

a community of philosophical inquiry. Shepherd’s sentiments are helpful here, ‘This 

changing of the focus in the eye, moving the eye itself when looking at things that do not 

move, deepens one’s sense of outer reality. Then static things may be caught in the very 

act of becoming’ (2014, p. 10). I see the potential for this as a means of becoming—that 

is, becoming attentive, and developing the softer virtues associated with living more 

sensitively and compassionately with the other. This softer path for philosophy in schools 

enables one to attend, to meander and diverge, and this very act of attention, whatever 

we attend to, and how we attend to it, alters how we come to see things. As Burbules 

states, ‘Philosophy is fundamentally the experiment of trying out an idea or way of 

thinking, to see where it leads’ (2020, p, 1446).  

 

What this is about, then, is a stretching towards the Other, and to the world as it exists; 

it is an awakening to alternative pathways—pathways created through an encounter with 

the Other, and the power of the imagination which makes visible parts of the world which 

cannot be seen. Engagement with the experiences of the Other can act as a stimulus for 

the imagination to fill in the gaps, as a pathway to the future—one to be returned to time 

and time again, or forge a new one44. The community of philosophical inquiry is an 

opening for seeing alternative ways of being in the world and living with the Other. Here, 

there is an opening for an immediacy of possibilities for the future, within the present 

 
44 This idea lends itself to the desire paths I outlined in Part One; the desire paths that are responsive to 
the needs of the user and the conditions of the environment.   
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moment, and through a presence with the Other. As Jan Masschelein and Sharon Todd 

note in the passage below: 

 

The exercise of thought is not a jumping out of the present, but on the contrary, 
“remains bound to and is rooted in the present” … it is precisely the present as the 
gap, and the way to live in this gap is thinking. Or, better, thinking is an activity 
immediately related to the existential question of how to live the present (‘how to 
move in this gap’), it has to do with myself as a subject of (right) action – that is a 
subject who cares about the present and of one’s presence in that present. The 
exercise of thought (which cannot be learned, according to Arendt, but has to be 
performed time and time again) is a work on oneself, but as one who experiences 
oneself as a beginner, somebody who is ‘able to’ act and speak, suspending 
historical time, suspending biographical time, suspending social time – that is, 
ageless, as Arendt says, but at the same time attached, attached to the present, 
present in the present. So thinking means not to forget oneself as a subject of 
action, as being an insertion in time (Masschelein & Todd, 2011, p. 357). 

 

Attention of the Researcher 

I now bring the reader to my place on the softer path, where I illustrate my attentiveness—

my becoming conscious to the research journey, exemplifying how I have felt challenged 

and charged to think more deeply about my commitment to this research. This 

undertaking has been educative in itself, that is, that the exercise of engaging with 

educational philosophy and the process of thinking and writing has been transformative 

(Fulford & Hodgson, 2016).  

 

There is a commonly held set of beliefs about the conduct of doctoral research, many of 

which are inscribed in the plethora of textbooks to support students on their doctoral 

journeys. There is a demand for researchers to align with a research paradigm, 

epistemological stance, and to secure a research methodology (Macfarlane, 2021). This is 

deeply ingrained in doctoral training programes and in the supervisory advice and 

guidance. But to be faithful to my central metaphor in this thesis—about the ‘unpath’, 

this thesis has deliberately forced a rupture within such deeply held traditions. And so, I 

expose some of what lies beneath the surface of what is written in this thesis. As Shepherd 

explains, ‘burrow a little in the soil, and the roots of a timeless endurance are found’ (2014, 

p. 49). Perhaps understandably, I want to avoid any ambivalence around my tenacity for 

this research, and to show that I have not simply arrived here as a result of arbitrary 
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decisions; this process has been slow, careful, and attentive. I quote Maxine Greene here, 

to focus the reader’s attention on what might follow in relation to my altered attention as 

the researcher, and to how the interconnectedness of my narrative and various identities 

beyond my doctoral research identity, has permeated and influenced this process: 

 

We who are teachers would have to accommodate ourselves to lives as clerks or 
functionaries if we did not have in mind a quest for a better state of things for those 
we teach and for the world we all share. It is simply not enough for us to reproduce 
the way things are. Now in the midst of my life, I view my own writing in terms of 
stages in a quest, “stages”, as Søren Kierkegaard put it, “on life’s way” (1940). The 
quest involves me as a woman, as a teacher, as a mother, as a citizen, as a New 
Yorker, as an art-lover, as activist, as philosopher, as white middle-class American. 
Neither my self, nor narrative can have, therefore, a single strand (2000, p. 1). 

 

I originally set out to address an empirical research question which left me feeling 

unsettled; something about the effect of disadvantage on children’s self-esteem and self-

determination. I questioned what the ‘measurability’ agenda I had so clearly outlined 

would contribute. As Biesta et al., (2019) note, one of the recurring themes in educational 

research is the idea that it should contribute to improving educational practice. While this 

ambition is one I share, I worry that there is the danger that improvements in practice 

can be used to exploit children and young people through an alignment with policy 

makers’ agendas around education, namely those intended to drive up attainment. This is 

not to say that contributing to knowledge in these areas is not a legitimate task, rather, it 

was not one I wished to explore. What I mean by this, is that measuring the level of 

disadvantage and any associated deficits would not address the problem—it would merely 

have reported things as they were. Typically, the dominant approach to doctoral research 

is focused on addressing problems, rather than posing them. I found myself wanting to 

step back and move away from the harder path to attend to, and, engage with what Biesta 

and colleagues outline in this passage below:  

 

Educational research that operates in a problem-posing rather than a problem-
solving mode is, in this regard, not just research on or about or for education, but 
is, in a sense, itself a form of education as it tries to change mindsets and common 
perceptions, tries to expose hidden assumptions, and tries to engage in ongoing 
conversations about what is valuable and worthwhile in education and society more 
generally (2019, p. 3).  
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My argument for an attentiveness to the concept of social justice, and one’s ethical 

relation to the Other, is woven inextricably throughout this whole thesis, and so I too, 

attend with care to my research. As Mahon states, ‘As individual persons working towards 

community, we owe deep reserves of present-ness, of care and of consideration—giving 

our time in recognition of alterity’ (Mahon, 2021, p. 452). My early thinking was largely 

guided by a desire for certainty and answers—what my contribution to knowledge would 

be. Perhaps I was naïve, or, perhaps I was guided by my understanding that research is 

largely driven by performativity (Smith, 2014; Pirrie, 2016; Macfarlane, 2021)—the 

demand for data, results, and concrete conclusions—what I have come to see as the hard 

path to knowledge. As Pirrie (2016) notes, much emphasis is placed on methods and 

methodologies, rather than good theorising. While I would not be so bold to suggest that 

I have engaged with ‘good’ theorising, I do feel confident in saying that it was my thinking 

that guided me to be more attentive to my moral and ethical responsibility for my 

research. Although I was able to satisfy BERA’s (British Educational Research 

Association, 2018) ethical guidelines and obtain institutional ethical approval, I could not 

help but take seriously the ethical anxieties I was experiencing, and their importance for 

my research. These deliberations framed my research in an unanticipated way: stimulating 

silent, personal conversations, where I challenged myself foremost to attend more 

carefully to axiology, rather than knowledge and facts. My attention grew, and I felt a shift 

from my authority driving this research, to my humility guiding it.  

 

In deliberately choosing the ‘unpath’, I find myself at odds with the deeply ingrained 

expectations of doctoral students. There were times when I felt constrained by the 

institutional guidelines—guidelines which required me to make ontological, 

epistemological, and methodological choices, and satisfy a number of predefined and 

narrow objectives just three months into my studies. Perhaps these institutional guidelines 

could be said to be ‘characterised by conformity to a regulatory framework and informed 

by the dictates of institutionalised systems of monitoring and surveillance’ (Pirrie, et al., 

2020, p. 147). While institutional guidelines are said to be recommendations, they are 

often detailed—perhaps to keep one on track, and out of the margins—the very margins 

which can be the place where one can begin to imagine something different (Fulford & 

Hodgson, 2016). Importantly, I found these marginal spaces uncomfortable to negotiate; 

yet the alternative left me feeling constrained, which was overwhelmingly debilitating. The 

only way to alleviate this feeling, was to attend to, and express regard for the limitations 



 146 

which I felt overshadowed my perspective of the research process. Smith addresses the 

limitations associated with rules of methods, and the researcher’s space and flexibility to 

apply judgement:  

 

Whatever rules of method are stipulated, their application will still require 
judgement. And there cannot be further rules for their application; or if there are, 
there cannot be an endless series of such rules. Sooner or later, and probably 
sooner, rather than later, judgement must be applied… The qualities that make up 
judgement—flexibility, attentiveness, suitable experience and so on—are found 
more in some people than in others. They are found for instance, in those who 
have rich acquaintance with the subject matter in hand, and those prepared to 
attune themselves to the subject matter, rather than to treat it as one more field for 
the operation of pre-established skills and techniques (2006, p. 54).  

 

I saw the potential of the community of philosophical inquiry as a space which promotes 

attention to concepts (Cassidy et al., 2018) and was a space that presented an opportunity 

to illuminate life through story, experience, and example—rather than analysis. Here, 

there were new possibilities for a way in to social justice. My thinking here, was very much 

guided by an emancipatory interest and thinking ahead to what works for children and 

young people, and the future of society. And so, I paid particular attention to 

Masschelein’s ideas of critical research. Masschelein’s notion extends beyond a primary 

insight of knowledge, with an increase in awareness and consciousness as ‘a mode of 

research which opens up an existential space, a concrete space of practical freedom: a 

space of possible self-transformation’ (2010, p. 47). I was reluctant to position myself as 

investigator or to exert a superior, moral claim over any research participants, as is so 

often the case in doctoral research (Macfarlane, 2021).  

 

In some respects, applying the community of philosophical inquiry—a practice which 

many categorise as a critical pedagogy (Murris, 2008; Haynes & Murris, 2011; Oberman 

& Sainz, 2021) felt paradoxical for my position in the research. Critical pedagogies have 

developed and applied concepts from critical theory; the concern with dignity and 

political freedom (Noddings, 2010) and analysis of social order—about why and how it 

should be changed (Horkheimer, 1993). I found myself wanting to explore a critical 

pedagogy, while simultaneously feeling constrained since I was gesturing compliance to 

critical theory. It seems that the combination of clear institutional guidelines, and the 

dominant research textbooks (see for example, Crotty, 1998; Denzin and Lincoln, 2018; 
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Thomas, 2017) shape the order of research, thus limiting the freedom of many doctoral 

students (Macfarlane, 2021). I therefore questioned my liberty as the researcher and how 

I might be restricting my autonomy. Packer (2017) stresses that if we think more carefully 

about our conduct and if we examine what we are doing carefully, we will see the 

inconsistencies in our current research practices, where we can then begin to pay attention 

to where new possibilities lie.  

 

This research process has grown with the knowing, and the knowing has grown with the 

process—and so at times this has presented a difficultly in my ability to articulate and 

evidence my progress. Part of the institution’s Progression guidelines45 require doctoral 

researchers to submit a detailed report outlining clear progress with one’s literature 

review, methodology, and data collection. Clearly this does not fully take into account the 

nature of philosophical research, and so, it felt disingenuous to what I was doing for me 

to put forward a traditional persuasive account. Instead, I chose to illustrate my progress 

more authentically, drawing on a dialogue between myself and my advisors. Burbules 

captures well what writing this dialogue afforded me: 

 

Attention to one’s own assumptions, implications and elements of form or style are 
part of this ‘readerly perspective’, in one’s own process of writing and revision—as 
if one were reading the work from the outside. Philosophical writing is ‘meta’ in 
this sense: it tries to be continuously self-aware and self-critical’ (2021, p. 1449). 

 

This dialogue offers, to some extent— ‘methodological’ deliberations about how my 

reading and thinking, and the conversations with my advisors, helped me to see alternative 

possibilities for educational research. Perhaps this is what David Aldridge might describe 

as ‘ongoing reflexivity and questioning throughout the life of a research project and 

beyond’ (2020, p. 725). This dialogue takes the reader right back to the beginning of my 

journey, bringing them to my progression viva—the midway point—the point at which 

my research became a philosophical piece. In the dialogue I use Prof to illustrate the voice 

of my Director of Studies, and Dr Y and Dr N to represent my supervisors. I feel that is 

important to state here, that my representation of their input by no means does justice to 

their shaping of my research. What their contribution could be described as is, ‘lived 

 
45 The Progression guidelines are part of my institution’s mid-point process to ensure students are 
meeting the necessary criteria for a PhD and to support students with their Progression Viva. This takes 
place at the midpoint to ensure that students can continue their research. 
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experience’, characterised by their engagement and attunement to my journey, a process 

which has been ‘thoroughly intertwined’, more so ‘than conventional accounts of the 

“PhD journey” might lead us to believe’ (Pirrie et al., 2020, p. 148). I have placed an 

emphasis on my own thinking to illustrate my attentiveness. Here, I exhibit myself as two 

voices: Victoria, and Vicky. Victoria represents the protagonist—the PhD researcher who 

feels constrained at times, with a sense that there are clear expectations of her—in that 

she must follow the hard path to reach the summit. Vicky is the internal voice of Victoria 

and can be described as the antagonist—opposing ideas and seeking out the softer path. 

Vicky is keen that this journey is one that can be lived all the way through, and, can be 

seen to encourage Victoria to account for herself more authentically. Writing this dialogue 

captured well, my wayfaring and meanderings along this journey, as well as some of the 

differing perspectives of the supervisory team. It has been a process which cannot easily 

be laid out, imagined, or explained—for it to be understand so richly and deeply, it must 

be lived it with a sense of connectedness to the way in which I have gone about this 

research. And so, I turn now to this dialogue to exemplify my attentiveness: 

 

The dialogue 
 
[Some internal thoughts from late October 2018] 
 
VICTORIA:  
[Scratches head, reading research proposal] 
So, I am going to investigate, ‘The effect of disadvantage on self-determination, self-
esteem, and cognitive functioning’.  
 
VICKY46: Well, that’s broad! And how exactly are you going to do that? Even I’m quite 
surprised by this, given your values about education.  
 
VICTORIA: It isn’t about my values. Anyway, I got the studentship on that basis, so I 
don’t have much choice now. This must be what they’re looking for. 
 
VICKY: Ah, well, just carry on this narrow road for the next three years then? 
 
[Second supervision meeting] 
 
PROF: It is good to see you again, Victoria. How have you been getting on since we last 
met?  

 
46 I use a lighter tone of text for Vicky’s speech to illustrate that this voice is an internal voice, only 
conversing with Victoria.  
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VICTORIA: There has been a lot of thinking taking place. 
 
PROF: Do you want to talk us through some of that thinking? 
 
VICKY: Absolutely not! They want you to expose your thinking. Already? 
 
VICTORIA: [Hesitates] 
Erm. Ok. Well, I feel a little overwhelmed by what I have proposed for my research. I 
have been thinking about my reason for wanting to investigate this area; to challenge the 
social perceptions of disadvantaged children in schools; to empower children with a 
greater sense of control over the decisions that affect them in education; to improve the 
aspirations of children from disadvantaged backgrounds. I am unsure about the 
measurement of other things. I put forward a psychology-based question as it was what 
I knew at the time. But… my thinking has changed since then.  
 
DR Y: You will feel overwhelmed at this stage with the many different directions your 
research could go in. And, this is part of the process.  
 
PROF: Yes. Continue reading as much as you can and making notes of all potential ideas 
you would like to research. You will naturally start to narrow the search down and focus 
in on a more specialised area. This will take some time though, don't expect it to happen 
immediately! Thinking is good. I agree, I think, from discussions in our last supervision. 
Your concern is with ‘social justice’, then? 
 
VICTORIA: I think so, yes. Can I change what I proposed? ‘What does social justice 
mean to young people’?  
[Winces] 
Social justice though… that’s a huge concept. And, it transcends just education. I am 
situated in the Faculty of Education. 
 
PROF: Do some reading and put together a short abstract outlining your ideas. Send it 
to us before our next meeting. 
 
VICKY: An abstract? How can you write an abstract before you have done anything? 
 
VICTORIA: No idea. But that’s what they’ve asked of me.  
 
[One week later] 
 
VICTORIA:  
[Winces] 
So, here’s the abstract you asked for… 
Research recognises that there is a meritocratic inequality across the UK education 
system. Social justice and inequality are currently at the forefront of educational debate, 
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with a particular focus on what an equitable society should look like. The current 
government claim to have brought austerity to an end, however, the stark inequalities 
across towns and cities would render this statement frivolous. ‘Accountability’ appears to 
be defining the education system, whereby schools are measured on the performance of 
children’s academic outcomes. Such a pragmatic approach to education has diminished, 
or at least narrowed the philosophical beliefs and ideologies about children’s education 
and their holistic development. It is important to recognise that schools are constrained 
by accountability, which limits opportunities to explore and challenge children’s views 
and perceptions about what social justice means. Policy makers suggest that academic 
attainment empowers children with the necessary qualifications to enable them to fulfil 
their lives. Nevertheless, the goal of education should not simply seek to enable children 
opportunities for social mobility at the end of their education. Aside from this, it does 
not address the inequalities in society, nor does it alter the conditions that constrain 
children’s later success. A qualitative approach to this research has the capacity to 
investigate children’s perceptions of social justice, thus, empowering children with a 
voice. Further, a comparative study has the potential to explore any differences between 
disadvantaged and non-disadvantaged children’s ideas and beliefs. Any theoretical 
emergences from the data would enable a more defined focus in the later stages of this 
research.  
 
VICKY: Oh, so you just want to ‘measure’ social justice between two groups? Nothing 
new here… 
 
DR N: Thanks for putting this together, Vicky. It sounds like your reading is paying off.  
 
PROF: I agree. Your thinking has come a long way. Keep up the reading in this area. 
You might like to read the chapter by Claudia Ruitenberg and Daniel Vokey on justice 
and equality in the Sage Handbook of Philosophy of Education. I have the book in my 
office if you want to copy the chapter. 
 
[One week later at the next supervision] 
 
VICTORIA: The chapter you recommended was helpful, thank you.  
 
VICKY: No, it wasn’t! 
 
VICTORIA: [Pauses for a moment and takes a deep breath] 
But I am still very unsure what social justice is. They outline several conceptions of social 
justice, and I feel this perhaps creates more confusion. Justice as harmony; justice as 
equity; justice as equity; justice as fairness… Which one? 
 
PROF: [Smiles] 
Embrace the uncertainty! 
 
VICTORIA: [Remains silent, leaving space for Prof to make further comment…] 



 151 

 
VICKY: ‘Embrace the uncertainty… Pah!’ 
 
 
[Some weeks later, at the end of the next supervision] 
 
 
VICTORIA: Thank you for the feedback this afternoon, it has been most helpful.  
[Stands up, puts bag over shoulder, reaches for the door] 
I will continue to embrace the uncertainty, whilst also working on the registration 
document, and, the fourteen objectives. 
 
PROF: [Smiles and nods reassuringly] 
Keep going, you are very nearly there with this.  
 
DR Y: [Nods with Prof] 
You have done so well and come so far. Keep going. 
 
VICKY: That’s it… Keep ticking off the objectives! 
 
[Writes email] 
 
VICTORIA: I am really struggling with the idea of social justice. It is a vast concept. I 
know I am situated in the Faculty of Education, but this isn’t just about education. There 
are overlaps here. What does social justice even mean? What should it look like? 
 
PROF: Keep asking these questions. You should take great confidence from your 
achievements so far. You are dealing with difficult concepts, ones many take a lifetime of 
research to understand. So, keep going, reading, and asking questions. 
 
 
[At the end of the supervision before registration—January 2019] 
 
 
VICTORIA: Thanks, everyone. I know that I say this following each meeting, but I think 
I mean it this time—I do feel I now have a clear focus to defend my registration proposal.  
VICKY: Yeah, you do always say this. Perhaps you need to speak up more—say what 
you think—go with what you believe in. You have so many reservations about the path 
you are on, but you haven’t told them! 
 
[A few days after the registration viva—March 2019] 
 
DR Y: Good to hear your registration viva went well. Never doubted it for a minute, well 
done!  
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PROF: Yes, well done. There are some things for you to consider going forward. I will 
outline them in an email for you… 
 
VICTORIA: [Pauses and nods compliantly] 
Thank you.  
 
VICKY: Perhaps now is a good time to speak up. A PhD is meant to be a difficult 
journey. Stop being so pragmatic! 
 
VICTORIA: [Frowns and speaks quietly] 
Prof, before you do that… I have a few concerns with what I proposed at registration. I 
just felt that up to the viva I had to remain focused in defending my positioning, to 
overcome that hurdle, but now I am concerned that there are several limitations. I have 
thought deeply about this, and I have put together a suggestion of how I feel I could 
move forward. For me, the design of the study sets out to impose a predetermined 
conception of social justice—my own. It does not truly reflect young people’s existence 
within society, currently. I feel that this puts a limitation young people’s understanding of 
an abstract concept. And, I ask myself—what is the value in any of this? We have all 
thought about how best to frame ‘justice’ to the participants, and the fact that the 
participants may feel that they know very little about the concept… I feel that this needs 
to be addressed foremost, and I should be concerned with helping children and young 
people develop an understanding of social justice.  
I have grappled with how to move forward with the proposed methodology, and the 
vagueness of the research question. How can I ask the participants what social justice 
means to them, when I don’t know what it means myself? To me, this is a deeply 
philosophical question, that I have set out to investigate using purely an empirical 
approach.  
 
[Clears throat] 
 
Is this not a problem that can be explored by enriching the participants’ conceptions of 
social justice, through their understandings and experiences? I’ve probably gone off track 
a bit with my reading, but I feel that I can see a way that I can move forward, one that 
isn’t too far removed from what I have already done. Why do the philosophical and 
empirical need to be separate? I know it is not something that is traditionally done, but I 
came across a paper from Golding (2015), using the Community of Inquiry to blend 
philosophical and empirical research together—'a hybridisation’. This approach uses 
philosophical inquiry as method for data collection, as a new way of engaging with 
philosophical research. The approach is similar to P4C. The empirical aspect would be 
the gathering of the participants’ conceptions. I feel there is more benefit to the 
participants as it allows them to develop an understanding of the concept to arrive at new 
understandings.  
 
[Slows speech, speaking with a louder tone]  
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This feels better for me, and I do feel that I can say that I actually feel excited about this—
a question I avoided when you asked me at the mock viva. The supervisory team is diverse 
and has a strong mix of interdisciplinary expertise, which I feel that this approach could 
benefit from.  
 
PROF: [Pauses for a moment and then smiles] 
I am really pleased that you have continued to think in such detail about your design. The 
idea of a community of philosophical inquiry is indeed a very interesting one, and its 
concern with concepts would suggest that it is highly suited to what you are investigating. 
It would be good for you to put some ideas down on paper. 
 
DR Y: You seem to have worked through some of the issues you were grappling with 
and have a firmer philosophical stance and basis for your research. To hear you are excited 
tells you everything you need to know at the moment. I also think it’s important to capture 
some of these philosophical struggles and ethical deliberations to maybe write about this 
as part of your research journey. I hope you are keeping a diary…? 
 
VICTORIA: [Mutters ‘I hope emails count’] 
Erm… of course! Ok, I’ll put something down on paper and send it to you all.  
 
[At the next supervision—May 2019] 
 
PROF: Thanks for putting this document together. I think you have a very clear focus 
here.  
So—two schools, this is looking like a case study then? 
 
VICTORIA: [Slowly shakes head and folds arms] 
I don’t think so…  
 
VICKY: Wow, a case study? It sounds like your focus is as clear as mud! 
 
 
[In an email following supervision—June 2019] 
 
 
VICTORIA: I want to apologise for the last meeting. I didn’t feel that I put myself 
forward, and therefore didn’t make the best use of your time. I was confused by the 
suggestion that it might be a case study. I had ideas, and a vision of where I wanted to go, 
but didn’t feel able to articulate my thinking. I do now feel in a much better position to 
put those ideas forward.  
I have thought about the values that I feel drive what I am wanting to do. I feel there is 
a lot to be said for an emancipatory language for education; children and young people 
should be empowered with a sense of agency to negotiate the political landscape that lies 
ahead of them. So, for the ‘methodology’, I want to hybridise the empirical with the 
philosophical, where both are seen as distinct, but central to the phenomenon of social 
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justice. ‘Empirical philosophy’. I have thought about how I could approach the empirical 
aspect, and I wondered whether philosophical inquiry could be seen as an opening up of 
the self to understanding social justice more deeply. I see this as an opening for young 
people to later come to negotiate the structures in society, through an ability to question, 
and think better about morally contentious issues.  
With the philosophical inquiry, I think it would be useful to reconceptualise P4C, avoiding 
any links with it being a teaching method or technique (as it appears to be adopted in 
some schools), but rather, as a reflective process whereby the participants open up to 
reality of social injustice. Nancy Vansieleghem argues that philosophy with children 
should be seen as a transformation of the self through democratic dialogue. I feel that 
this fits the values of the study, and my own beliefs and philosophies about what this 
research is. I observed some P4C (SAPERE) in schools this week, which was interesting.  
About the case study… The two schools in the study would provide the opportunity for 
a richer and more diverse understanding of young people’s lives—not as a comparative, 
and not a case study. This is probably a bit vague here, but this is as far as I am with this. I 
am still unsure about many things, but no more unsure than if I had opted for another 
methodology. I see this as a journey of my development, and this is the journey that I feel 
totally committed to. I now feel that I have a direction to walk in—one that feels 
comfortably-uncomfortable. I cannot yet fully explain what this is, but I do feel that I can 
say what it isn’t. I have put together a visual, which may help to explain what I am trying 
to say, so I hope to make more sense next week. 
 
[Takes a deep breath and presses send. Slumps in chair, slamming the laptop closed. 
Reaches for the wine.] 
 
 
[At the next supervision] 
 
PROF: So, you outlined some ideas in your email. Can you tell us a little more about this? 
 
VICTORIA: [Nods in an uncharacteristically eager manner]  
Absolutely! I have looked at Crotty’s textbook, as you suggested, and I feel that I can talk 
a little more about my theoretical framework, methodology, and methods. Though, I am 
not sure it is as straight forward as Crotty suggests. I still feel that I am unable to neatly 
piece it all together. But, this is where I am up to. I know it is a messy visual, but I have 
found this helpful to see how things can come together. I could call it ‘Intersection 
Central’ [laughs]. 
[Reaches into bag and unrolls a sheet of paper on the table] 
 
(See larger images: Appendix 2). 
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[Hesitates] 
 
One thing I am unsure of though, is my epistemology—hence me leaving it blank… I 
will think some more about this over the summer.  
 
PROF: [Smiles, whilst nodding head] 
A great supervision today. You have come a very long way with your thinking, and you 
have shown a commitment to embracing new ideas. I am really looking forward to seeing 
how this develops. It may be worth having a look at SAPERE’s training, and booking 
onto a course. Let me know what you think. 
 
DR Y: Thanks for explaining this to us, Vicky. I think it works well. You have clearly 
thought deeply about how you will go about this, and I can see that the values you speak 
of are important for this research.  
 
 
[At the first supervision of the new academic year] 
 
 
PROF: I hope that you all enjoyed a break over the Summer.  
 
DR Y: Back to it now! [Rubs hands together and smiles].  
Have you heard about your ethics application? 
 
VICTORIA: Yes, thank you. I hope that you enjoyed some time off over the Summer 
too.  
Yes, apparently ethics will be approved subject to me making some minor amendments.  
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[Folds arms] 
 
The committee feel that the project title is ‘too ambiguous’, they require clarification on my 
research questions, and have some further questions around recruitment. They have 
proposed an alternative title, but I don’t feel it is in any way a ‘critical investigation’, but 
I assume it has to change for it to be approved. So, perhaps it could be amended to: ‘An 
exploration of young people’s conceptions of social justice, through a philosophical 
inquiry’, as opposed to what I originally proposed: The Conceptions of Social Justice 
through a Philosophical Inquiry with Young People? Also, I have booked onto the 
SAPERE training.  
 
DR Y: I feel the revised title works well, and doesn’t change what you are doing.  
 
PROF: That’s great about the SAPERE training. We can find some time to go through 
the ethics revisions, but yes—the amendment to the title still fits what you are doing.  
 
[Some weeks later] 
 
VICTORIA: Ethics is approved! I really appreciate everyone’s input and help with this.  
 
DR N: Brilliant news.  
 
DR Y: Yes, well done—another milestone reached. 
 
VICTORIA: Yes. Also, I now have confirmation from two settings, who are willing to 
allow me to carry out my research. I have a meeting arranged to go into one of the settings 
to talk a little more about it, and the other school have confirmed they are happy for me 
to go into their school. I just need to email them to arrange a meeting.  
 
PROF: Great news. This should work out well for completion of your SAPERE Level 1 
accredited training.  
 
VICTORIA: Yes, and in the meantime, I think it would be better if I work on my 
progression chapter. This will then give me the space to focus on going into schools and 
collecting the ‘data’. So, I anticipate that I will have this before the end of May 2020—I 
originally said March, but this timing seems to fit with the SAPERE training, and having 
a clearer understanding of the ‘methodology’, or—what I am doing.  
 
PROF: If you send us all a draft of your chapter, we can provide some feedback, and 
discuss this at our next meeting.  
 
[First supervision after the Christmas break—January 2020] 
 
PROF: I hope that you enjoyed the Christmas break. Thank you for sending a draft 
chapter. So, how do you feel it is going? It looks to be almost there to me.  
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VICTORIA: Yes, thank you. I hope you all did too. How do I feel it is going…? 
[hesitates and sighs heavily] 
I am at the intersections. Numerous intersections. And so, it is somewhat difficult to 
know exactly how to write this. I am hoping that there is no right way, and, that I can 
find my own way.  
 
PROF: At the intersections—fantastic!  
[Rubs hands together and smiles while raising eyebrows].  
The progression viva will be an opportunity for you to test out these ideas. I know that 
this has caused you some tension, however, I feel that there is something rich here. You 
have proposed something very original, showing the affordances of bringing together 
philosophy through the philosophical inquiry and empirical research. You also have 
originality in supporting social justice with children through putting them at the heat of 
working out what it means for them. I think you are almost there now.  
 
DR N, DR Y, PROF: [in chorus with a slightly empathetic tone] 
How’s the progression report coming along? [laughter] 
 
VICTORIA:  
[Remains silent]. 
 
[Returns home and pours a large glass of wine. Sighs heavily as she reaches for the 
‘progression report guidelines’]. 
 

*** 

 

I want to draw the reader’s attention to two references within the dialogue which I now 

recognise as being central to my sense of discomfort. I refer to ‘going off track’ with my 

reading, and one might infer from this reference that I felt that this was not what I should 

have been doing. Off track was the space within the margins and actually refers to my 

engagement with reading in the field of philosophy, and philosophy of education—a track 

which I felt was entirely appropriate for the concept I was dealing with—one in particular, 

that enabled me to deal with my ethical anxieties. It was, nevertheless, a path to more 

questions than answers.  

 

I also describe being at the ‘intersections’—intersections of disciplinary and 

methodological boundaries; a place which at times felt unsettling. Imagine being at the 

intersection of crossroads, an analogy that Fulford and Hodgson (2016) explore. One 

might feel overwhelmed by the need to make a choice of direction—it can be a busy 
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place, though this is also a space which acts as a starting point—a shared space, one which 

‘opens up the possibility of travel in many different directions’ (Fulford & Hodgson, 2016, 

p. 24). I take Greene’s comments here, concerning her identity, and relate them to how I 

feel my identity has intersected my research, ‘I stand at the crossing point of too many 

social and cultural forces; and, in any case, I am forever on the way. My identity has to be 

perceived as multiple, even as I strive towards some coherent notion of what is humane 

and decent and just’ (2000, p. 1).  

 

I now turn to the poem below from Robert Frost (1991), ‘The Road Not Taken’, in which 

I explore its meaning for my research journey. What is significant in this poem, is the 

meandering of the long sentences, the doubling back on itself, and the challenging of its 

own meaning. This description of the poem captures well my research journey—a journey 

where my attention has shifted to a new direction. The poem begins by posing a problem; 

there is a choice to be made about which path to take. I sense an indecisiveness in 

thinking. The first stanza captures well, the challenges one may face when having to make 

such a choice. This encapsulates the clear dichotomy between research disciplines and 

methodologies and how the researcher can feel there are epistemological and 

methodological choices to be made too early—with little perspective for what lies ahead. 

I found myself deliberating just this. The use of the term roads is significant for me; they 

are laid out purposely, for one to follow—and I sense that as the poem progresses, the 

roads merge into paths—just as I feel has been the case for my journey. I took the road, 

until I arrived at a path covered in undergrowth, where a choice was to be made. I reached 

a point where I sighed, and then decisively opted for the less beaten track to blaze my 

own trail. Taking this less travelled path, has made all the difference: 

 

Two roads diverged in a yellow wood, 
And sorry I could not travel both 
And be one traveller, long I stood 

And looked down one as far as I could 
To where it bent in the undergrowth; 

 
Then took the other, as just as fair, 

And having perhaps the better claim, 
Because it was grassy and wanted wear; 

Though as for that the passing there 
Had worn them really about the same, 
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And both that morning equally lay 
In leaves no step had trodden black. 
Oh, I kept the first for another day! 

Yet knowing how way leads on to way, 
I doubted if I should ever come back. 

 
I shall be telling this with a sigh 

Somewhere ages and ages hence: 
Two roads diverged in a wood, and I— 

I took the one less travelled by, 
And that has made all the difference. 

(Frost, 1991, pp. 230-232). 
 

A Path for Transformation 

Having made some way along this softer path, we now reach a place where we are able 

to see an opening of an alternative path stretching towards, and beyond the horizon. 

While there is still no clear destination in sight, should one move forward and then glance 

back, one can see that progress has been made. Perhaps now, one is more confident that 

this is a path that stretches towards possibilities for the future of transformation. I bring 

this chapter to a close by slowing things down before we move to onto the chapter on 

Transformation. In anticipation of the ideas that follow in the final chapter, I suggest that 

the virtues of humility, empathy, and compassion are necessary for one to come to 

understand and appreciate the complexity of social justice, and one’s relation to the 

Other. To mark this place on the path, I now consider Nan Shepherd’s sense of humility, 

before reflecting on how she adjusted her approach to the mountain, to one that is slow, 

thoughtful, deliberate, and self-effacing.  

 

A Slower Path Stretching Towards the Softer Virtues 

I have already reflected on the need to be more contemplative about where we assign 

value in education. I opened this chapter by suggesting that the attention of formal 

education currently focuses on children’s and young people’s ability to perform 

academically and reach pinnacle points in their education. This is a path which, I suggest, 

pushes learners towards the hard intellectual virtues. For Olsson (2018), attention is 

considered an important prerequisite for supporting moral transformation, and so, 

creating opportunities for individuals to come together is an opening for new thinking 
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informed by an understanding of a much wider landscape—one which extends beyond 

what lies beneath the feet of the individual. 

 

In moving along the softer path, I have considered how such a journey through the 

community of philosophical inquiry can bring children and young people closer towards 

the softer virtues. I have explored how a redirection of attention away from the Self, 

towards the Other and the concept of social justice can support children and young 

people to appreciate, recognise, and foster virtues that are Other oriented. In The 

Sovereignty of Good, Iris Murdoch presents the concept of Love as sovereign to the concept 

of Good, through the representation of admiration for an aspect of human conduct. I see 

lines of connection with my thinking in which I consider humility as a sovereign virtue 

for justice. Murdoch suggests that humility enables one to see things as they truly exist: 

 
Humility is a rare virtue and an unfashionable one and one which is often hard to 
discern. Only rarely does one meet somebody in whom it positively shines, in 
whom one apprehends with amazement the absence of the anxious avaricious 
tentacles of the self. In fact, any other name for Good must be a partial name; but 
names of virtues suggest directions of thought, and this direction seems to me a 
better one than that suggested by more popular concepts such as freedom and 
courage. The humble man, because he sees himself as nothing, can see other 
things as they are (1985, pp. 103-104).  

 

My arguments for attention do not offer immediate gratification. I have not made any 

demands for children and young people to ‘pay attention’. It is helpful, then, to turn to 

Shepherd to illustrate the richness for a slower attention, in which she takes the reader 

along her journey of discovering the spirit of the mountain. As Shepherd explains, ‘And 

it is to know its essential nature that I am seeking here. To know, that is, with the 

knowledge that is a process of living. This is not done easily nor in an hour’ (2014, p. 1). 

I see a sense of humility in Shepherd. Let me briefly return to one of the ideas with which 

I ended the previous chapter. There, I reflected on Shepherd’s responsibility for the Self. 

I want to be clear that this responsibility for the Self is not contradictory, in the sense that 

one only looks after oneself on the mountain as a closing off to others around them. 

Rather, I used this idea to illustrate how Shepherd’s understanding and knowledge of the 

dangers on the mountain shaped her sense of humility for the dangers others may 

encounter. This knowledge, or, understanding, comes from her personal experience and 

encounters with the Cairngorm mountains. There is something rich here, which extends 
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beyond the subject of the mountain—not just questions about how we engage with 

nature, but the very practical, philosophical, and pressing questions of everyday life and 

what our place in the world is. Pirrie (2018) captures Shepherd’s humility and her 

sensibility for living through the senses, as a process of living: 

 

It bears the legend ‘It’s a grand thing to get leave to live.’ This quotation from her 
novel The Quarry Wood (1928) encapsulates Shepherd’s humility and enthusiasm. 
There is no sense of entitlement, no assumption of pre-eminence. That line from 
The Quarry Wood also provides some insight into her personal epistemology and 
to the primacy she accorded to living in the senses rather accumulating knowledge 
as an end in itself (2018, p. 76).  

 

Shepherd draws the reader’s attention to the mountain’s essential nature. There is much 

more to the mountain than simply conquering the peak. She illustrates this through a 

sustained focus and contemplation of the hidden depths and the massif’s hidden corners 

and interiors. Shepherd presents a view of the mountain that runs contrary to the typical 

‘Munro bagger’s’ perspective. She demonstrates this through her reflection on her own 

earlier inattentiveness to the mountain. By slowing down, one is attentive to one’s 

surroundings; one notices more. As Macfarlane explains, ‘…to aim for the highest point 

is not the only way to climb a mountain’ (p. xiv). Shepherd’s reflection on what it is to 

bring the subject into focus for one to see, as a widening of one’s being is helpful for my 

ideas. She writes: 

 

A certain kind of consciousness interacts with the mountain-forms to create this 
sense of beauty. Yet the forms must be there for the eye to see. And forms of a 
certain distinction: mere dollops won't do it. It is, as with all creation, matter 
impregnated with mind: but the resultant issue is a living spirit, a glow in the 
consciousness, that perishes when the glow is dead. It is something snatched from 
non-being, that shadow which creeps in on us continuously and can be held off by 
continuous creative act. So, simply to look on anything, such as a mountain, with 
the love that penetrates to its essence, is to widen the domain of being in the 
vastness of non-being. Man has no other reason for his existence (Shepherd, 2014, 
p. 102).  

 

For children and young people to become attuned to the world, there must be space to 

reach beyond the Self. An attentiveness to the experiences of others can be an opening 

for possibilities for one to align oneself in the world—in the context of social justice. As 

Ingold writes, ‘Knowing must be reconnected with being, epistemology with ontology, 
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thought with life’ (2011, p. 75). Through encounters and exposure to the Other, one’s 

thinking about the concept of social justice can be altered. Todd’s (2003) relational 

thinking is helpful, she writes, ‘It is only when we learn from others that we can respond 

with the very humility necessary for assuming responsibility. And moving toward such an 

ethical horizon of possibility seems to me to be what social justice education is all about’ 

(2003, p.16).  

 

The nature of the community of philosophical inquiry provides the space and time for 

reflection, where one can draw out new understandings from the information they receive 

as part of the community. One can use their own faculties to alter the shape of their pre-

existing ideas. As Melvin Rader states, ‘We linger, we savor and enjoy. We then elaborate 

on the experience on the basis by this focussing of attention. The elaboration is a moody 

and imaginative vision for the enrichment of the intrinsic perceptual value of the object’ 

(1974, p. 136). While my ideas for becoming attentive to the concept of social justice, and 

one’s relation to the Other, may be a slow process and lacking immediate ethical 

development, it is an exercise which lays out the foundations for the future, for children 

and young people to direct their curiosities, interests, and imaginations to work towards 

transformation. It is a stretching towards a more just vision for the future of social justice. 

Perhaps a path as described by Marcel in this passage below: 

 

In terms of time, the deep thought, or the profound notion, is the one that pushes 
well ahead; it opens, that is, a long path that can be followed up only in time; it is 
like an intuitive dive into an investigation which can be developed only over a long 
period of lived, personal, human time. Nevertheless, it would certainly be wrong to 
interpret the notion of depth in terms of mere futurity. What is important is that, 
from our present point of view, the future cannot be thought of, or represented as, 
mere novelty, as something new and unforeseeable which simply takes the place of 
the used, stale present (2020, pp. 193-194).  
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Chapter Three: Transformation 
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Introduction 

The reader might anticipate that the ideas up to now have been paving the way for this 

chapter—and therefore, might be expecting things to be settled here. I want to be clear 

that although this thesis is nearing its destination, I am not settling things. This thesis has 

itself, been on a path towards transformation, and may appear somewhat hesitant and 

tentative. My ideas to now—and in what follows—are gentle and deliberately unfinished 

as social justice and the political landscape will always be shifting and diverging. I work 

with this movement to find a sense of rhythm that is sensitive to the social and political 

conditions we find ourselves within. The social world will always be moving—and so 

should we, whether we are educators, or policy makers—if we are to think about how we 

might guard against the ever-widening divisions in society. Ralph Waldo Emerson 

captures such movement in his essay ‘Circles’, in which he writes, ‘The natural world may 

be conceived of as a system of concentric circles, and we now and then detect in nature 

slight dislocations, which apprize us that this surface on which we now stand is not fixed, 

but sliding’ (Emerson, 1841/2003 p. 233).  

 

I begin this chapter by challenging some of the dominant presuppositions in formal 

education, those which appear to value cognitive transformation and development, over 

any emotional and relational transformation. I go beyond the presiding discourses in 

education by grounding the idea that ‘being in relation’ with others—in a way that exposes 

one’s unknowing and turns one’s attention towards the Other—is an enacting of social 

justice in a way that can expose the cracks in the social world where children and young 

people can begin to build and construct something different. In grounding my ideas, I 

continue to argue for a softer and slower transformation. I now consider Stanley Cavell’s 

Transcendentalist writings on Emerson and Thoreau in which he describes Emersonian 

Moral Perfectionism47 (EMP). I see a relation here with such anti-teleological thinking 

and my visualisation for a transformation of the Self in relation to the Other and the 

concept of social justice. Cavell’s moral thinking48 is concerned with a continual arrival 

at, and departure from the Self, and so I use these ideas too, as an opening for the space 

 
47 Moral perfectionism is premised on the notion that there is an unattained but attainable self that one 
ought to strive to reach. 
48 Cavell’s ideas relate to the constant changing Self. I bring the ideas of Emersonian Moral Perfectionism 
and transformation together. In Conditions Handsome and Unhandsome, Cavell writes of perfectionism 
and the transforming of oneself and of society. 
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to be tentative and unfinished with my own ideas in this thesis. My ideas for 

transformation are not on a straight, uninterrupted line towards transformation; there is 

a knottiness and messiness in the line towards the altering of shape I go on to outline 

(Ingold, 2016). They go back, in unfamiliar directions. Essentially, they make progress.  

 

I then bring together my ideas for exposure and transformation. First, I pick up the idea 

of vulnerability, in which I use Andy Goldsworthy’s49 ephemeral art and in particular, his 

‘Moonlit Path’ to illustrate how one can become more comfortable with the feeling of 

exposure. I then go on to consider Stanley Cavell’s (2005) ideas central to ‘passionate 

utterance’, more specifically, the demand for a response from the Other, and how I see 

this as being central to my ideas for the community of inquiry. To foreground my ideas 

for transformation and attention, I offer a metaphor of a symphony orchestra. Here, 

individuals come together, each with their own instrument, in which they listen attentively 

to one another to reach a state of harmony. This may seem somewhat utopian; in a 

symphony orchestra, everyone plays the same note. However, to reach a state of harmony, 

it takes time, practice, patience—and most importantly—the need to listen to others, to 

identify discord in the sound and rhythm of the Self in relation to the Other(s). I then 

consider the space of the community of inquiry as affording an awakening to the Other 

and the concept of social justice.  

 

I outline a nexus of transformations I see between the Self, the Other, the concept of 

social justice, and myself as the researcher. My ideas for such transformations are 

necessarily slow and incomplete. As with the earlier chapters, my personal voice continues 

here in which I bring this thesis to a close by offering an account of how my doctoral 

experience has transformed my thinking, and my being. Nan Shepherd continues this 

journey with me in this chapter. In what follows, I draw out the lines of connection I see 

with perfectionist thought, which I explore for how we might read Shepherd as a writer 

of philosophical mountain literature—specifically, how Shepherd’s lifetime of 

encountering the mountain could be considered a perfectionist journey. Shepherd’s 

account of the mountain, as Macfarlane puts it, ‘exceeds the possibility of our capacity to 

know it entirety’ (2014, p. xxiv), in which Shepherd continuously journeys ‘into the 

mountain’ (p. xv).  

 
49 Goldsworthy is a British sculptor, land artist, and photographer best known for his ephemeral works 
created in the outdoors from natural materials found in the location he works in. 
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Resisting the Hard Path for Transformation 

One might anticipate that I now go on to outline a transformation in relation to some of 

the recent discourses in education which are centred around ‘grit’ (Duckworth, 2016) or 

‘resilience’ (Dweck, 2012). Notably, these are theories which focus on change to the Self. 

There is also the relatively recent emergence of the work of the Jubilee Centre which 

focuses on character education (Kristjánsson, 2013; 2015). While such work does 

consider ethical values such as respect, justice, civic virtue, citizenship, and responsibility 

for the self and others, some of the dominant character education discourse place 

emphasis on the development of individual character traits, suggesting that individuals 

should develop the personal capability to cope with adversity, those associated with 

theories like grit (Duckworth, 2016) and self-determination theory, (Deci & Ryan, 2012). 

For Suissa, this is simply ‘recasting social problems as individual problems’ (2015, p. 105). 

Consequently, character education is not where my arguments in this thesis are aligned. 

 

In educational policy, there is, I argue, a clear agenda and direction of thought, as to what 

the transformation of children and young people should be geared towards—

transformation is concerned with cognitive ability. I see this as a hard, well-lit path that is 

guided by a preoccupation with measurement and accountability, and any such 

transformation and shaping which takes place, is unlikely to prepare children and young 

people to respond to social injustice. The current agenda, focused on cognitive ability and 

transformation is merely a shaping of market and policy demand, which seems to be 

nothing more than a path towards a further widening of the gap between justice and 

injustice.50 Approaches to pedagogy are becoming increasingly dominated by ‘direct 

instruction’, ‘knowledge transmission’ and, what I feel, is a concerning increase in a 

‘prescriptive’ education, as offered by the likes of the Oak National Academy51 and 

‘Vimeos52’ used by White Rose Maths53. All of these are endorsed by policy makers 

 
50 I refer reader back to the chapters on exposure and attention and headings ‘The hard path of 
education’, and ‘The hard path of attention’.  
51 Oak National Academy online video lessons emerged during the national lockdowns as a response to 
the shift in learning. Initially, it was framed to help teachers and parents support children’s learning. 
Criticism has been directed towards at the platform, funded by a DfE grant to promotes the 
Government’s agenda for education.  
52 A maths pre-recorded learning video.  
53 White Rose Maths is a mathematics resource programme. Arguably, a prescriptive approach that 
presents a pre-planned curriculum for teachers deliver.  
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(Müller & Goldenberg, 2021). Such approaches to pedagogy make little or no space for 

the Other, or for one to experience any emotional, or conscious feeling in relation to the 

Other. Aldridge appears to share such concerns, ‘Nor is this a matter of habituation 

through repetition or exposure to exemplars, but a dialogic process in which the older 

generation offers the world to the younger and invites their creative response’ (2019, p. 

640). Aldridge goes on to suggest that education is not only concerned with knowledge 

transmission, but also, becoming human (2019).  

 

When we think about self-transformation, most often we are talking about a change in, 

or of, the individual. Consequently, self-transformation can be confused with placing the 

responsibility on individuals to alter or change something within themselves. As such, 

there is the danger when thinking about transformation and the concept of social justice 

for there to be confusion about what any transformation of the Self is concerned with. 

An obvious analogy for such a transformation in respect of social justice, would be social 

mobility—an idea which retains a prominent place in contemporary political discourse 

(Reay, 2017, Jin & Ball, 2020). Here, the responsibility is on the individual to alter their 

own social status, which fails to address systemic problems and causes of social injustice, 

leaving many individuals and families at a disadvantage (Reay, 2013, 2017; Ready, 2017). 

Social mobility is premised on the notion, which I would challenge, that everyone can 

make it to the summit; for instance, children and young people might be told, ‘work hard, 

and you will be rewarded’, ‘get the grades and opportunities will come your way’, or, ‘you 

can do anything if you put your mind to it’. Such statements pose the danger of imposing 

guilt and shame on those who are not able to simply ‘put their mind to it’. In Tawney’s 

reflections on social mobility, he draws an analogy for social mobility, which he terms as, 

‘The Tadpole Philosophy’. Here, I see Tawny’s analogy of metamorphosis in the life cycle 

of frogs, as representing transformation of the Self through social mobility. Tawny’s 

reflections clearly illustrate how the bearing of responsibility on the individual for social 

mobility means that not all will make it, as he explains: 

 

It is possible that tadpoles reconcile themselves to the inconveniences of their 
position, by reflecting that, though most of them will live and die as tadpoles and 
nothing more, the more fortunate of the species will one day shed their tails, distend 
their mouths and stomachs, hop nimbly onto dry land, and croak addresses to their 
former friends on the virtues by means of which tadpoles of character and capacity 
can rise to be frogs. This conception of society may be described, perhaps, as the 
Tadpole Philosophy, since the consolation which it offers for social evils consists 
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in the statement that exceptional individuals can succeed in evading them (Tawney, 
1964, p. 105). 

 

My concern, therefore, is not with the transforming, or the altering of something 

concerning one’s social status—for instance; finding a way to move oneself from the 

bottom of the mountain along the secure, hard path to reach the peak, or, putting the 

responsibility on individuals to move themselves to a less exposed area of the mountain 

of social justice. Rather, I put forward an argument for a transformation of thinking in 

relation to the subject (the Other), and the problem (issues of social injustice), to better 

understand the dangers, risks, and factors which are often beyond the control of many 

individuals. Perhaps then, we can begin ‘to discover how it looks and feels from the 

vantage point of the person whose world it is (Greene, 2000, p. 4).  

 

A Softer and Slower Transformation  

Before I go on to outline my ideas for a softer and slower transformation, it is important 

that I acknowledge that the idea of transformation can be quite radical. Etymologically 

speaking, ‘transform54’ takes meaning from trans, meaning ‘across, beyond’ and formare, 

meaning ‘to form’ and in an intransitive sense, meaning to ‘undergo a change of form’. 

While my ideas for transformation are not dealt with as an overnight process, or in the 

same way as biological processes in nature are—those concerned with a sudden and 

abrupt change in the bodily structure of an animal such as a butterfly or a tadpole—they 

can be a radical change in form with how one comes to understand social justice and the 

Other. This involves a change in form of the Self; a change in the form of how social 

justice as a concept is understood. These ideas go beyond thinking, to a radical change in 

being. This quote below from Branka Arsić captures well the idea of transformation. She 

writes: 

 

The ontology of becoming is therefore fundamentally—and almost analytically—
an ontology of leaving. Since nothing is but everything becomes, power is defined 
in “Self-Reliance” as the capacity to endure change of form: “Power ceases in the 
instance of repose; it resides in the moment of transition from the past to a new 
state” (CW, II, 40). To be powerful means to suffer the transformative transition—
which is the moment of departing before arriving—into a new position, condition, 

 
54 For the etymology of ‘transform’, see 
https://www.etymonline.com/word/transform?ref=etymonline_crossreference  
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identity, or life. In Emerson’s oceanic ontology, everything is in migration, 
mutation, and metamorphosis’ (2010, pp. 5-6).  

 

I turn now to Shepherd who captures the relationship between knowledge and growth, 

which I see in how she approaches the mountains, ‘What more there is lies within the 

mountain. Something moves between me and it. Place and mind may interpenetrate until 

the nature of both are altered. I cannot tell what this movement is, except by recounting 

it’ (Shepherd, 2014, p. 8). This movement is slow, as, ‘[t]he thing to be known grows with 

the knowing’ (2014, p. 108). The mountain’s terrain and landscape offer a conceptual 

meeting point in which Shepherd brings consciousness to the mountain’s life in a way 

that elevates rather than undermines its sense of reality. Shepherd creates a reality for the 

mountain as a collection of life, bringing her Self into being, ‘so, simply to look on 

anything, such as a mountain, with the love that penetrates to its essence, is to widen the 

domain of being in the vastness of non-being’ (2014, p. 102). Again, I abandon the 

summit and pursuit for totality of knowledge concerning transformation, in favour of 

experience. Shepherd captures the essence of looking outward and onward: 

 

The short-sighted cannot love mountains as the long-sighted do. The sustained 
rhythm of movement in a long climb has also its parts in inducing the sense of 
physical well-being, and this cannot be captured by any mechanical mode of ascent 
(Shepherd, 2014, pp. 7-8).  

 

I see a sense of incompleteness in The Living Mountain, in which Shepherd offers insights 

into her transformation. This incompleteness is repeatedly anti-teleological, where there 

is no end, or finite to be reached, while in nature, there is a complete cycle in the process 

of metamorphosis. With the nexus of transformation for which I argue, as with the 

human, the process of change is perpetually antiteleological. Shepherd reflects on her 

younger self—the Self who was driven by making progress, conquering, and a lust for 

gratification. There is a clear transition from ‘doing’ to ‘being’. In the final chapter, ‘Being’, 

the reader can appreciate the full richness of Shepherd’s ideas about experience. The 

chapter opens with the following lines: ‘[h]ere then may be lived a life of the senses so 

pure, so untouched by any mode of apprehension but their own, that the body may be 

said to think. Each sense heightened to its most exquisite awareness, is in itself a total 

experience… I add to it each time I go to the mountain. The eye sees what it didn’t see 

before, or sees in a new way what it had already seen’ (2014, p. 105).  
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I want to consider, then, how we might come to appreciate and embrace ‘the value of 

wisdom as opposed to the accumulation of knowledge’ (Pirrie, 2019, p. 82), within 

schooling. Both Maxine Greene (2000) and Martha Nussbaum (2013) emphasise the 

importance of a much broader curriculum, which includes the arts, humanities, metaphor, 

literature, poetry, music, and dance, suggesting that this breadth has the potential to 

provoke and stimulate individuals’ emotions and imaginations to reach beyond and see 

new ways of being. Greene captures well the affordances of coming together in 

community as a stretching towards a shared common world. As she writes:  

 

If we can link our imagination to our sense of possibility and our ability to respond 
to other human beings, can we link it to the making of community as well? Can we 
encourage the ability of young persons to interest their experiences together in a 
world they come to name? …Community is not a question of which social 
contracts are most reasonable for individuals to enter. It is a question of what might 
contribute to the pursuit of shared goods: what ways of being together, of attainting 
mutuality, of reaching toward some common world’ (Greene, 2000, pp. 38-39).  

 

Naoko Saito highlights the contributions of the likes of Thoreau, Emerson, and Rorty, in 

which she suggests that ‘American philosophy can show the way toward an idea of 

security without foundation—an antifoundationalism with a perfectionist spirit. This 

encourages us to live by building a ground where there is no secure ground’ (2019, p. 

479). I leave the reader with this quote from Emerson’s ‘Circles’ to prepare the ground 

for the incompleteness and unfinishedness of the emerging movements I go on to outline. 

Emerson writes: 

 

There is no outside, no inclosing wall, no circumference to us. The man finishes 
his story—how good! how final! how it puts a new face on all things! He fills the 
sky. Lo, on the other side, rises also a man, and draws a circle around the circle we 
had just pronounced the outline of the sphere. Then already is our first speaker, 
not man, but only a first speaker. His only redress is forthwith to draw a circle 
outside of his antagonist (1841/1944, p. 228).  

 

Towards Transformation: Exposure 

In this section I draw together the relation I see between exposure and transformation. I 

begin by considering a metaphor for how striving for perfection in relation to the Other 

might play out in the community of inquiry. In doing so, first, I turn to the work of Andy 
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Goldsworthy and his ephemeral art to understand the relation between the feeling of 

exposure and vulnerability, and the transformation and change that takes place as a result. 

I use his piece, ‘The Moonlit Path55’ to consider visually rich imagery of the community 

of philosophical inquiry as a darkened path, which can stir one’s senses and emotions 

where one may initially feel a sense of discomfort because of the exposure on such a 

darkened path, but over time one comes to embrace the path and willingly ventures onto 

it. I then move on to consider the demand of the community of inquiry by drawing on 

the American ordinary language philosopher, Stanley Cavell’s (2005) ideas concerned with 

‘passionate utterance’.  

 

Transformation: Reapproaching a Darkened Path 

I outlined, in the chapter on exposure, that by engaging with the community of 

philosophical inquiry, and experiences beyond the Self, one’s sense of unknowing can be 

exposed. As such, one may be left feeling vulnerable and unsettled. Liz Jackson (2020) 

suggests that vulnerability enables learning as it can leave one open to having one’s ideas 

and views challenged. Here, change, learning, and growth can take place. As Arsić notes, 

‘To allow for change, to abandon the stationary, to overcome the fear of rupture, and to 

face interruption are all, in fact modes of leaving where and what one is’ (2010, p. 3). In 

the space of the community of philosophical inquiry one may experience interruptions, 

challenges, and crises with one’s understanding and perception of social justice. My 

reimagining of the community of philosophical inquiry (in particular, the resistance for 

certainty of knowledge) is an opening for confusion, bewilderment, and perplexity, thus, 

exposing the limits of one’s knowledge. I see these ideas as being closely aligned with 

perfectionist thought; the path one takes offers the freedom for one to be confused and 

unsettled, and where one can recover from lostness and confusion.  

 

I now turn to the work of Andy Goldsworthy. Before I consider specifically, his piece 

‘The Moonlit Path’, I want to briefly reflect on the significance of his work more broadly. 

I use his work, as ‘there is an implicit question that features in Goldsworthy’s artwork, 

which centres around how to live ethically in these mortal, finite, flows that are about 

heterogeneous relationship—and not about man’ (Haraway, 2003, p. 24). As a sculptor 

 
55 The reader might be interested in this article: 
https://www.theguardian.com/uk/2002/jun/22/arts.britishidentity  
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and artist, Goldsworthy, creates art from nature. He began his work during a time when 

there was an increasing awareness around the fragility of ecological existence. Using 

media such as leaves, stone, ice, wood, and water, Goldsworthy rearranges the natural 

form to create something aesthetically new. His work is organic and ephemeral in its 

nature because of both the canvas and materials with which he works. Goldsworthy 

observes the effects of time in nature, and how it transforms, alters, and changes shape. 

The time Goldsworthy has available to make the art, and the material he uses demonstrate 

that time is limited, and that what can be created is dependent on what is available in the 

context he is in. As an artist, then, one might say that Goldsworthy is at the mercy of 

nature as both his canvas and medium rely on natural resources. Contemplating 

Goldsworthy’s work, we might see parallels with aspects of human life. Perhaps, even, 

there are parallels with education; time within formal education is limited, and what is 

included is restricted—arguably, deliberately narrowed to ensure a particular set of 

outcomes for children and young people. I suggest, then, that children and young people 

are at the mercy of the education system—their canvases and mediums are determined 

for them by whichever government is in power.  

 

Let me now consider more specifically, Goldsworthy’s ‘The Moonlit Path’, and the 

parallels I draw with the community of philosophical inquiry. This piece of work is a 

crushed chalk path, intended to be walked on the night of a full moon. The artist’s 

intention here, is for whiteness of the path to contrast with the darkness of the night-sky. 

It is also a path which transforms harmoniously into its surroundings. The chalk weathers 

away slowly with time’s transience, blending with the ground either side. Reflecting on 

this piece of work, Goldsworthy states: 

 

A place is so different at night - it is like being somewhere else. Perception, feeling 
and senses are changed by darkness. A whole different range of emotions is 
released. We have fear of the dark - it is unnerving. At first, I felt strange being out 
and alone in the dark in a wood or on a mountain but now I feel a sense of 
protection under its cover. I want to understand, explore and use the different 
responses and emotions provoked by night (Goldsworthy, 2004, p. 153).  

 

As can be seen, Goldsworthy’s intention, was for one to initially feel a sense of 

apprehension when entering the path. The restricted view in the darkness intensified the 

senses as visitors made their way through the woodland; on the path, there was time for 

contemplation (Lowenstein, 2003). As one reapproaches over time, one comes to feel 
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more at ease in such a space. I see tending to social justice in the space of the community 

of philosophical inquiry as venturing onto the ‘Moonlit Path’; the mystery social justice 

presents can stir one’s senses—one might feel uncomfortable, unnerved, bewildered, 

confused, or unsettled. Initially, one is exposed to a sense of ‘darkness’. Yet, as time goes 

on, and the more one tends to the darkness, the more comfortable one becomes, and one 

comes to use the darkness’s provocation to understand one’s responses and emotions. 

My vision for the community of inquiry is an approach to pedagogy that metaphorically 

sculpts a ‘Moonlit Path’ for movement towards understanding the concept of social justice 

and one’s relation to the Other. Of course, while it could be said that the community of 

inquiry is a path intentionally laid out—it too, is one which over time, will blend 

harmoniously into the land either side.  

 

By its very nature, engagement with the community of philosophical inquiry may leave 

one feeling lost in the search for understanding. The sense of lostness and the questions 

which may emerge, for Mahon, ‘[are] not something to be solved or to be escaped from, 

but something to be acknowledged, to be lived’ (2019, p. 753). For Maxine Greene, school 

leavers ‘must not be resigned to thoughtfulness, passivity, or lassitude if they are to find 

pathways through the nettles, the swamps, the jungles of our time. Nor can they be left 

to the realm of separateness and privacy that makes community so difficult to achieve 

and alienates the fortunate from those who remain tragically in need’ (2000, p. 35). 

Perhaps the community of philosophical inquiry can be an opening for what Nel 

Noddings describes in this passage below:  

 

The sort of behaviour that is conditioned not by a host of narrow and rigidly 
defined principles but by a broad and loosely defined ethic that moulds itself in 
situations and has a proper regard for human affections, weaknesses, and anxieties. 
From such an ethic we do not receive prescriptions as to how we must behave 
under given conditions, but we are somewhat enlightened as to the kinds of 
questions we should raise (to ourselves and others) in various kinds of situations 
and the places we might look for appropriate answers (Noddings, 2013, p. 24).  

 

The Demand of the Community of Philosophical Inquiry 

I see my ideas for the community of philosophical inquiry as the space for one to make 

movement and progress towards new thinking. One goes on an iterative journey of self-

reflection, self-development, and growth. When we understand, we come to know that 
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our own experiences are our own, and with this, an unknowingness about the Other is 

exposed. Emotions shape our experiences and interactions (Jackson, 2020), despite John 

Rawls suggesting that feelings should not have a place in public and political matters, and 

rather, such deliberation should be neutral and impartial (Rawls, 1993). However, the 

place of emotion in our political interactions with the Other are given renewed 

importance in the work of Stanley Cavell. Cavell finds that in the work of his colleague 

and mentor, John Austin (1979)—and his work on ‘performative utterances’ (1979, p. 

235)—that the place of emotion in our language is missing. Cavell seeks to address this 

in a form of relationship between two speakers that he terms ‘passionate utterance’ 

(Cavell, 2005, p. 155). Cavell writes: ‘A performative utterance is an offer of participation 

in the order of law. And perhaps we can say: a passionate utterance is an invitation to 

improvisation in the disorders of desire’ (2005, p. 185).  

 

When Cavell writes of passionate utterance, he is not necessarily thinking about the 

moments of high emotion in our lives; for Cavell, passionate utterances might well take 

place in the most ordinary conversations between two people. What marks out, for Cavell, 

the passionate utterance is that what is uttered has an effect on the Other, which amounts 

to an appeal for a response. One speaks out of passion, and this demands a response 

from another. Cavell gives the example of when somebody says to another: ‘I’m bored’ 

(Cavell, 2005, p. 177); the speaker is speaking out of passion, and the Other is called to 

make a response. The ideas of invocation, appeal, and response, are characteristic of 

passionate utterances: they are spoken in the context of an exchange and mediate a 

relationship between the two parties. I argue that the community of inquiry is the very 

kind of space for passionate utterance. One speaks out of passion and demands a 

response from others; it is in this kind of exchange wherein there is the possibility for 

transformation of Self and the Other.  

 

Towards Transformation: Attention 

In this section, I bring together the relation between my ideas for attention and 

transformation. In doing so, I consider what it is to be attentive to others in a symphony 

orchestra. While when we imagine the symphony, there may be beauty and unison of 

sound, I draw attention to the work that goes on in the background, and some other 

tensions that the audience might not be aware. I draw attention to the practice that goes 
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into composing a symphony, where the musicians are like the composers. I relate such 

thinking to the community of philosophical inquiry in which a range of voices come 

together; individuals bring their own voice, experiences, and beliefs central to the concept 

of social justice. It is a space in which one is invited to listen to and appreciate the discord 

in order to make progress with one’s own thinking. I then move on to consider how such 

a space can disrupt one’s ideas and beliefs, which can act as an awakening to the Other 

and issues of social injustice. I begin by initially suggesting that in school spaces, there is 

little opportunity to come face-to-face with the Other, before I go on to use Emerson’s 

stone in the water imagery, as an illustration for the affordances of the kind of disruption 

I see the community of philosophical inquiry enabling.  

 

Composing the Symphony of Social Justice: Towards Rhythm and 

Harmony  

One might immediately question my use of the term symphony here, given my arguments 

up to now have suggested that there is the need to bring a range of voices together to 

listen to the discord. Of course, the idea of a symphony is suggestive of agreement which, 

I acknowledge, is a contentious idea where social justice is concerned. My thinking is not 

about reaching a state of agreement; my ideas here relate to the composition, and the 

journey musicians take towards harmony and beauty within a symphony.  

 

I want to consider my ideas around transformation by drawing a metaphor of a symphony 

orchestra. Within an orchestra, individuals work towards achieving rhythm, harmony, and 

a unison of sound. However, melodically, and rhythmically things change over time, and, 

the orchestra too is responsive to historical, political, social, musical educational 

backgrounds, and cultural changes (Bibu et al., 2018). Importantly, while musicians are 

working towards a state of harmony, in the background things are much more complex; 

the ideas of the musical director, the managing director, and the chair of the governing 

board may be in tension (Allmendinger, Hackman, Lehman, 1996). As such, there is 

tension here too. In the Claim of Reason (1979), Cavell uses the idea of the orchestra as a 

metaphor for how we work together as a community of language users. He writes of 

‘being in agreement throughout, being in harmony, like pitches or tones’ (p. 32). 

 

Drawn to etymology in particular, the meaning of symphony from its Latin origins 

symphonia directly relates to a ‘unison of sounds’. The Greek meaning is particularly 



 176 

interesting, which relates to ‘harmony, concord of sounds’ taken from symphonos, 

‘harmonious, agreeing in sound’, an idea assimilated with ‘syn’ which in Greek, has the 

meaning ‘with’ and ‘together’. ‘With and together’ are helpful to foreground the idea that 

the transformation I outline for social justice, is a transformation that is enriched by the 

presence of the Other. There is little, if any, distinction between a symphony orchestra 

and philharmonic. The language of ‘philharmonic’, particularly the Greek meaning is 

illuminating. Meaning is taken from philo meaning ‘loving’ and harmonic meaning ‘theory 

of harmony’; there is intimation here for working towards a love of harmony for social 

justice in the hope of working towards a more just vision for the future. 

 

I also use this metaphor to capture the idea that my ideas for transformation are slow. 

Being part of an orchestra demands attention, effort, long hours of practice, and 

dedication of the musicians (Bibu et al., 2018). Perhaps more essential to the idea of an 

orchestra is the bringing together of a range of individuals (musicians), where each 

section—the sting, brass, wind, and percussion—bring their own instruments and listen 

to one another to work out how to play the symphony well. While this might suggest that 

individuals are all playing this symphony together, to achieve one agreement in sound, my 

ideas are foremost concerned with bringing individuals together, to listen to the discord. 

Bringing a range of instruments together demands one’s attention to the style, patterns, 

rhythms, tones, and movements of the Other. While one practises regularly to ensure that 

one’s individual technique is in good shape, there is much more at stake in playing an 

instrument in an orchestra than simply playing well individually. It takes time and patience 

to work out what it is to play in cohesion and unity with one another. Yet often we do 

not see what lies behind the beauty—the hard work that is needed to offer such cohesion, 

unity, and wholeness of sound.  

 

This leads me on to consider what I see as missing from the social world. As with the 

orchestra, the social world needs to consider its balance, pattern, flow, and rhythm. When 

instruments sound out of tune, the musician does not close herself off to the discord. 

When the harpist plays a note that is out of tune, she changes the string tension, and 

listens again. When the social world is out of tune, and before the cracks begin to show—

we need to listen to the tension, discord, and lack of balance. This comes from ‘…hearing 

different words and music, seeing from unaccustomed angles [and] realising that the 

world perceived from one place is not the world’ (Greene, 2000, p. 20). To respond 
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ethically to social injustice, we must practice ‘a kind of listening attuned with great 

sensitivity to the sounds of alterity and the willingness to be transformed’ (Lipari, 2014, 

p. 183). We need to learn to come together and listen attentively to others and ‘try to read 

the world through a multiplicity of consciousness’ (Greene, 2000, p. 58). Greene goes on 

to reflect on the importance of working out one’s principles around justice and equality 

and bringing more voices together. She writes: 

 

No one can predict precisely the common world of possibility we will grow to 
inhabit, nor can we absolutely justify one kind of community over another. Many 
of us, however, for all the tensions and disagreements around us, would reaffirm, 
the value of principles like justice and equality and freedom and commitment to 
human rights, since without these we cannot even argue for the decency of 
welcoming. Only if more and more persons incarnate such principles, choosing to 
live by them, are we likely to bring about a democratic pluralism…’ (Greene, 2000, 
p. 167).  

 

Greene notes here, that we cannot precisely predict any common world. And, of course, 

the search for social justice is anti-teleological. However, this does not mean that we 

should not try to make progress. I consider a more just world slowly coming into being 

as movement, rhythm, vibrations, and flow—where over time, and collectively, 

individuals are working together to consider what constitutes a stronger sense of rhythm 

for social justice. Through an awareness, then, of the discords in the social world and 

seeing the Other in all one’s plurality, multiplicity and diversity, perhaps we can begin to 

make progress through a perceptual attunement with the Other and move closer to a 

stronger sense of harmony in what counts as a more just vision for the future. I echo 

Mahon’s sentiments, ‘as you are converted or transformed you acquire a responsibility 

for the conversion of others’ (2019, p. 751). I see my ideas for the community of 

philosophical inquiry—a less prescribed and rigorous iteration—as affording an 

opportunity which can lay out the foundations for the next generation to listen to the 

rhythm of their social world and to think together in community about a social 

composition for the future, where children and young people consider the arrangements 

of society and how it is composed, to begin to identify any discords in rhythm.  

 

Of course, listening to the discord can be an uncomfortable experience (a helpful example 

would be ‘Threnody to the Victims of Hiroshima’ by Krzysztof Penderecki, 1961). One 

may feel unsettled by what one is exposed to. I want to emphasise, as does Fulford (2013), 
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that this notion of ‘unsettled’, is concerned with one’s thoughts and ideas, as opposed to 

a feeling of anxiety or distress; an important point to make when considering the place of 

unsettledness in education. While listening to experiences beyond the Self may be 

uncomfortable, we should not close off to such conversations. As Lipari suggests, 

‘[r]ather than turn away or shut the conversation down, misunderstanding can invite us 

to move with more humility, patience, and generosity than we might have otherwise’ 

(2014, p. 8). Realities beyond the Self must be there for all to hear, for one to look 

creatively and see and recognise the discord in the social world—this seeing collectively 

is where possibility lies—the imagining of a more equitable, unprejudiced, and cohesive 

future for social justice. And so, we need to be exposed to the discord of the social world, 

and be attentive to the rhythm of the Other, if we are to begin to respond in harmony—

and with harmony—towards the Other for the future of social justice. Greene considers 

how we might bring patterns and structures into being: 

 

We reach out into the world—touching, listening, watching what presents itself to 
us from our prereflective landscapes, primordial landscapes. We strain toward 
horizons: horizons of what might be, horizons of what was… we bring patters and 
structures into existence in the landscape (Greene, 2000, p. 73).  

 

Lisbeth Lipari (2014) makes the claim that listening, and ethics are intertwined. Listening 

can act as an invocation that generates an ethical response, opening new pathways for 

ethical understanding, which is essential for personal, social, and political transformation. 

In listening to the Other one comes to see things differently, which then provokes and 

stimulates new questions. This is where I see ‘children themselves [can] reach out for 

meanings, go beyond conventional limits (once the doors are ajar), seek coherence and 

explanations… to be better able to provoke and release, rather than impose and control 

(Greene, 2000, p. 57). There is something to be said for the way in which philosophical 

inquiry brings together individuals by drawing on their knowledge, experience, ideas, and 

beliefs, which in turn, alters their thoughts in ways which would not be possible without 

the presence of the Other. Law (2004) considers how we might capture realities that hide 

away:  

 

If much of the world is vague, diffuse or unspecific, slippery, emotional, ephemeral, 
elusive or indistinct, changes like a kaleidoscope, or doesn’t really have much of a 
pattern at all, then where does this leave social science? How might we catch some 
of the realities we are currently missing? (2004, p. 2) 



 179 

 

An Awakening to the Other: Unsettling Ethical Encounters 

At the time of writing this part of my thesis, we were just emerging from the lifting of 

many of the COVID-19 restrictions. One of the measures that was implemented in 

schools to reduce the spread of infection, was ‘social distancing’. Some of the measures 

involved students sitting at individual tables, facing the teacher, and socialising in 

‘bubbles56’ (Nande, et al. 2021). Even without the COVID-19 restrictions, some might 

suggest that there were few opportunities for children and young people to come face 

one another—an idea, which is at the centre of Levinas’ (face-to-face) (1969) and Buber’s 

(I-Thou) (1988) thinking on ethical relations. Lipari discusses the value of facing one 

another in classroom encounters, where ‘interactions arising from those movements of 

interconnection bring a sense of aliveness, an interpersonal dance of synchronous 

movement’ (2014, p. 155), where she reflects on the value of movements of body 

language, and emotions. Nel Noddings also considers the importance of seeing the Other 

as, ‘one who cares for another is seized by the other’s projects or plight and often “hears” 

without words having been spoken by the other’ (2013, p. 21). And so, perhaps then by 

so simple a matter as altering one’s physical positionings with the Other, something new 

can be brought into being. 

 

By coming together in community to explore the concept of social justice, children and 

young people can engage in a dialogue where they can begin to work towards seeing the 

experiences of the Other, and move away from seeing them as objects (Buber, 1988). An 

awakening brings one closer to realities and experiences which are beyond the Self so that 

one can better understand and empathise with the vulnerabilities some face. The Other, 

and otherness can be the key to unlocking, releasing, and exposing the social world, which 

in turn can awaken a sense of urgency, demanding one’s attention is turned toward the 

pressing issues of the time. For Greene (2000) hope lies in a developing vocabulary, where 

individuals can give a credible account of oneself to the Other, such accounts which come 

from the vantage point of one’s own lived experience. Encountering the Other with an 

openness, extends one’s peripheries—one pushes one’s own boundaries and opens the 

Self up to an altering in shape, ‘[t]he self as always to be furthered’ (Cavell, 1990, p. 59). 

 
56 The idea of ‘bubbles’ in primary and secondary schools in England was to ensure that children were 
interacting with those in their class, to avoid mixing and spreading the virus more widely.  
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Emerson offers the idea of concentric circles as a metaphor for constant change in both 

nature, and humans. It is the inner point of the circle, or the stone which is dropped into 

the water which ‘awakens’ the water. There is movement in the water which ripples and 

stretches out to form a new circle. I see a relation with this imagery and the idea that the 

Other could be likened to the stone which hits the surface of the water and causes the 

ripple effect. In listening to the Other, one’s inner most point is disrupted, which can be 

the beginning of a ‘wide-awakeness, of awareness of what it is to be in the world’ and can 

be a response to ‘the associated longing to overcome somnolence and apathy in order to 

choose, and reach beyond’ (Greene, 2000, p. 35). When children and young people are 

exposed to experience and accounts of social justice that are beyond their own 

understandings, they come to recognise the limits of their views and perspectives. As one 

pushes the boundaries of one’s inner circle, a new one is formed around, and as more 

circles form around one’s old circles, this is evidence that one is growing and expanding 

one’s horizons.  

 

Making progress with one’s thinking and understanding of social justice is essential for a 

more just and cohesive future, as Cavell suggests, ‘One person at a time, a world whose 

turning continues the world’s coming around—the form in which you come to your 

further self’ (1990, p. 60). One is challenged by one’s encounter with the Other, and as 

such, come to consider one’s own relation to social justice, and assume a more modest 

sense of humility towards the Other. As such, one’s view is altered which has the potential 

to alter the shape of one’s beliefs and understandings. As Saito and Standish state, 

‘…perfection is an endless journey of self-overcoming and self-realization, whose central 

focus is on the here and now: this is a process of attaining a further next self, not the 

highest self (2012, p. 172). As Cavell himself remarks, perfectionism should be 

understood as ‘a process of moving, to and from, nexts’ (1990, p. 12). Growth itself is 

the only moral end. 

 

We see with Shepherd that in the moments where she uses her eyes and body to alter her 

viewpoint, she distances herself from her understandings. She moves to a reality which is 

beyond the Self, and gains an insight into how the mountain might see itself, as she writes, 

‘Nothing has reference to me, the looker. This is how the earth must see itself’ (2014, p. 

11), and so, for Shepherd, ‘a different kind of world be made to appear’ (2014, p. 11). 
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Describing sleeping and awakening, Shepherd suggests that she prefers light sleep on the 

mountain, as she explains, ‘I like it to be so light that I am continually coming to the 

surface of awareness and sinking back again, just seeing, not bedevilled with thought, but 

living in the clear simplicity of the senses’ (2014, p. 93).  

 

The community of inquiry can be an opening for one to look beneath the surface of social 

justice; and is a space for those who may struggle to understand the difficulties of the 

social world to gain inspiration and insight from those who bring something with them 

to such encounters. Here, one can begin to work towards ‘making [oneself] understood 

by [the] other’ (Mahon, 2019, p. 749). The community of inquiry can be a catalyst for 

children and young people to become more open to accepting that they cannot fully know 

the Other, thereby avoid making assumptions based on their own understandings of the 

world—assumptions which have no real bearing on the experiences of the Other. As 

Shepherd reminds the reader, the journey to ‘knowing another is endless’ (2014, p. 108). 

She continues: 

 

It is a journey into Being; for as I penetrate more deeply into the mountain’s life, I 
also penetrate into my own. For an hour I am beyond desire. It is not ecstasy, that 
leap out of the self that makes man like a god. I am not out of myself, but in myself. 
I am. To know Being, this is the final grace accorded from the mountain (2014, p. 
108).   

 

Transformation: Stretching Towards 

I now outline my ideas for transformation as a stretching towards. In doing so, I begin by 

foregrounding my ideas with Stanley Cavell’s conception of Emersonian Moral 

Perfectionism, and Emerson’s ideas from his essay Circles (1841/2003). From here, I 

consider transformation as affording a stretching towards the virtues of compassion, 

empathy, and humility—virtues that I suggest, are conductive of paving a way towards a 

more just future for children and young people. I then move on to acknowledge and 

reflect on some tensions I feel I have allowed to lurk in background until now, and the 

paradoxical space I find myself within concerning my ideas for the community of 

philosophical inquiry. I then move on to outline more specifically what my rendering and 

reshaping of the community of philosophical inquiry is foremost concerned with. As this 
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thesis nears its destination, I outline my most radical transformation—a transformation 

for how we ought to approach the concept of social justice.  

 

Transformation: A Perfectionist Journey 

As social justice is not fixed, no one view, idea, belief, or experience can capture 

everything, ‘Each of us lives at the centre of our world’ (Lipari, 2014, p. 8). I explore how 

this centre can be extended to move towards an understanding of the experiences of the 

Other. In doing so, I turn to the work of Ralph Waldo Emerson, and what in Conditions 

Handsome and Unhandsome (1990), Stanley Cavell refers to as Emersonian Moral 

Perfectionism. Emersonian Moral Perfectionism is premised on the notion that there is 

an unattained yet attainable Self that one ought to strive towards (Cavell, 1990, Saito, 

2005, Mahon, 2019). As already suggested, Emerson draws a conceptual metaphor of 

concentric circles in which he considers growth as perfection, using imagery of a stone 

hitting a lake. For Emerson, we are each at the centre of our own circle and over time 

and as we learn, we grow and push the boundaries of our circle. Consequently, the 

circumference of the circle widens, and the individual is self-evolving. As Emerson 

himself describes: 

 

The life of man is a self-evolving circle, which, from a ring imperceptibly small, 
rushes on all sides outward to new and larger circles, and that without end. The 
extent to which this generation of circles, wheel without wheel, will go, depends on 
the force or truth of the individual soul (Emerson, 1841/2003, p. 227).  

 

The perfectionist journey as self-transformation is seen as a ‘process of moving to, and 

from, nexts’ (Cavell, 1990, p. 12), and is a journey without end that appreciates and 

understands that ‘education is an ongoing process of losing and finding one’s way via the 

address and the provocative presence of another’ (Mahon, 2019, p. 757). For Cavell, 

Perfectionism envisages a ‘journey (upward57 or onward) that begins by finding oneself 

lost to the world, and requires a refusal of society, perhaps above all of democratic, 

levelling society, in the name of something often called culture’ (1990, p. 1). 

Perfectionism, then, can be seen ‘as an ongoing and very anxious process, a struggle—a 

task—with no guarantee of completion’ (Mahon, 2019, p. 756). In finding one’s way, 

 
57 One might question the use of the term ‘upward’ here, as I acknowledge that I have been resistant to 
such a direction in my thinking up to now. The reference to ‘upward’ here, relates to movement towards 
the Divine. 
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getting lost is considered a precondition of perfectionist writing. For Cavell, ‘If calculation 

and judgement are to answer the question, which way?, perfectionist thinking is a 

response to the way’s being lost. So thinking may present itself as stopping, and as finding 

a way back, as if thinking is remembering something’ (1990, p. 55). 

 

Emersonian Moral Perfectionism, then, is not exactly a moral theory; for Cavell, 

perfectionism is more of a moral view of oneself, where one recognises the continuous 

search and striving towards perfectibility (Mahon, 2019). Cavell himself refuses any final 

definition ‘it is not a competing theory of the moral life, but something like a dimension 

or tradition of the moral life that spans the course of Western thought and concerns what 

used to be called the state of one’s soul’ (1990, p. 2). Here, I see a close relation with my 

ideas for transformation, where the Self makes movement toward a version of the Self 

which allows space for the Other. Perfectionism ‘places tremendous burdens on personal 

relationships and on the possibility or necessity of the transforming of oneself and one’s 

society’ (Cavell, 1990, p. 2). Importantly, perfection is not the ultimate objective, rather; 

it is about movement from a previous or hodiernal Self to a next Self, having been 

exposed to, and attentive to the concept of social justice and experiences which are 

beyond the Self. Branka Arsić also captures the idea of growth as she writes, ‘Our 

existences amount to double dealing: we can stay, repose, and live a lie, or we can depart, 

gaining truth only by experiencing the restlessness of living in the oppositions and aporias 

that make our being swing’ (2010, p. 17).  

 

For me, Emerson’s stone in the water analogy is suggestive of disruption58. I use this idea 

to argue that there is the need to cause a small amount of disruption (as suggested in the 

chapter on ‘Exposure’, in particular) by unsettling one’s inner ideas central to the concept 

of social justice. For Cavell, ‘…the next self is hidden within the present self, I also say 

the next society is hidden within our present society’ (Cavell & Standish, 2012, p. 157). 

Perhaps the tectonic plate disruption imagery I offered in the chapter on ‘Exposure’ is 

helpful; out of the disruption, there is movement and new ground emerges. Interestingly, 

while the power of plates coming together can be dangerous, most often it is the 

structures created by humans, which subsequently collapse in the disruption, posing most 

danger to life. And, in a social justice sense, it is the structures put in place by decision 

 
58 Then imagery of the stone hitting the water disrupts the body of water at the point of contact, which 
subsequently ripples outwards.  
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makers, which cause the most disruption and injustice. There is the need, then, to send 

out regular vibrations and disruptions to reveal the cracks in the landscape and the 

inequalities, injustices, and inequities that lie beneath the surface. Here, we can begin to 

challenge and question the structures and the damage they may be causing. There is the 

hope, then, for individuals to begin to express a collective resistance to social injustice, as 

for Cavell, ‘aversion is a continual turning away from society, it is thereby a continual 

turning toward it’ (Cavell, 1990, p. 59). 

 

Biesta helpfully reminds us that we need to be aware that any such altering of one’s 

virtuosity is not always obvious or visible, as it is something which becomes embodied 

over time (2015). My ideas are slow; they are a stretching towards a pursuit for an 

understanding of the difficulties some face when navigating the political landscape, as ‘a 

path to one’s unattained self” (Cavell 1990, p. 9). It is on such a path, that one can 

recognise that the world, and individuals are at discord. For Greene, it is here where we 

can be ‘moved to begin to ask, in all the tones of voice there are, “Why?”’ (2000, p. 6). 

When such a question is posed, one is disrupted by an encounter with the Other, as they 

are exposed to experiences which are beyond the Self, thus, calling one to push and extend 

one’s boundaries. Of course, such encounters do not offer immediate gratification. It 

takes time and effort. However, existing ideas, conceptions, judgements, and views can 

be altered, as our ‘minds are shaped by the bodily experiences of being in the world’ 

(Macfarlane, 2014, p. xxix, [emphasis my own]).  

 

Indeed, extending one’s understanding in relation to the Other and social justice will 

always be incomplete and unfinished. However, one’s horizons can be ruptured, and 

one’s territory altered in how one sees the Other and social justice, ‘as “an address to 

others” consciousness it may be a summons on the part of one incomplete person to the 

other incomplete persons to reach for wholeness’ (Greene, 2000, p. 26). We need to offer 

the foundations for one to build upon, to return to, and to remain open to complexity 

and newness. It is here where I see possibilities for a more cohesive and just future, with 

the sensitivity that ‘our lives together and in language are never certain or assured but are 

always in need of attentiveness and labour’ (Mahon, 2019, p. 752).  
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Moving Closer Towards the Softer Virtues 

In Part One, I considered ‘The Mountain of Social Justice: Demanding of Humility’. In 

this section, I covered a number of emotions considered necessary for one to better 

understand experiences beyond the Self. I pick up this idea again here, in which I suggest, 

the arguments in this thesis, offer a space for one to make movement towards such 

virtues. While other thinkers have discussed a wide range of emotions, I narrow my scope 

to focus on humility, compassion, and empathy. I consider how space and time for 

children and young people to come together in community to reflect on issues of social 

injustice can be an opening for an appeal to the emotions of compassion and empathy, 

in which one comes to approach the Other and social justice with humility. Jackson notes 

that Nussbaum’s favouring of compassion, as being ‘the most crucial emotion related to 

social justice that educators should strive to develop in students’ (Jackson, 2014, p. 1071).  

 

Interest in the field of virtue epistemology is increasing, with scholars directing their 

attention towards intellectual traits which support individuals with an acquisition of 

knowledge (Spiegel, 2012). However, my concern here, is not with those qualities, traits, 

or virtues which enhance an individual’s pursuit of knowledge (Smith, 2016). Rather, I 

consider how we might facilitate opportunities in education for freedom of thought, for 

imaginations to go in new directions, and for thinking to find new and unexpected paths. 

It is here where I see an opening to foster radically different values and ways of being to 

respond responsibly to a world full of ecological, sociological, and political crises. The 

virtues of compassion, empathy, and humility, I believe, are conducive to understanding 

experiences which are outside of, and beyond one’s own knowledge and experience.  

 

Nel Noddings (2013), is a well cited reference point for ethical and moral foundations in 

education. In Caring: A Relational Approach to Ethics and Moral Education (2013), Noddings 

uses concentric circles as an analogy for relations with others. She explains that those in 

the centre of our circle are those we care for and love, and those of whom we have a 

better understanding. Nussbaum too refers to concentric circles in Cultivating humanity: A 

classical defence of reform in liberal education (1998). She considers how we might raise 

awareness beyond one’s boundaries, by reaching out to a series of circles. Beginning with 

the Self, circles reach out to the immediate family, extended family, neighbours, local 

groups, and onto the largest circle—that of humanity as a whole. Nussbaum argues that 

our task should be to draw the circles toward the centre in which we give the circle that 
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defines humanity thoughtful attention and respect (Nussbaum 1998). Although similar, 

my ideas are concerned with a movement outwards, as a stretching towards the Other. 

Importantly, the community of philosophical inquiry has the potential to alter the 

proximal relation with the Other, by opening oneself up to moving in new directions and 

away from the Self. One can develop an openness and receptiveness towards the Other, 

where one cares about issues of social injustice with an openness to reshaping one’s 

understandings. The community of inquiry can offer a new vantage point to see much 

more widely concerning issues of social injustice.  

 

Qualities such as compassion, empathy, and humility can support one with ethical acts 

and living ethically as a human, where one moves beyond the Self and considers the lived 

world from the vantage point of others. While I identify these virtues, they do not form 

a closed list, and I do not go on to set out any criteria for meeting such virtues. Rather, I 

turn to the work of scholars who consider the affordances of such qualities, which I relate 

to my arguments concerned with continually striving towards a better vision for social 

justice. In Beyond Virtue: The Politics of Educating Emotions (2020) Liz Jackson argues that 

education needs to aim to cultivate empathy, sympathy, and compassion as such virtues 

can support emotions congruent with positive relations with others. Martha Nussbaum 

(2013) considers what it might be to work towards a world free from hunger, poverty, 

and other injustices. She argues that the activation of individual’s most powerful and 

positive emotions, including compassion and love, can be a way in. Nussbaum (2013) 

suggests that compassion can be cultivated through the observation of someone suffering 

something unpleasant, through no fault of their own and one recognises the vulnerability 

in experiencing such suffering. Kristjánsson reflects on compassion and an outward look 

towards the Other: 

 

The person possessing the virtue of compassion, for example, notices easily and 
attends to situations in which the situation of others has been undeservedly 
compromised, feels for the needs of those who have suffered this undeserved 
misfortune, desires that their misfortune be reversed, acts (if humanly possible) for 
the relevant (ethical) reasons in ways conducive to that goal, and exudes an outward 
aura of empathy and care (2013, p. 271).  

 

For Nussbaum, emotions lead us to stretch out towards others and, compassion in 

particular is an emotion that is relied on to orient our emotions to the Other, and can 

extend one’s ethical awareness (Nussbaum, 2001). Jackson (2014) states that in addition 
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to the emotions of compassion and care (also outlined by Noddings and Nussbaum), 

‘emotions such as empathy, sympathy, and pity, can lead to people acting righteously to 

aid others who are disadvantaged through no fault of their own, under the right 

conditions’ (p. 1070). One might see a link with compassion and empathy, yet for Jackson 

(2020), one can feel empathy without being compassionate. Empathy is a relatively recent 

term, from the nineteenth century59. In exploring empathy, Noddings considers ‘feeling 

with’ others, and ‘stepping out of’ the Self. She writes:  

 

I do not “put myself in the other’s shoes,” so to speak, by analysing his reality as 
objective data and then asking, “How would I feel in such a situation?” On the 
contrary, I set aside my temptation to analyse and to plan. I do not project; I receive 
the other into myself, and I see and feel with the other. I become a duality. I am 
not thus caused to see or to feel—that is, to exhibit certain behavioural signs 
interpreted as seeing and feeling for I am committed to the receptivity that permits 
me to see and to feel in this way. The seeing and feeling are mine, but only partly 
and temporarily mine, as on loan to me (2013, p. 28). 

 

Earlier, I explored humility in the chapter on ‘Attention’, drawing on the work of Iris 

Murdoch, and I closed the chapter with reflections on Nan Shepherd’s humility. I turn to 

Shepherd again, as she has been the gentle force throughout this thesis and her approach 

to the mountain and exposure of an unknowing captures the affordances I see for the 

community of inquiry. For Macfarlane, ‘[t]here is an implicit humility to [Shepherd’s] 

repeated acts of traverse’ (2014, p. xv). He goes on to suggest how such humility ‘stands 

as a corrective to the self-exaltation of the mountaineer’s hunger for an utmost point’ 

(2014, p. xv). For me, Shepherd effaces herself in the presence of the mountain, as she 

writes, ‘details are no longer part of a grouping in a picture of which I am the focal point, 

the focal point is everywhere. Nothing has reference to me, the looker’ (2014, p. 11). In 

Shepherd’s writing of the mountain, she collapses the boundaries between the subject 

and the object—perhaps in a similar sense to an I-Thou relation (Buber, 1988). Shepherd 

surrenders the Self to the mountain, ‘I have walked out of the body and into the mountain. 

I am a manifestation of its total life…’ (2014, p. 106). To make progress for a more just 

future, we need to look, and to inquire, if we are to see what really presents itself. 

Shepherd returns to the mountains by virtue of will, time and time again, and it was her 

 
59 See https://www.etymonline.com/word/empathy.   
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childhood exposure that ‘thirled’ her for the mountains. Shepherd captures the relation 

between childhood experience and a love for the mountain. She writes: 

 

Not all the young want to run away. Far from it. Some of them love these wild 
places with devotion and ask nothing better than to spend their lives in them… 
They take, however, the skills with them (or some of them do), and discover in the 
world outside how to graft new skills of many kinds on to their own good brier 
roots (2014, p. 82).  

 

Making movement towards the qualities of compassion, empathy, and humility, I argue, 

should be seen as a perfectionist endeavour. Such softer virtues are attained, and yet 

always to be attained. And so, perhaps it is enough to make progress by ‘speak[ing] with 

others as eloquently and passionately as we can about justice and caring and love and 

trust’ (Greene, 2000, p. 167) to consider an unattained, yet attainable ideal for social justice 

through the community of philosophical inquiry.  

 

Tensions: The Community of Philosophical Inquiry 

As I am nearing the end of this thesis, one might anticipate that my ideas for 

transformation are the point where I settle things. As such, perhaps here is not the place 

to turn things on their head. However, I do want to take a moment to alter the ‘focus in 

[my] eye’ (2014, p. 10). Until now, I feel there may be a sense of tension with my 

arguments for the community of philosophical inquiry. Indeed, I have challenged and 

questioned the instrumentalisation of programmes for philosophy with children—those 

which task the community of inquiry with raising attainment. My concern is that most 

often, emphasis is placed on a narrow and particular set of skills which, I argue, poses the 

risk that the nuances and complexities of human experience and how ethical relations can 

be brought into light are missed. Importantly, I do see these programmes as offering a 

rich pedagogical practice that we can look towards to think more about how education 

might approach ethical, epistemological, aesthetic, social, and political problems. 

 

My ideas, vision, and hopes for education and social justice are anti-teleological and 

therefore, I must accept that there will be part of my thinking that lies beyond the scope 

of this thesis. As Arsić (2010) notes, ‘the perfect form can never be quite achieved, 

perfection always remaining an ideal. The art of living, in other words, becomes a lifetime 

experiment in self-bettering’ (pp. 20-21). Yet I feel it is important to acknowledge that I 
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have found myself questioning whether I pushed the boundaries far enough with my 

arguments in this thesis. Have I merely instrumentalised the community of inquiry for a 

particular end—to better understand the concept of social justice? Should my arguments 

have been situated more broadly in formal education? I am, however, acutely aware of, 

and somewhat bound to, the constraints of formal education; the discourses around what 

counts as valuable knowledge are loud and clear and outlined within the National 

Curriculum. 

 

Interestingly, In February 2022, the Government published guidance entitled, ‘Political 

Impartiality in Schools’ (DfE, 2022a). While this guidance does not impose new 

responsibilities on schools, it restates existing responsibilities on political impartiality. 

Arguably this restating is suggestive of it being high on the Government’s agenda. Kohan 

and Costa Carvalho question, ‘How might one learn to be surprised by the world? How 

can we expect children to question their experiences, if uncertainty, unsettledness, and 

instability are removed from school’s spaces of thinking?’ (2019, p. 286). Importantly, 

then, the community of inquiry can provide a hopeful space for educators to ‘support 

pupils to become active citizens who can form their own views, whilst having an 

understanding and respect for legitimate differences of opinion’ (DfE, 2022a).  

 

Being mindful, then, of the current context of education, there will likely be resistance to 

offering children and young people the space and time to reflect on the context of social 

problems and to collectively consider their ‘…investment in words in the world’ (Cavell, 

1990, p. 61). Clearly, there would be the danger for such thinking to run contrary with 

the current Government’s agenda for the future. Emerson too recognised the controversy 

in unleashing critical thinkers, ‘Beware when the great God lets loose a thinker on this 

planet. Then all things are at risk’ (1841/2003, p. 230). Yet this means that there is an 

even greater need to strive towards, to create something new, and reshape something old. 

As Emerson puts it, ‘tumbling into the inevitable pit which the creation of new thought 

opens for all that is old’ (1841/2003, p. 226). I anticipate the ideas in this thesis are 

something that I will be returning to time and time again, as there will likely be a tension 

with finding space to discuss contentious and political issues in formal education for as 

long as we are bound within neoliberal constraints. For now, I suggest that situating my 

ideas within my reshaping of the community of philosophical inquiry offer a hopeful space 

for a better future for social justice.  
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My Reshaping of the Community of Philosophical Inquiry 

Much of what I have argued for throughout this thesis has been to do with opening up 

opportunities for dialogue and dialogic spaces. It is in these kind of opportunities, 

facilitated by different types of talk, that we are exposed, become attentive, and have the 

possibility to be transformed. It is these very kids of spaces that are envisaged in the 

different iterations of the philosophy for children movement. However, as I have shown, 

the possibilities with this movement have become instrumentalised in ways that the 

dialogic space is now one that is only of value if it can be shown to meet education’s hard 

objectives: to improve literacy; to develop children’s oracy, etc. In other words, to help 

children to reach the philosophy for children pinnacle. However, my thinking of how to 

reshape the community of philosophical inquiry adopts an entirely different, softer 

approach to the possibilities of exposure and attention for transformation. This involves 

stepping away from the hard path of education and the firmly laid out grounding of the 

community of philosophical inquiries, to forge a softer path.  

 

In advocating for this softer approach, some may argue that I have rendered the existing 

form so much, that there is little left of what many recognise as the community of 

philosophical inquiry. Some may also feel that, as the argument of this thesis has 

developed, I have moved too far away from situating my thinking within the context of 

the community of philosophical inquiry. However, in line with the wayfaring 

methodology that I have deliberately adopted, I have been open to taking my thinking in 

new directions and to showing how exposure, attention, and transformation are not just 

possibilities for the community of philosophical inquiry, but are inherent aspects of our 

human condition and our own wayfaring. This means that the conclusions that this thesis 

reaches have implications beyond the context of the community of philosophical inquiry, 

but also for our journeys and our human selves more broadly—and for myself as a 

researcher.  

 

Despite to the constraints I have outlined with many of the dominant programmes—and 

the limited space to think more broadly within education—the community of 

philosophical inquiry can be a hopeful space in my reimagining of it. I have suggested 

that my unease with such programmes is foremost concerned with accessibility due to the 

commercialisation of community philosophy. As such, I want to outline more clearly what 
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my reshaping and iteration of the community of inquiry is concerned with. In doing so, I 

reflect on three key ideas; the direction of thought, the importance of balance with 

speaking and listening, and the need for the community of inquiry to appreciate 

complexity rather than striving for a finite conclusion.  

 

I have highlighted that many programmes require practitioners to be ‘trained’ to engage 

with, and facilitate philosophical inquiries (Trickey & Topping, 2004; Sharp, 2010; Fisher, 

2013). Most often, this is to ensure the identification of philosophical ideas and concepts 

to keep inquiries focused, and promote the rigour in argumentation. In addition to the 

associated costs, the privileging of rigorous argumentation over many other skills poses 

the danger that some voices are elevated above others. What is important for my idea for 

reshaping the community of inquiry, is that it is not primarily concerned with individuals 

growing in an upward direction; that is, where one can extend one’s thinking beyond that 

of their peers, or the blinkered pursuit of a philosophical argument itself without recourse 

to the experiences of other. There is the possibility that in promoting such elevation, 

some voices fall into the background, while others are heard more loudly. Von Wright 

(2002) captures well the idea that one’s ability to formulate a rigorous argument is not all 

that we should concern ourselves with. She explains: 

 

Socratic examination might sharpen, or at least polish, our argumentation and our 
rational arguments, but on its own it cannot touch the core of our habits. It may, 
however, come closer to developing full reflective thought in a communicative 
climate where there is space for conflicts and confrontations than it will in a 
tradition that values consensus (2002, p. 409).  

 

My ideas, rather, are concerned with how we can ground children and young people and 

create a space where their ideas can grow out laterally and where they reach out towards 

the Other. Not as a pushing further apart, but as a bringing of individuals closer together 

in their understandings of social injustice. Consequently, there is the need to listen to 

what the Other has to offer, where individuals ‘can be helped to go in search of their own 

images, their own visions of things…’ (Greene, 2000, p. 137). As such, my ideas relate to 

a turn away from the Self, as a stretching towards the Other and social justice. Such 

movement is lateral, and one in which children and young people can become intertwined 

with one another and tied up in stories of what social justice means and what it is to think 
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beyond the limitations of one’s own experiences. By coming together in community and 

reaching out laterally and interconnecting with those around, there is more strength.  

 

This leads me on to my second ‘reshaping’. My vision for the community of inquiry looks 

to acknowledge the presence of the Other. Dialogue is essential for relational ethics, in 

which a range of viewpoints helps with understanding (Buber, 1988; Noddings, 2013). 

Yet most often in western culture, value is assigned to speaking, rather than listening 

(Lipari, 2014). While many of the programmes associated with public philosophy are 

concerned with everyone having an opportunity to speak (Kennedy, 1999), Lipari notes 

that ‘the philosophy of dialogue falls, ironically, silent’ on listening, in which, ‘The act of 

listening is itself concealed and rendered invisible’ (2009, p. 44). In privileging those with 

the stronger argument there is the danger that only some will be heard, while others may 

need to be heard more than others for one to appreciate the real discord in the social 

world. Lipari argues that ‘ethics arises from a process of listening that is committed to 

receiving otherness…’ (2009, p. 45) By listening, one can take the conversation away with 

them and replay it to later to make something of it; it is ‘a listening that is awakened and 

attuned to the sounds of difference rather than to the sounds of sameness’ (Lipari, 2009, 

p. 44).  

 

Finally, my views for the community of inquiry also look to dissolve the idea of a closed 

system of thought. My ideas are concerned with advocating a socially just way of engaging 

with community philosophy. Consequently, I have come to question whether some of 

the most widely applied programmes (perhaps invertedly) enforce a complexity reduction. 

I query this, as the structure of inquiries is suggestive that opportunities for one to get 

lost, to go backwards, to take a wrong turn, to reapproach ideas, are closed down in order 

to move through the prescribed process of inquiries. The emphasis is on reaching 

conclusions or committing oneself to a ‘last word60’ on a particular matter, or in response 

to a posed philosophical question. My arguments in this thesis are grounded in the idea 

that there is no final word on social justice, and that we need to unsettle the idea that 

conceptual clarity can be the answer to responding to social justice. 

 

 
60 SAPERE outline a 10-stage inquiry, an early stage (stage 2) is the presentation of a stimulus to generate 
big ideas and concepts. The final stage is the ‘Review’ stage, where the next session is planned. See 
https://dialogueworks.co.uk/wp-content/uploads/2019/05/P4C-10-step-model.pdf for an explanation 
of each stage.  
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In resisting prescription of inquiries, there is the freedom to explore social justice in a 

democratic manner and to give time and attention to the pressing matters of children’s 

and young people’s lives. Individuals can take time to deliberate, go backwards, and get 

lost in the concept of social justice to find one’s own path out towards the light, rather 

than being taken along a procedural path, like that of SAPERE’s and Dialogue Work’s61 

ten stage model of inquiry. Opportunities are opened for the experiences of the Other, 

and the concept of social justice to become more intelligible. My ideas for the community 

of philosophical inquiry favour the idea that inquiries are unfinished and will always be a 

work in progress. Greene captures well the flux in ideas in the social world, the need to 

resist fixities, and bring more voices together. I relate this to the community of 

philosophical inquiry. Greene writes: 

 

There is always a flux in the things and ideas of this world and there is always the 
need to catch the flux in networks of meaning. Whatever the networks, the focus 
should be on that which dislodges fixities, resists one-dimensionality and allows 
multiple personal voices to become articulate in a more and more vital dialogue 
(2000, p. 183).  

 

Transforming my Aims: Contributions 

The outlining of my original contributions resists the idea that there is the need for a 

definitive checklist for how a socially just society might be achieved. However, I have 

suggested that in responding to social injustice, there is the need for a stretching towards 

the Other and concept of social justice through an exposure to, and an attentiveness to 

the concept and to the Other. In doing so, there lies the opening for one to stretch 

towards the softer virtues of compassion, empathy, and humility in which one can 

appreciate and acknowledge the limits of one’s own knowledge and experiences. I also 

make an original contribution, and perhaps move towards a somewhat radical altering of 

the community of inquiry; my vision will certainly be at odds with the most dominant 

programmes. However, my vision is one that makes space for the voices of all children 

and young people to contribute to a richer understanding of social justice in its broadest 

sense, avoiding complexity reduction and an over-prescription for how to inquire or 

move forward. Finally, I have offered an authentic account of what it is to conduct 

 
61 Dialogue Works is another iteration of SAPERE, following similar formulaic inquiries. Roger Sutcliffe, 
who was a founder and President of SAPERE, is now President of Dialogue Works.  
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research on social justice by drawing on my own lived experience. My lived experience is 

woven through the chapters on ‘Exposure’, ‘Attention’, and in what follows in the final 

section of this chapter on ‘Transformation’.  

 

This thesis has been an opening—an opening for me to respond to the flux of the concept 

of social justice with attention, care, compassion, sensitivity, and an acknowledgement 

that my understandings and experiences are limited. To return to the phrase, ‘a more just 

vision for the future’: the transformations I have outlined, and the contributions from 

this thesis comprise what I conceive as a stretching towards a more just future for children 

and young people. 

 

Transformation of Social Justice: Radically reshaping the concept 

As I hope will be clear by now, social justice is not a mountain to be climbed. There is no 

finite to be reached in striving for a just society; there will always be further we can go as 

social justice will forever be incomplete and unfinished. Consequently, there is the need 

for a transformation and reshaping of how we see, understand, and respond to social 

justice. This brings me to what I conceive as my main contribution from this thesis; my 

argument for unsettling and disrupting how one comes to understand the concept of 

social justice, and in particular, the need to resist striving for conceptual clarity and 

epistemic certainty. This is the most radical transformations I offer.  

 

Up to now in this thesis I have suggested that it is my hope for my arguments to pave a 

way towards a better future for social justice. I have used the phrase ‘a more just vision 

for the future’ throughout, and I recognise that I have not offered much explanation for 

exactly what I mean by this. I have done so deliberately as I was unsure myself. One may 

now, at this point of the thesis, be expecting some conclusions or recommendations for 

practice. However, my ideas are concerned with disrupting and unsettling, and I do not 

offer any criteria for what constitutes a more just vision, or put forward a formulaic, 

prescriptive method for dealing with social injustice. As I suggested at the outset of this 

thesis, there is the danger in thinking that if we know what social justice is, how to 

measure it, respond to it, and to settle it, then we stop tending to injustices. And so, this 

is my original take in this thesis and the contribution I make to literature on social justice.  
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Like tectonic plates, social justice will always be moving, diverging, and converging below 

the surface. There may be times when the plates come together and cause more 

pressure—just as we have seen with the COVID-19 pandemic and the emergence of new 

inequalities. During the most severe COVID-19 restrictions, people could leave their 

homes to shop for basic necessities, for one form of exercise per day, to seek medical 

attention, or to travel to and from work if working from home was not possible. This 

meant that community and recreation services and programmes were interrupted (Egan 

et al., 2021). While these restrictions were imposed nationally (and many internationally), 

they were experienced very differently, which exposed new inequalities. An example of 

this would be children’s access to outdoor green spaces. Those living in high-rise 

apartment blocks were restricted in their access to open spaces, while others had access 

to back gardens. We are now seeing that many children who had limited access to outdoor 

spaces are experiencing delays in their physical and socio-emotional development, while 

others have reported the benefits of the additional time to play and interact with their 

families (Egan et al, 2021).  

 

These inequalities that reveal themselves could be likened to a new vent appearing on a 

volcano. There was pressure there anyway, and current forces led to a new vent appearing. 

To make meaningful progress towards a more just vision for the future, we need to alter 

radically how we approach the concept of social justice and resist the idea that any peak 

can be reached. On the grounds of the practical application of my reimagining of the 

community of philosophical inquiry, opportunities can be created where one can 

encounter experiences beyond one’s own and recognise the limits of one’s knowledge. 

Such a space can facilitate an ongoing questioning and debate about what the social 

injustices of the time are, and one can leave ‘something behind, while reaching toward 

something new’ (Greene, 2000, p. 20). As Cavell reminds the reader:  

 

The worst thing we can do is rely on ourselves as we stand—this is simply to be 
the slaves of our slavishness: it is what makes us spawn. We must become averse 
to this conformity, which means convert from it, which means transform our 
conformity, as if we were born (again) (1990, p. 47). 
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Transformation of the Researcher 

I now find myself coming towards the end of this path, and so, I want to take a moment 

to glance back over this softer route to reflect on what the slower movement and 

resistance of a preoccupation with reaching the summit and the ticking off objectives has 

afforded me. Within each chapter, there has been a clear narrative and level of self-

reflection. This personal voice continues here. I now offer some insights into this PhD’s 

gradual making shape of my narrative, and its slowing down of me. I reflect on my 

research journey through the lens of contemplation rather than conquest, illustrating how 

my sense of exposure, and my attentiveness to the research at hand, has made me more 

at ease with my sense of vulnerability, and more open to stretching my attention and 

thinking in new, unfamiliar—and perhaps even, uncomfortable directions. Here, I have 

come to recognise, in an Emersonian Moral Perfectionism (Cavell, 1990) sense, that as a 

researcher, teacher, and individual, I will always be on a journey towards becoming. 

 

I bring this thesis to a close with a ‘monologue’, rather than more traditional concluding 

remarks, findings, or recommendations. While I call it a monologue, it is by no means 

what one might consider a conventional monologue; what is important, is that there is 

now only one voice (unlike the internal dialogue which came earlier). Here, I speak alone, 

in both the first and third person. I reflect on how Vicky and Victoria disrupted my inner 

most point and caused my boundaries to extend. While a PhD is a course of learning, and 

often referred to as the highest level of degree a student can achieve; I see this as a circle 

drawing to a close, and I wait in anticipation of another one soon to be opening. This 

thesis is by no means my final word on social justice or education; ‘[i]ndeed the wayfarer 

or seafarer has no final destination, for wherever [s]he is, and so long as life goes on, there 

is somewhere further [s]he can go’ (Ingold, 2016, pp. 79-80).  

 

A Monologue 

The journey is the real destination: a bit of a cliché! Most often we are drawn to the 

features of the destination—and in this case that might be, handing over the freshly 

bound thesis (or pressing send), a photograph cradling the said thesis outside one’s 

institution, the long anticipated final viva, or the glass (bottle) of champagne that might 

await soon after. Three years ago, I’d have been drawn to such features and wishing this 

journey away to reach the utmost point. However, I now find myself wanting to 
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experience more of the terrain of this softer path; but I owe it to those around me to 

close this chapter and move on to the next. And so, this journey must have a destination. 

 

There have been several key moments along the way—key moments which heightened 

my senses. All at once, it has been both an external and an internal journey. I might even 

say, ‘at no other moment [have] I sunk quite so deep into its life. I have let go my self. 

The experience is peculiarly precious because it is impossible to coerce’ (Shepherd, 2014, 

p. 91). What I mean is, that taking this softer path has been an opportunity for a 

remapping, where some of these essential moments have altered my territory. There have 

been some important encounters, interactions, feelings, and emotions, all of which have 

helped me to acknowledge and accept what I can and cannot alter, or have sparked my 

thinking to take new directions. Of course, this has taken place over three years, and so, 

it has been a subtle process: a slight reorientation—and one in which I am not exactly 

able to retrace my steps.  

 

It is quite unlike me to share the messiness or difficulty of a process—not because I would 

want to deny such difficultly, rather I have always found it extremely painful to share my 

innermost personal voice. I hadn’t planned to include much of an account of the Self in 

this final chapter. Perhaps I felt the thesis did the work for me; or maybe I felt less 

compelled to have my say, which I sense may be because I was getting closer to where I 

wanted to be. It would, however, have missed a piece of the picture in relation to how 

taking the softer path has altered my shape. All too often, we avoid exposing our 

fundamental thinking processes, and instead, present things as ready-made. Perhaps most 

importantly for me, I now feel more settled in myself—though it is fair to say that this 

wasn’t always the case. If I cast my mind right back to 2018 (the start of this process), I 

can vividly recall my vulnerability being most acute. This feeling has not left me, but it 

was quite consuming during the initial eighteen months. When I started this PhD, I felt a 

stranger; a stranger to my supervisors, to my peers, to the doctoral research process, 

and—to myself. Several identities (professional and personal) were intersecting one 

another, which undoubtedly influenced my thinking. I felt particularly exposed. I dealt 

with my sense of vulnerability by stepping out of myself and into what could be described 

as my alter egos. I avoid exposure, and Vicky and Victoria afforded me distance away 

from my Self to avert too much discomfort. Let me briefly step out of myself again.  
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Back in October 2018, Victoria was the strongest identity and could be described as the 

protagonist, while Vicky was the antagonist. Both Vicky and Victoria were lost; they were 

struggling to manage the confluence of their competing identities, particularly as a new 

and unwanted one had just been forced upon them. And so, it seems important to explain 

where they were at emotionally. On the very day of the interview for the PhD studentship, 

my mum died—totally unexpectedly. They’d just had the ground pulled from under them, 

casting a shadow of doubt over everything. They were faced with personal uncertainty, 

and of course, their vulnerabilities were laid bare, making space for uncertainties to rise 

to the surface. This is where Victoria was allowed to take the lead. Vicky sees Victoria as 

the conformer, and so, Victoria went in search of the secure, hard ground, to find a way 

through and make it to the end of the PhD. Vicky is usually the strongest identity but is 

somewhat awkward with her emotions. She was faced with the struggle of finding out 

who she was. She was drowning in scepticism and questioning life itself. Her attention 

was on the past and wavered in and out of the research. They were never really in sync 

with one another.  

 

The slipperiness of social justice added a further layer of complexity. For Vicky, designing 

a research project which originally set out to explore what social justice meant to children 

and young people, allowed for her sense of unknowingness rise to the top: What did social 

justice even mean? What should it look like? What did it mean to her? She went in search 

of a definition, or a particular theory she could align herself with. Totally unable to 

‘embrace the uncertainty’, she lost her way. What she didn’t know then, was that 

‘Philosophy begins when we lose our way, when “the crises of experience” overtake us’ 

(Saito, 2019, p. 482). She needed a new language and a new ontology for a remapping of 

what it was to be in the research. Philosophy gave her this language. It helped her to slow 

down, to be more content with mystery, and to think more deeply about what her place 

in the world was. Philosophy was an opening for the softer path. Vicky came to accept 

that the process was also one in which she was redefining the Self, and she pulled Victoria 

back from the hard path, demanding she remained open to new possibilities.  

 

Nothing could have prepared Vicky for the effect The Living Mountain would have on her. 

Prof. had recommended the book. Perhaps unsurprisingly, Victoria was nodding and 

smiling in a compliant manner, while Vicky was giving a slight eye roll; she never had time 

for literature. Nevertheless, they both engaged with it, but it was a particularly challenging 
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read for Vicky. Shepherd’s arresting account of the mountains profoundly moved and 

unsettled her. She thought she knew the mountains, yet a piece of literature written some 

70 years earlier, challenged her to rethink. For Shepherd, to understand the mountain—

the interconnection between the foundations of the mountain, its elementals, and the life 

in, and of the mountain—one must experience it. One must be there. Not just a physical 

presence, but through an engagement ‘in pure intimacy with the tangible world’ 

(Shepherd, 2014, p. 90). Vicky saw herself in Shepherd’s critical account of the ‘mountain 

bagger’—her desire for the mountain’s effect on her and strive for total knowledge. For 

Vicky, ‘being there’, had been just as simple as a physical presence. Perhaps 

understandably, Vicky’s engagement with The Living Mountain didn’t always feel helpful in 

those earlier days—it came at a poignant time when she was negotiating a new version of 

her world. As she read, she looked inwards and became critical of herself. Nevertheless, 

she was drawn in and returned to Shepherd regularly, particularly to the final chapter, 

‘Being’.  

 

Let me step back in again, and quote one of my favourite references from The Living 

Mountain, ‘I add to it each time I go to the mountain—the eye sees what it didn’t see 

before, or sees in a new way what it had already seen. So the ear, the other senses. It is an 

experience that grows; undistinguished days add their part, and now and then, 

unpredictable and unforgettable, come the hours when heaven and earth fall away and 

one sees a new creation. The many details—a stroke here, a stroke there—come for a 

moment into perfect focus, and one can read at last the word that has been from the 

beginning’ (2014, p. 106). For Emerson (1841/2003), literature and poetry can be a 

catalyst for broadening one’s circle. Through an engagement with the literary arts, 

Emerson suggests, that one can alter the shape of one’s knowledge and wisdom. 

Literature in this instance, presented my personal experiences to me, where I was able to 

look at my Self, and alter my shape.  

 

There have been some important serendipitous encounters along the way—encounters 

with ideas which when I look back, were never on the horizon: ‘The meandering, the 

exploring pathways, the getting lost, the identification of key points or landmarks, is all 

part of this process’ (Burbules, 2021, p. 1450). None of the changes in direction happened 

instantly. They were slow and subtle changes. Perhaps things would have naturally altered 
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at the point of Registration and Progression62, and in response to the impact COVID-19 

had on the ways schools continued to function. Just days after my Progression Viva, we 

went into a national lock-down. Schools were closed to most children. And so, this 

naturally altered the shape of this research. If I am honest, I was excited by this enforced 

change of focus, as this was the direction I had been wanting to move in. Perhaps I was 

slightly less excited by the added responsibility of ‘home-schooling’ our children. Yet I 

now realise that the experience was a rich opportunity to be more involved with my 

children’s ‘formal’ education.  

 

It wasn’t always easy to focus on the PhD during this time. I recall one occasion where I 

illustrated some new ideas and themes on some flip chart paper (see appendix 3). The 

children were curious and showed an interest. Perhaps the illustrations seemed inviting 

and accessible to them. They asked me questions and I answered them. I asked them 

questions and their responses validated what I was doing. There was a mutual respect and 

interest in our educations. They offered words of encouragement, ‘I think you’re probably 

better at your PhD than you are year 5 fractions’ (Leah), and spurred me on with their 

assessments of my progress, ‘So you’ve only written 25,000 words of 80,000, and you 

only have 8 months left—so, it’s basically impossible then?’ (Niall). The tone of Niall’s 

voice expressed empathy, and his words demonstrated his understanding of the time 

pressures of the PhD calendar I found myself working within.   

 

As I edge closer to this journey’s destination, I anticipate some questions. Undoubtedly, 

I will be asked about the contribution this thesis will make to education and practice—if 

any. While I will not look to address this in relation to any ‘impact criteria’, what I will 

say, is that the arguments in this thesis disrupt and unsettle how we come to see, understand, 

and think about the concept of social justice. It also offers one possible theory for an 

alternative vision for how education needs to, and how it might create the space for 

children and young people to become contemplative about their ethical relations with the 

Other, and the social and political issues demanding of careful thought and attention. 

Importantly, such theories can be powerful, as they can alter the shape of how individuals 

perceive things and can direct debate towards matters of concern (Nussbaum, 2011). 

Throughout this thesis I have brought social justice, the mountains, and even the act of 

 
62 The Registration and Progression processes are crucial juncture points, at my particular institution; 
both processes involve a viva voca.  
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doing a PhD out of the ordinary and into the presence of the reader. My contributions 

herein have the potential to provoke or stimulate conversations about what counts as 

valid educational research. I have come to embrace wayfaring, meandering, and crossing 

disciplinary boundaries as a deep attentiveness to my research. Of course, I recognise the 

challenges this presents in the current climate of Higher Education.  

 

For those who close themselves off to, or are unfamiliar with this way of being—it may 

appear to be lacking rigour. However, it is this ‘lack of rigour’, which has allowed the 

freedom and space for me to open myself up to new possibilities and expose new ground, 

‘…[T]hose who are truly open to the world, though perpetually astonished, are never 

surprised. If this attitude of unsurprised astonishment leaves them vulnerable, it is also a 

source of strength, resilience and wisdom. For rather than waiting for the unexpected to 

occur, and being caught out in consequence, it allows them at every moment to respond 

to the flux of the world with care, judgement and sensitivity (Ingold, 2011, p. 75). I have 

put aside striving for the summit—I now reach a place, where I pause for a moment to 

consider what comes next. And so, when I look back on this research, I realise that I have 

found a way through by assembling a range of philosophical observations which have 

both informed and formed this thesis. Perhaps, then, ‘I have found what I set out to find’ 

(Shepherd, 2014, pp. 106). At least, I can now live with uncertainty, and it is enough to 

have found a way through.  

 

It may be that Vicky and Victoria are now on the same path—or at least, they have a 

greater sense of rhythm and harmony with one another. Vicky is more open to mystery, 

vulnerability, and exposure. Victoria is much more at ease on the softer path and no 

longer demands certainties and neatly laid out routes; she is attentive to what the next 

step might be and finding her own way. Indeed, I do (and I will) miss the disruption they 

both caused me. I became quite fond of the battles they had with one another; and of 

course, they were instrumental in shaping this research. In respect of writing their 

dialogues up, I was aware of the presence of the reader, and the ‘public’ statements they 

made—public in the sense that they were no longer just voices in my head. It was clear 

to me that writing them was an expression of my frustration and a response to the 

performative nature of educational research. Offering the dialogue up for Progression felt 
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risky63, but it was my resistance to the habituation of the performativity in doctoral 

research. While I was conscious of this, I hadn’t, however, anticipated the relation with 

the writer—that is; what writing these dialogues64 afforded me. Of course, they were to 

demonstrate progress, and perhaps they showed me that I was making progress with my 

thinking, something that I often doubted. Yet, I did not anticipate that they would help 

me to take seriously—and acknowledge—my lost Self’s discourse so that I could move 

myself forward. They helped me to make my Self more intelligible to myself. 

 

As I glance back over this path and all the bumps, turns, blind bends, and moments of 

hesitation, I realise that these obstacles all challenged me to find new ground. While this 

path has not been the easy route, I’d venture into the more exposed, softer ground every 

time; like Shepherd, ‘I like the unpath best’ (p. 51). Perhaps taking a path less travelled 

was inevitable. It certainly won’t come as a surprise to those who know me, that I took 

the crooked path and blazed my own trail. I was often told, with a loving exasperation, 

‘You never take the easy route’. This journey has been more challenging to negotiate in 

the physical absence of one of my most essential relationships; I’ve craved her warmth, 

care, encouragement, wisdom—and, even those gentle, yet simple words, ‘I know you 

can do it’. Those words would have been enough. They are enough. They keep me 

moving onward. 

 

 

*** 

  

 
63 It felt risky as the requirement for Progression was to submit a formal report demonstrating my 
progress. Instead, I offered a dialogue, which I felt, offered a more authentic representation.  
64 In addition to the dialogue in the chapter on ‘Attention’ an internal dialogue between only Vicky and 
Victoria featured in an early methodology chapter submitted for Progression. 



 203 

References  

 

ALDRIDGE, D., (2019), ‘The moral contract, sympathy and becoming human: A 

response to Michael Hand's “A theory of moral education”’, Journal of 

Philosophy of Education 53(4), pp. 636-641. 

 

ALDRIDGE, D., (2020), ‘Editorial. Special issue: Ethical questions in educational 

research’, British Educational Research Journal 46(4), pp. 725-727. 

 

ALLMENDINGER, J., HACKMAN, J.R. & LEHMAN, E.V., (1996), ‘Life and 

work in symphony orchestras’, The Musical Quarterly 80(2), pp. 194-219. 

 

ANDREW, A., CATTAN, S., COSTA DIAS, M., FARQUHARSON, C., 

KRAFTMAN, L., KRUTIKOVA, S., PHIMISTER, A. & SEVILLA, A., 

(2020), ‘Inequalities in children's experiences of home learning during the 

COVID-19 lockdown in England’, Fiscal Studies 41(3), pp. 653-683. 

 

APPLE, M.W., BALL, S.J. & GANDIN, L.A., (2010), ‘Mapping the sociology of 

education: Social context, power, and knowledge’, in Michael W. Apple, 

Stephen J. Ball, Luis Armando Gandin, (Eds), The Routledge International 

Handbook of the Sociology of Education, Abingdon: Routledge, pp. 1-11. 

 

ARENDT, H., (1978/2006), Between Past and Future: Eight Exercises in Political Thought, 

London: Penguin Books. 

 

ARSIĆ, B., (2010), On Leaving: A Reading in Emerson, Cambridge MA: Harvard 

University Press. 

 

AUSTIN, J. L., (1979), Philosophical Papers, third edition, Oxford: Oxford University 

Press.  

 

BAEHR, J., (2013), ‘Educating for intellectual virtues: From theory to practice’, 

Journal of Philosophy of Education 47(2), pp. 248-262. 



 204 

 

BAKHURST, D., (2018), ‘Practice, sensibility and moral education’, Journal of 

Philosophy of Education 52(4), pp. 677-694. 

 

BALL, S.J. (2017), The Education Debate, third edition, Bristol: Policy Press. 

 

BALL, S.J., (2021), ‘Response: Policy? Policy research? How absurd?’, Critical Studies 

in Education 62(3), pp. 387-393. 

 

BERA (2018), ‘Ethical guidelines for educational research’, [online], Available at: 

<www.bera.ac.uk/publication/ethical-guidelines-for-educational-research-

2018>, Accessed 24th May 2018. 

 

BIBU, N., BRANCU, L. & TEOHARI, G.A., (2018), ‘Managing a symphony 

orchestra in times of change: Behind the curtains’, Procedia-Social and Behavioral 

Sciences 238, pp. 507-516. 

 

BIESTA, G., (2004), ‘Against learning. Reclaiming a language for education in an age 

of learning’, Nordic Studies in Education - Nordisk Pedagogik 23, pp. 70-82. 

 

BIESTA, G., (2006), Beyond Learning: Democratic Education for a Human Future’, Boulder 

CO: Paradigm Publishers. 

 

BIESTA, G., (2009), ‘Good education in an age of measurement: On the need to 

reconnect with the question of purpose in education’, Educational Assessment, 

Evaluation and Accountability 21(1), pp. 33-46. 

 

BIESTA, G., (2011), ‘Philosophy, exposure, and children: How to resist the 

instrumentalisation of philosophy in education,’ Journal of Philosophy of 

Education 45(2), pp. 305-319. 

 

BIESTA, G.J., (2015), The Beautiful Risk of Education, Abingdon: Routledge. 

 



 205 

BIESTA, G., (2017), ‘P4C after Auschwitz: On immanence and transcendence in 

education’, Childhood and Philosophy, 30(28), pp. 617-628.  

 

BIESTA, G., (2020), ‘The three gifts of teaching: Towards a non-egological future 

for moral education’, Journal of Moral Education 50(1), pp. 39-54. 

 

BIESTA, G., FILIPPAKOU, O., WAINWRIGHT, E. & ALDRIDGE, D., (2019), 

‘Why educational research should not just solve problems, but should cause 

them as well’, British Educational Research Journal 45(1), pp.1-4. 

 

BLEAZBY, J., (2020), ‘Fostering moral understanding, moral inquiry & moral habits 

through philosophy in schools: A Deweyian analysis of Australia's Ethical 

Understanding curriculum’, Journal of Curriculum Studies 52(1), pp. 84-100. 

 

BROWN, P. AND JAMES, D., (2020), ‘Educational expansion, poverty reduction 

and social mobility: Reframing the debate’, International Journal of Educational 

Research 100, p.101537. 

 

BUBER, M., (1988), I and Thou, New York: Macmillan. 

 

BUBER, M., (2010), I and Thou, New York: Martino Publishing. 

 

BUCHANAN, R., FORSTER, D., DOUGLAS, S., NAKAR, S., BOON, H., 

HEATH, T., HEYWOOD, P., D’OLIMPIO, L., AILWOOD, J., EACOTT, 

S. & SMITH, S., (2021), ‘Philosophy of education in a new key: Exploring 

new ways of teaching and doing ethics in education in the 21st century’, 

Educational Philosophy and Theory. Published Online: 2nd May 2021. 

https://doi.org/10.1080/00131857.2021.1880387. 

 

BUNYAN, P. AND DIAMOND, J., (2014), Approaches to Reducing Poverty and 

Inequality in the UK: A Study of Civil Society Initiatives and Fairness Commissions. A 

Report commissioned by the Webb Memorial Trust for the All-Party 

Parliamentary Group on Poverty, [online], Available at: 



 206 

 <https://www.rethinkingpoverty.org.uk/publications/civil-society-and-

poverty/>, Accessed 24th May 2022.  

 

BURBULES, N.C., (1997), ‘Aporia: Webs, passages, getting lost, and learning to go 

on’, Philosophy of Education Archive, pp.33-43. [online], Available at: 

 <https://educationjournal.web.illinois.edu/archive/index.php/pes/article/vi

ew/2167.pdf>, Accessed 24th May 2022. 

 

BURBULES, N.C., (2020), ‘Slowness as a virtue’, Journal of Philosophy of Education 

54(5), pp. 1443-1452. 

 

BUSBY, M., (2020) ‘“This is a historic moment”: UK anti-racism protesters on what 

needs to change’, The Guardian, 12th June 2020, [online], Available at: 

 <https://www.theguardian.com/us-news/2020/jun/12/black-lives-matter-

historic-moment-protesters-on-why-they-have-been-demonstrating>, 

Accessed: 12th December 2020. 

 

CARR, J., (2021), ‘Lost learning study: Pupils in poorer-intake schools further behind 

in reading, and 4 other key findings’, [online], Available at: 

 <https://schoolsweek.co.uk/lost-learning-study-pupils-in-poorer-intake-

schools-further-behind-in-reading-and-4-other-key-findings/>, Accessed 

12th April 2021. 

 

CARROLL, N., (2020), ‘Literature, the emotions, and learning’, Philosophy and 

Literature 44(1), pp. 1-18.  

 

CASSIDY, C. & CHRISTIE, D., (2013), ‘Philosophy with children: Talking, thinking 

and learning together’, Early Child Development and Care 183(8), pp. 1072-1083. 

 

CASSIDY, C., CHRISTIE, D., MARWICK, H., DEENEY, L., MCLEAN, G. & 

ROGERS, K., (2018), ‘Fostering citizenship in marginalised children through 

participation in community of philosophical inquiry’, Education, Citizenship and 

Social Justice 13(2), pp. 120-132. 

 



 207 

CAVELL, S. & STANDISH, P., (2012), ‘Stanley Cavell in conversation with Paul 

Standish’, Journal of Philosophy of Education 46(2), pp. 155-176. 

 

CAVELL, S., (1990), Conditions Handsome and Unhandsome: The Constitution of 

Emersonian Perfectionism, Chicago: University of Chicago Press. 

 

CAVELL, S., (2005), Philosophy The Day After Tomorrow, Cambridge MA: The Belknap 

Press of Harvard University Press. 

 

CLARK, J.A., (2006), ‘Social justice, education and schooling: Some philosophical 

issues’, British Journal of Educational Studies 54(3), pp. 272-287. 

 

COLEMAN, V., (2021), Digital Divide in UK Education during COVID-19 Pandemic: 

Literature Review, Cambridge: Cambridge Assessment. 

 

CONNOLLY, J., PYPER, R. & VAN DER ZWET, A., (2021), ‘Governing 

“levelling-up” in the UK: Challenges and prospects’, Contemporary Social 

Science 16(5), pp. 523-537. 

 

CONROY, J., (2020), ‘Caught in the middle: Arendt, childhood and responsibility’, 

Journal of Philosophy of Education 54(1), pp. 23-42. 

 

CRESWELL, J., (2015), Educational Research: Planning, Conducting, and Evaluating 

Quantitative and Qualitative Research, fifth edition, Boston, MA: Pearson 

Education. 

 

CRETHAR, H.C. & WINTEROWD, C.L., (2012), ‘Values and social justice in 

counseling’, Counseling and Values 57(1), pp. 3-9. 

 

CROTTY, M., (1998), The Foundations of Social Research: Meaning and Perspective in the 

Research Process, London: Sage Publications. 

 

CUSHING, I., (2021), ‘Grammar tests, de facto policy and pedagogical coercion in 

England’s primary schools’, Language Policy 20(4), pp. 599-622. 



 208 

 

D'OLIMPIO, L. & TESCHERS, C., (2016), ‘Philosophy for children meets the art 

of living: A holistic approach to an education for life’, Philosophical Inquiry in 

Education 23(2), pp. 114-124. 

 

DANIEL, S.J., (2020), ‘Education and the COVID-19 pandemic’, Prospects, April 

2020, pp. 1-6. 

 

DECI, E.L. & RYAN, R.M., (2012), ‘Motivation, personality, and development 

within embedded social contexts: An overview of self-determination theory’, 

in R. Ryan, (Ed.), The Oxford Handbook of Human Motivation, Oxford: Oxford 

University Press, pp. 85-107. 

 

DEFEYTER, M.A., MANN, E., WONDERS, P. & GOODWIN, S., (2020), 

‘Feeding disadvantaged children during the COVID-19 pandemic’, Journal of 

Health Visiting 8(9), pp. 370-372. 

 

DENZIN, N.K. & LINCOLN, Y.S. (Eds), (2018), The Sage Handbook of Qualitative 

Research, fifth edition, Thousand Oaks, CA: Sage Publications. 

 

DfE (Department for Education), (2020a), ‘Schools, colleges and early years settings 

to close’, [online], Available at: 

<https://www.gov.uk/government/news/schools-colleges-and-early-years-

settings-to-close>, Accessed: 9th December 2020. 

 

DfE (Department for Education), (2020b), ‘Further details on exams and grades 

announced’, [online], Available at: 

<https://www.gov.uk/government/news/further-details-on-exams-and-

grades-announced>, Accessed: 10th December 2020. 

 

DfE (Department for Education), (2020c), ‘Assessment framework: Reception 

baseline assessment’, [online], Available at: 

<https://assets.publishing.service.gov.uk/government/uploads/system/upl



 209 

oads/attachment_data/file/868099/2020_Assessment_Framework_Receptio

n_Baseline_Assessment.pdf>, Accessed 12th January 2021. 

 

DfE (Department for Education), (2021a), ‘Hundreds of thousands more laptops to 

support disadvantaged pupils learn at home: Government boosts laptop and 

tablet programme with a further 300,000 devices—taking the total to 1.3 

million’, [online], Available at: 

<https://www.gov.uk/government/news/hundreds-of-thousands-more-

laptops-to-support-disadvantaged-pupils-learn-at-home>, Accessed: 5th 

January 2021. 

 

DfE (Department for Education), (2021b), ‘New education recovery package for 

children and young people’, [online], Available at: 

<https://www.gov.uk/government/news/new-education-recovery-package-

for-children-and-young-people>, Accessed 2nd February 2021.  

 

DfE (Department for Education), (2021c), ‘Press release: Flagship summer schools 

programme opens today to help students recover lost learning’, [online], 

Available at: <https://www.gov.uk/government/news/flagship-summer-

schools-programme-opens-today-to-help-students-recover-lost-learning>, 

Accessed 14th February 2022. 

 

DfE (Department for Education,) (2021d), ‘Policy paper. Build Back Better: our plan 

for growth’ [online], Available at: 

<https://www.gov.uk/government/publications/build-back-better-our-

plan-for-growth/build-back-better-our-plan-for-growth-html>, Accessed 14th 

December 2021. 

 

DfE (Department for Education), (2021e), ‘Personal, social, health and economic 

(PSHE) education’, [online], Available at: 

<https://www.gov.uk/government/publications/personal-social-health-and-

economic-education-pshe/personal-social-health-and-economic-pshe-

education> Accessed 16th April 2022. 

 



 210 

DfE (Department for Education), (2022), ‘Research and analysis. Education recovery 

in early years providers’, [online], Available at: 

<https://www.gov.uk/government/publications/education-recovery-in-

early-years-providers-spring-2022/education-recovery-in-early-years-

providers-spring-2022> Accessed 20th March 2022. 

 

DfE, (Department for Education), (2022a), ‘Political impartiality in Schools: 

Guidance. Published 17th February 2022’, [online], Available at: 

<https://www.gov.uk/government/publications/political-impartiality-in-

schools/political-impartiality-in-schools>, Accessed 17th April 2022. 

 

DUCKWORTH, A., (2016), Grit: The Power of Passion and Perseverance, New York: 

Scribner. 

 

DWECK, C. (2012), Mindset: How You Can Fulfil your Potential, London: Robinson. 

 

EGAN, S.M., POPE, J., MOLONEY, M., HOYNE, C. & BEATTY, C., (2021), 

‘Missing early education and care during the pandemic: The socio-emotional 

impact of the COVID-19 crisis on young children’, Early Childhood Education 

Journal 49(5), pp. 925-934. 

 

ELIOT, T. S., (1952), ‘Little Gidding’, in Complete Poems and Plays 1909-1950, Orlando 

FL: Harcourt Brace Jovanovich, p. 142.  

 

EMERSON, R. W., (1841/1944), The Essays of Ralph Waldo Emerson, New York; 

Random House.  

 

EMERSON, R. W., (1841/2003), Selected Writings of Ralph Waldo Emerson, Ed. William 

H. Gilman, London: Penguin Books Ltd. 

 

ERGÜL, H., (2017), ‘On anthropology, education and university: An interview with 

Tim Ingold’, Moment: Journal of Cultural Studies 4(1), pp. 7-13. 

 



 211 

ETYMOLOGY DICTIONARY, ‘Attention’, [Online], Available at: 

<https://www.etymonline.com/word/attention>, Accessed 12th January 

2021. 

 

ETYMOLOGY DICTIONARY, ‘Empathy’, [Online], Available at: 

<https://www.etymonline.com/word/empathy>, Accessed 26th January 

2022. 

 

ETYMOLOGY DICTIONARY, ‘Harmony’, [Online], Available at: 

<https://www.etymonline.com/word/harmony>, Accessed 20th January 

2022. 

 

ETYMOLOGY DICTIONARY, ‘Learn’, [Online], Available at: 

 <https://www.etymonline.com/word/learn>, Accessed 6th May 2021. 

 

ETYMOLOGY DICTIONARY, ‘Prepare’, [Online], Available at: 

 <https://www.etymonline.com/search?q=prepare>, Accessed 12th January 

2021. 

 

ETYMOLOGY DICTIONARY, ‘Risk’, [Online], Available at: 

 <https://www.etymonline.com/word/risk>, Accessed 1st November 2020. 

 

FISHER, R., (2013), Teaching Thinking: Philosophical Enquiry in the Classroom, London: 

Bloomsbury. 

 

FOLKES, L., (2022), ‘Re-imagining social mobility: The role of relationality, social 

class and place in qualitative constructions of mobility’, Sociological Research 

Online 27(1), pp. 136-153. 

 

FRIEDMAN, M., (1991), Encounter on the Narrow Ridge: A Life of Martin Buber, New 

York: Pargon House.  

 

FRIMER, J.A., WALKER, L.J., DUNLOP, W.L., LEE, B.H. & RICHES, A., (2011), 

‘The integration of agency and communion in moral personality: Evidence of 



 212 

enlightened self-interest’, Journal of Personality and Social Psychology 101(1), p. 

149. 

 

FROHLICH, N., OPPENHEIMER, J.A. & EAVEY, C.L., (1987), ‘Laboratory 

results on Rawls's distributive justice’, British Journal of Political Science 17(1), 

pp. 1-21. 

 

FROSH, S., (2015), ‘Endurance’, American Imago 72(2), pp. 157-175.  

 

FULFORD, A., (2013), ‘Satisfaction, settlement and exposition: Conversation and 

the university tutorial’, Ethics and Education 8(2), pp. 114-122. 

 

FULFORD, A., (2020), ‘Philosophy, dialogue and the creation of community’, in A. 

Fulford, G. Lockrobin, and R. Smith (Eds), Philosophy and Community: Theories, 

Practices and Possibilities, London: Bloomsbury, pp. 91-102. 

 

FULFORD, A. & HODGSON, N., (Eds), (2016), Philosophy and Theory in Educational 

Research: Writing in the Margin, Abingdon: Routledge. 

 

FULFORD, A., LOCKROBIN, G. & SMITH, R. (Eds), (2000), Philosophy and 

Community: Theories, Practices and Possibilities, London: Bloomsbury. 

 

 FROST, R., (1991), The Road Not Taken: A Selection of Robert Frost's Poems, New York: 

Henry Holt and Co. 

 

GANTY, S., (2021), ‘The veil of the COVID-19 vaccination certificates: Ignorance 

of poverty, injustice towards the poor’, European Journal of Risk Regulation 

12(2), pp. 343-354. 

 

GARCIA, R., (2020), ‘“There's a reason for doing something so difficult”: What to 

expect from a PhD’, The Guardian, 20th January 2020, [online], Available at: 

<https://www.theguardian.com/education/2020/jan/24/theres-a-reason-

for-doing-something-so-difficult-what-to-expect-from-a-phd >, Accessed 

20th January 2021.  



 213 

 

GARDNER, S., (1995), ‘Inquiry is no mere conversation (or discussion or dialogue): 

Facilitation of inquiry is hard work!’, Analytic Teaching and Philosophical Praxis 

16(2), pp. 102-111.  

 

GLAISTER, S., (2021), HS2: Levelling Up or the Pursuit of an Icon? London: Institute 

for Government. 

 

GOLDING, C., (2015), ‘The community of inquiry: Blending philosophical and 

empirical research’, Studies in Philosophy and Education 34(2), pp. 205-216. 

 

GOLDSWORTHY, A., (2004), Passage, New York: Harry N. Abrams, 2004), p. 153.  

 

GORARD, S., SIDDIQUI, N. & SEE, B.H., (2017), ‘Can “Philosophy for Children” 

improve primary school attainment?, Journal of Philosophy of Education 51(1), 

pp. 5-22. 

 

GREENE, M., (1979), ‘Language, literature, and the release of meaning’, College 

English 41(2), pp. 123-135. 

 

GREENE, M., (2008), ‘Commentary. Education and the arts: The windows of 

imagination’, Learning Landscapes 2(1), pp. 17-21. 

 

GREENE, M., (2000), Releasing the imagination: Essays on Education, the Arts, and Social 

Change, San Francisco CA: Jossey-Bass.  

 

GROVER, S., (2004), ‘Why won’t they listen to us? On giving power and voice to 

children participating in social research’, Childhood, 11(1), pp. 81-93. 

 

HAND, M. & WINSTANLEY, C. (Eds), (2009), Philosophy in Schools, London: A & C 

Black. 

 

HAND, M., (2018), ‘On the distinctive educational value of philosophy’, Journal of 

Philosophy in Schools (1), pp. 4-19. 



 214 

 

HAND, M., (2020), ‘Directing moral inquiry: A rejoinder to Cam, Sowey, Lockrobin, 

Splitter, Sprod and Knight’, Journal of Philosophy in Schools, 7(2), pp. 89-102. 

 

HARAWAY, D.J., (2003), The Companion Species Manifesto: Dogs, People, and Significant 

Otherness, Chicago: University of Chicago Press. 

 

HAYNES, J. & MURRIS, K., (2011), ‘The provocation of an epistemological shift in 

teacher education through philosophy with children’, Journal of Philosophy of 

Education 45(2), pp. 285-303. 

 

HEFFERON, C., TAYLOR, C., BENNETT, D., FALCONER, C., CAMPBELL, 

M., WILLIAMS, J.G., SCHWARTZ, D., KIPPING, R. & TAYLOR-

ROBINSON, D., (2021), ‘Priorities for the child public health response to 

the COVID-19 pandemic recovery in England’, Archives of Disease in Childhood 

106(6), pp. 533-538. 

 

HOOKS, B., (1994), Teaching to Transgress: Education as the Practice of Freedom, New 

York: Routledge. 

 

HORKHEIMER, M., (1993), ‘Reason against itself: Some remarks on 

enlightenment’, Theory, Culture & Society 10(2), pp. 79-88. 

 

HYTTEN, K. & BETTEZ, S.C., (2011), ‘Understanding education for social justice’, 

Educational Foundations, 25, pp. 7-24. 

 

INDICES of Multiple Deprivation: National statistics: English indices of deprivation 

2019, [online], Available at: 

  <https://www.gov.uk/government/statistics/english-indices-of-

deprivation-2019>, Accessed 24th March 2022. 

 

INGOLD, T., (2000), The Perception of the Environment: Essays in Livelihood, Dwelling and 

Skill. Abingdon: Routledge.  

 



 215 

INGOLD, T., (2011), Being Alive: Essays on Movement, Knowledge and Description, 

Abingdon: Routledge. 

 

INGOLD, T., (2016), Lines: A Brief History. Abingdon: Routledge. 

 

JACKSON, L., (2014), “Won’t Somebody Think of the Children?” Emotions, child 

poverty, and post-humanitarian possibilities for social justice education’, 

Educational Philosophy and Theory 46(9), pp. 1069-1081. 

 

JACKSON, L., (2020), Beyond Virtue: The Politics of Educating Emotions, Cambridge 

University Press. 

 

JIN, J. & BALL, S.J., (2020), ‘Meritocracy, social mobility and a new form of class 

domination’, British Journal of Sociology of Education 41(1), pp. 64-79. 

 

JONES, L., (2005), ‘What does spirituality in education mean?’ Journal of College and 

Character 6(7). 

 

JORDAN, J., COATES, W.C., CLARKE, S., RUNDE, D., FOWLKES, E., 

KURTH, J. & YARRIS, L., (2018), ‘The uphill battle of performing 

education scholarship: Barriers educators and education researchers 

face’, Western Journal of Emergency Medicine 19(3), p. 619. 

 

KAUR, B., (2012), ‘Equity and social justice in teaching and teacher 

education, Teaching and Teacher Education 28(4), pp. 485-492. 

 

KENNEDY, N. & KENNEDY, D., (2011), ‘Community of philosophical inquiry as 

a discursive structure, and its role in school curriculum design’, Journal of 

Philosophy of Education 45(2), pp. 265-283. 

 

KENNEDY, D., (1999), ‘Philosophy for children and the reconstruction of 

philosophy’, Metaphilosophy 30(4), pp. 338-359. 

 



 216 

KENNEDY, D., (2015), ‘Practicing philosophy of childhood: Teaching in the 

(r)evolutionary mode’, Journal of Philosophy in Schools, 2(1), pp. 4-17. 

 

KIZEL, A. & KERSHNER, D., (2020), ‘Circles of Meaning in Philosophy with 

Children’, Enlightenment Today 1(1), pp. 183-188. 

 

KOCH, I., (2021), ‘The guardians of the welfare state: Universal credit, welfare 

control and the moral economy of frontline work in austerity Britain’, 

Sociology 55(2), pp. 243-262. 

 

KOHAN, W.O. & COSTA CARVALHO, M., (2019), ‘Finding treasures: Is the 

community of philosophical inquiry a methodology? Studies in Philosophy and 

Education 38(3), pp. 275-289. 

 

KRISTJÁNSSON, K., (2013,) ‘Ten myths about character, virtue and virtue 

education – Plus three well-founded misgivings’, British Journal of Educational 

Studies 61(3), pp. 269-287. 

 

KRISTJÁNSSON, K., (2015), Aristotelian Character Education, Abingdon: Routledge. 

 

KUHN, D., (2018), ‘A role for reasoning in a dialogic approach to critical thinking’, 

Topoi, 37(1), pp. 121-128. 

 

LABAREE, D.F., (2020), ‘Turtles all the way down: Academic writing as formalism’, 

Journal of Philosophy of Education 54(3), pp. 679-693. 

 

LATHER, P., (2009), ‘Getting lost: Feminist efforts toward a double (d) science’, 

Frontiers: A Journal of Women Studies 30(1), pp. 222-230. 

 

LAW, J. (2004), After Method: Mess in Social Science Research, Abingdon: Routledge. 

 

LEBACQZ, K., (1986), Six Theories of Justice: Perspectives from Philosophical and Theological 

Ethics, Minneapolis MN: Augsburg Fortress Publishers. 

 



 217 

LEVINAS, E., (1969), Totality and Infinity: An Essay on Exteriority, Pittsburgh, 

Pennsylvania PA: Duquesne University Press. 

 

LIPARI, L., (2009), ‘Listening otherwise: The voice of ethics, The International Journal 

of Listening 23 (1), pp. 44-59. 

 

LIPARI, L., (2014), Listening, Thinking, Being: Toward an Ethics of Attunement, University 

Park PA: Penn State University Press. 

 

LIPMAN, MATTHEW, SHARP, ANN M., & FREDERICK S. OSCANYAN 

(Eds), (1984), Philosophical Inquiry: An Instructional Manual to Accompany Harry 

Stottlemaier's Discovery, second edition, Montclair NJ: First Mountain 

Foundation. 

 

LOCKROBIN, G., (2020), ‘Relocation and population: Why community philosophy 

matters’, in A. Fulford, G. Lockrobin and R. Smith, (Eds), Philosophy and 

Community: Theories, Practices and Possibilities, London: Bloomsbury, pp. 15-37.  

 

LONGFIELD, A., (2021), ‘Children’s Commissioner Report. Child poverty: the 

crisis we can’t keep ignoring’, [online], Available at: 

  <https://www.childrenscommissioner.gov.uk/wp-

content/uploads/2021/01/cco-child-poverty.pdf>. Accessed: 18th January 

2021. 

 

LOWENSTEIN, O., (2003), ‘Natural time and human experience: Andy 

Goldsworthy’s dialogue with modernity’, [online], Available at: 

  <https://sculpturemagazine.art/natural-time-and-human-experience-andy-

goldsworthys-dialogue-with-modernity/>, Accessed: 10th May 2021. 

 

MACFARLANE, R., (2014), ‘Introduction’ in A. Shepherd, (2014), The Living 

Mountain, Edinburgh: Canongate, pp. vii-xxxii. 

 

MACFARLANE, B., (2021), ‘Methodology, fake learning, and emotional 

performativity’, ECNU Review of Education, pp. 1-16. 



 218 

 

MACHIN, R., (2021), ‘COVID-19 and the temporary transformation of the UK 

social security system’, Critical Social Policy 41(4), pp. 651-662. 

 

MAHON, Á. (2019), ‘Losing our way: Pragmatism, perfectionism and education as 

anxiety’, Journal of Philosophy of Education 53(4), pp. 748-758. 

 

MAHON, Á., (2021), ‘Towards a higher education: Contemplation, compassion, and 

the ethics of slowing down’, Educational Philosophy and Theory 53(5), pp. 448-

458. 

 

MARCEL, G., (2020), The Mystery of Being I: Reflection & Mystery, Indianapolis IND: 

Alpha Editions.  

 

MASSCHELEIN, J., (2010), The idea of critical e-ducational research - e-ducating 

the gaze and inviting to go walking’, in J. Masschelein and I. Gur-Ze'ev (Eds), 

The Possibility/Impossibility of a New Critical Language in Education, Rotterdam: 

Sense, pp. 275-291. 

 

MASSCHELEIN, J., (2010a), ‘Educating the gaze: The idea of a poor pedagogy’, 

Ethics and Education 5(1), pp. 43-53.  

 

MASSCHELEIN, J., (2019), ‘Turning a city into a milieu of study: University 

pedagogy as “frontline”’, Educational Theory 69(2), pp. 185-203. 

 

MASSCHELEIN, J. & TODD, S., (2011), ‘Philosophy of education as an exercise in 

thought: To not forget oneself when “things take their course”’, European 

Educational Research Journal 10(3), pp. 356-366. 

 

MCDONOUGH, S., (2000), ‘Iris Murdoch's notion of attention: Seeing the moral 

life in teaching, Philosophy of Education Archive, pp. 217-225. 

 

MIDGLEY, M., (2018), What is Philosophy For?, London: Bloomsbury Publishing. 

 



 219 

MILLER, D., (2001), Principles of Social Justice, Boston MA: Harvard University Press. 

 

MILLETT, S. & TAPPER, A., (2012), ‘Benefits of collaborative philosophical 

inquiry in schools’, Educational Philosophy and Theory 44(5), pp. 546-567. 

 

MÜLLER, L.M. & GOLDENBERG, G., (2021), Education in Times of Crisis: Effective 

Approaches to Distance Learning, London: Chartered College of Teaching.  

 

MUNRO, A., (2021), ‘HS2 railway, UK: Why the country needs it’, Proceedings of the 

Institution of Civil Engineers -Transport 174(1,) pp. 3-11. 

 

MURDOCH. I., (1985), The Sovereignty of Good, London: Ark Paperbacks. 

 

MURRIS, K.S., (2008), ‘Philosophy with children, the stingray and the educative 

value of disequilibrium’, Journal of Philosophy of Education 42(3-4), pp. 667-685. 

 

MURRIS, K., (2013), ‘The epistemic challenge of hearing child’s voice’, Studies in 

Philosophy and Education, 32(3), pp. 245-259. 

 

NANDE, A., ADLAM, B., SHEEN, J., LEVY, M.Z. & HILL, A.L., (2021), 

‘Dynamics of COVID-19 under social distancing measures are driven by 

transmission network structure’, PLoS Computational Biology 17(2), p.e1008684. 

 

NANDY, L., (2012), ‘What would a socially just education system look like?’, Journal 

of Education Policy 27(5), pp. 677-680. 

 

NASH, C., (2015), ‘When to invest in high speed rail’, Journal of Rail Transport Planning 

& Management 5(1), pp. 12-22. 

 

NEWMAN, J., (2021), ‘The ambiguous ideology of levelling up, The Political 

Quarterly 92(2), pp. 312-320. 

 

NODDINGS, N., (2010), ‘Moral Education in an age of globalisation’, Educational 

Philosophy and Theory 42(4), pp. 390-396.  



 220 

 

NODDINGS, N., (2013), Caring: A Relational Approach to Ethics and Moral Education, 

Los Angeles CA: University of California Press. 

 

NOWELL, D.A., (2021), ‘Geology of Marseilles to Italy high-speed TGV railway 

line compared to HS2 in Britain, Geology Today,37(1), pp. 23-30. 

 

NUSSBAUM, M. C., (1998), Cultivating Humanity, Boston MA: Harvard University 

Press. 

 

NUSSBAUM, M. C., (2001), Upheavals of Thought: The Intelligence of Emotions, 

Cambridge: Cambridge University Press. 

 

NUSSBAUM, M. C., (2010), Not for Profit: Why Democracy Needs the Humanities, 

Updated edition, Princeton NJ: Princeton University Press.  

 

NUSSBAUM, M. C., (2011), Creating Capabilities: The Human Development Approach, 

Boston MA: Harvard University Press. 

 

NUSSBAUM, M. C., (2013), Political Emotions, Boston MA: Harvard University Press. 

 

OBERMAN, R. & SAINZ, G. M., (2021), ‘Critical thinking, critical pedagogy and 

climate change education’, in A.M. Kavanagh, F. Waldron, & B. Mallon, 

(Eds), Teaching for Social Justice and Sustainable Development across Primary 

Curriculum, London: Routledge, pp. 69-83. 

 

OGIER, S., (2022), A Broad and Balanced Curriculum in Primary Schools: Educating the 

Whole Child, London: Learning Matters. 

 

OLSSON, A.L., (2018), ‘A moment of letting go: Iris Murdoch and the morally 

transformative process of unselfing’, Journal of Philosophy of Education 52(1), 

pp.163-177. 

 



 221 

PACKER, M. J., (2017), The Science of Qualitative Research, Cambridge: Cambridge 

University Press. 

 

PATEL, J.A., NIELSEN, F.B.H., BADIANI, A.A., ASSI, S., UNADKAT, V.A., 

PATEL, B., RAVINDRANE, R. & WARDLE, H., (2020), ‘Poverty, 

inequality and COVID-19: The forgotten vulnerable’, Public Health 183, pp. 

110-111. 

 

PAULDEN, T., (2020), ‘A cutting re-mark’, Significance, 17(5), pp.4-5. 

 

PENKLER, M., JACOB, C.M., MÜLLER, R., KENNEY, M., NORRIS, S. A., DA 

COSTA, C.P., RICHARDSON, S.S., ROSEBOOM, T. J. AND HANSON, 

M., (2021), ‘Developmental origins of health and disease, resilience and social 

justice in the COVID era’, Journal of Developmental Origins of Health and Disease, 

October 28, pp.1-4. 

 

PIRRIE, A., (2016), ‘Re-imagining educational theory’ in A. Fulford & N. Hodgson, 

(Eds), Philosophy and Theory in Educational Research: Writing in the Margin, 

Abingdon: Routledge, pp.84-91. 

 

PIRRIE, A., (2019), Virtue and the Quiet Art of Scholarship: Reclaiming the University, 

Abingdon: Routledge. 

 

PIRRIE, A., (2018), ‘“It’s a grand thing to get leave to live’: The educational legacy of 

Nan Shepherd’, Scottish Educational Review 50(2), pp. 73-85. 

 

PIRRIE, A., & FANG, N., (2021), ‘Venturing from home: Writing (and teaching) as 

creative-relational inquiry for alternative educational futures’, International 

Review of Qualitative Research 14(1), pp. 17-29. 

 

PIRRIE, A., & MACLEOD, G., (2010), ‘Tripping, slipping and losing the way: 

Moving beyond methodological difficulties in social research’, British 

Educational Research Journal, 36(3), pp. 367-378. 

 



 222 

PIRRIE, A., MANUM, K. & NECIB, S.E., (2020), ‘Gentle riffs and noises off: 

Research supervision under the spotlight’, Journal of Philosophy of Education 

54(1), pp. 146-163. 

 

PLATO, (1968), The Republic, New York: Basic Books. 

 

POWER, M., DOHERTY, B., PYBUS, K., & PICKETT, K., (2020), ‘How COVID-

19 has exposed inequalities in the UK food system: The case of UK food and 

poverty’, Emerald Open Research 2(11), PMCID: PMC7219559. 

 

PRING, R., (2000), ‘The “false dualism” of educational research’, Journal of Philosophy 

of Education 34(2), pp. 247-260. 

 

RADER, M., (1974), ‘The imaginative mode of awareness’, The Journal of Aesthetics and 

Art Criticism 33(2), pp. 131-137. 

 

RASHFORD, M. (2020), ‘Protect the vulnerable: Marcus Rashford's emotional letter 

to MPs’, The Guardian 15th June 2020, [online], Available at: 

<https://www.theguardian.com/football/2020/jun/15/protect-the-

vulnerable-marcus-rashfords-emotional-letter-to-mps>Accessed 4th 

November 2020.  

 

RAWLS, J., (1971), A Theory of Justice, Boston MA: Harvard University Press. 

 

RAWLS, J., (1993), Political Liberalism, New York: Columbia University Press. 

 

READ, R., (2011), ‘Why the ecological crisis spells the end of liberalism: Rawls’ 

“difference principle” is ecologically unsustainable, exploitative of persons, or 

empty’, Capitalism Nature Socialism, 22(3), pp. 80-94. 

 

REAY D., (2013), ‘Social mobility, a panacea for austere times: Tales of emperors, 

frogs, and tadpoles’, British Journal of Sociology of Education 34(5-6), pp. 660-677. 

 



 223 

REAY, D., (2012), ‘What would a socially just education system look like? Saving the 

minnows from the pike’, Journal of Education Policy 27(5), pp. 587-599. 

 

REAY, D., (2017), ‘The cruelty of social mobility: Individual success at the cost of 

collective failure’, in S. Lawler & G. Payne (Eds), Social Mobility for the 21st 

Century, Abingdon: Routledge, pp. 146-157. 

 

REAY, D., (2018), Miseducation: Inequality, Education and the Working Classes, Abingdon: 

Routledge. 

 

REAY, D., (2020), ‘Sociology of education: A personal reflection on politics, power 

and pragmatism’, British Journal of Sociology of Education 41(6), pp. 817-829. 

 

REAY, D., (2020a), ‘English education in the time of coronavirus’, FORUM: for 

promoting 3-19 Comprehensive Education 62(3), pp. 311-322. 

 

REEVES, A. & LOOPSTRA, R., (2021), ‘The continuing effects of welfare reform 

on food bank use in the UK: The roll-out of universal credit’, Journal of Social 

Policy, 50(4), pp. 788-808. 

 

RIGGS, W.D., (2015), ‘Open-mindedness, insight, and understanding’, in J. Baehr, 

(Ed.), Intellectual Virtues and Education: Essays in Applied Virtue Epistemology, 

Abingdon: Routledge, pp. 18-37. 

 

RUITENBERG, C. & VOKEY, D., (2010), ‘Equality and justice’, in R. Bailey, R. 

Barrow, D. Carr, & C. McCarthy (Eds), The SAGE Handbook of Philosophy of 

Education, pp.401-414. 

 

SAITO, N., (2005), The Gleam of Light: Moral Perfectionism and Education in Dewey and 

Emerson, New York: Fordham University Press. 

 

SAITO, N., (2019), ‘What measures justice? What justifies happiness? Emersonian 

moral perfectionism and the cultivation of political emotions’, Educational 

Philosophy and Theory 51(5), pp. 478-487. 



 224 

 

SAITO, N. & STANDISH, P., (Eds), (2012), Stanley Cavell and the Education of 

Grownups, New York: Fordham University Press.  

 

SANDEL, M. J. (2009), Justice: What's the Right Thing to Do? New York: Farrar, Straus 

and Giroux. 

 

SANDELOWSKI, M., 1(993), ‘Rigor or rigor mortis: The problem of rigor in 

qualitative research’, Advances in Nursing Science, 16(2), pp. 1-8. 

 

SHARP, A., (2010), Studies in Philosophy for Children: Harry Stottlemeier's Discovery., 

Philadelphia PA: Temple University Press. 

 

SHEPHERD, N., (1977/2014), The Living Mountain, Edinburgh: Canongate. 

 

SHERMAN, N., (1995), ‘Reasons and feelings in Kantian morality’, Philosophy and 

Phenomenological Research 55(2), pp. 369-377. 

 

SHUFFELTON, A., (2015), ‘Estranged familiars: A Deweyan approach to 

philosophy and qualitative research’, Studies in Philosophy and Education 34(2), 

pp. 137-147. 

 

SIDDIQUI, N., GORARD, S. & SEE, B.H., (2019), ‘Can programmes like 

philosophy for children help schools to look beyond academic attainment?’, 

Educational Review 71(2), pp. 146-165. 

 

SMEYERS, P. & SMITH, R., (2014), Understanding Education and Educational Research, 

Cambridge: Cambridge University Press. 

 

SMITH, R.D., (2008), ‘Proteus rising: Re-imagining educational research’, Journal of 

Philosophy of Education 42(1), pp. 183-198. 

 

SMITH, R.D., (2011), ‘The play of Socratic dialogue’, Journal of Philosophy of Education 

45(2), pp. 221-233. 



 225 

 

SMITH, R.D., (2014), ‘Re-reading Plato: the slow cure for knowledge’, in M. 

Papastephanou, T. Strand, & A. Pirrie, (Eds), Philosophy as a Lived Experience: 

Navigating Through Dichotomies of Thought and Action, Berlin: LIT Verlag, pp. 23-

37. 

 

SMITH, R.D., (2016), ‘The virtues of unknowing’, Journal of Philosophy of Education 

50(2), pp. 272-284. 

 

SMITH, R.D., (2020), ‘Unsettling knowledge: Irony and education’, Journal of 

Philosophy of Education 54(3), pp. 757-771. 

 

SPIEGEL, J.S., (2012), ‘Open-mindedness and intellectual humility’, Theory and 

Research in Education 10(1), pp. 27-38. 

 

SPLITTER, L.J. & SHARP, A.M., (1995), Teaching for Better Thinking: The Classroom 

Community of Inquiry, Melbourne VIC: ACER. 

 

STRHAN, A., (2012), Levinas, Subjectivity, Education: Towards an Ethics of Radical 

Responsibility, Oxford: John Wiley & Sons. 

 

SUISSA, J. (2015), ‘Character education and the disappearance of the political’, Ethics 

and Education 10(1), pp. 105-117. 

 

TAWNEY, R. H., (1964), Equality, London: Unwin Books. 

 

TAYLOR, M., (2019), ‘Children across the UK go on strike to demand action on 

climate’, [online], Available at:  

 <https://www.theguardian.com/environment/2019/nov/29/children-

across-the-uk-go-on-strike-to-demand-climate-change-action>, Accessed: 

12th December 2020. 

 

THOMAS, G., (2017), How to Do Your Research Project: A Guide for Students, third 

edition, London: SAGE. 



 226 

 

THOREAU, H.D., (1851/2019), Walking, Mineola NY: Dover Publications Inc. 

 

THOREAU, H.D., (1854/1999), Walden, Oxford: Oxford University Press. 

 

TIFFANY, G., (2009), ‘Community philosophy: A project Report’, [online], 

Available at: <https://www.jrf.org.uk/report/community-philosophy-

project-report>, Accessed 11th January 2021. 

 

TIFFANY, G., (2020), ‘Community philosophy and social action, in A. Fulford, G. 

Lockrobin, & R. Smith (Eds), Philosophy and Community: Theories, Practices and 

Possibilities, London: Bloomsbury, pp. 69-90. 

 

TODD, S., (2003), Learning from the Other: Levinas, Psychoanalysis, and Ethical Possibilities 

in Education, Albany NY: SUNY Press. 

 

TRICKEY, S. & TOPPING, K.J., (2004), ‘“Philosophy for children”: A systematic 

review, Research Papers in Education 19(3), pp. 365-380. 

 

TYLER, T., BOECKMANN, R.J., SMITH, H.J. & HUO, Y.J., (2019), Social Justice in 

a Diverse Ssociety, Abingdon: Routledge. 

 

VANSIELEGHEM, N., (2005), ‘Philosophy for children as the wind of thinking’, 

Journal of Philosophy of Education 39(1), pp. 19-35. 

 

VANSIELEGHEM, N., (2011), ‘Philosophy with children as an exercise in 

parrhesia: An account of a philosophical experiment with children in 

Cambodia’, Journal of Philosophy of Education, 45(2), pp. 321-337. 

 

VANSIELEGHEM, N. & MASSCHELEIN, J., (2012), ‘Education as invitation to 

speak: On the teacher who does not speak’, Journal of Philosophy of Education 

46(1), pp. 85-99. 

 



 227 

VON WRIGHT, M., (2002), ‘Narrative imagination and taking the perspective of 

others’, Studies in Philosophy and Education 21(4), pp. 407-416. 

 

VYGOTSKY, L. S., (1978), Mind in Society: The Development of Higher Psychological 

Processes, Boston MA: Harvard University Press. 

 

WEALE, S., (2021), ‘England's Covid catch-up plan for pupils: Summer schools and 

tutoring’, [online], Available at:  

 <https://www.theguardian.com/education/2021/feb/24/englands-

secondaries-given-funding-to-run-summer-schools>, Accessed 4th February 

2021. 

 

WEIL, S., (1959/1973), ‘Reflections of the right use of school studies with a view to 

the love of God,’ in S. Weil, Waiting for God, New York: Harper & Row, pp. 

105-116. 

 

WEIL, S., (2003), Gravity and Grace, Abingdon: Routledge Classics.  

 

WHITE, J., (2012), ‘The role of policy in philosophy of education: An argument and 

an illustration’, Journal of Philosophy of Education 46(4), pp. 503-515. 

 

WILD, J., (1969), ‘Introduction’ in E. Levinas, (1969), Totality and Infinity: An Essay on 

Exteriority. Pittsburgh, Pennsylvania PA: Duquesne University Press.  

 

WITTGENSTEIN, L., (1922). Tractatus logico-philosophicus. London, Kegan Paul, 

Trench, Trubner & Co. 

 

WINSTANLEY, C., (2018), ‘Deep thinking and high ceilings: Using philosophy to 

challenge “more able” pupils’, Journal of Philosophy in Schools 5(1), pp. 111-133. 

 

WINTER, C., (2014), ‘Curriculum knowledge, justice, relations: The Schools’ White 

Paper (2010) in England’, Journal of Philosophy of Education 48(2), pp. 276-292. 

 

YOUNG, I.M., (2010), Responsibility for Justice, Oxford: Oxford University Press. 



 228 

 

YOUNG, I.M., (2011), ‘Responsibility and global justice: A social connection model’, 

in A.G. Scherer & G. Palazzo (Eds), Handbook of Research on Global Corporate 

Citizenship, Cheltenham: Edward Elgar, pp.137-165. 

 

ZWOZDIAK-MYERS, P., (Ed.), (2020), Cultivating Virtuous Children, London: Jessica 

Kingsley Publishers. 

  



 229 

Appendices  

Appendix 1:  

A picture drawn by my daughter, Leah, when she was just turning eight. Rather than 

reading—as she had been asked to—she opted to draw this picture. Her offering of this 

drawing pushed me into an unknowing. I am grateful she subverted my instruction to read. 
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Appendix 2:  

I produced this graphic as a representation of my thinking at the midway point of my 

studentship. I was trying to demonstrate progress in my thinking, as at the time, I was 

trying to undo all that I had done to date, and forge a new pathway. 
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Appendix 3:  

I produced this visual during the period of the first National Lockdown (April 2020). I 

was home schooling the children and struggling to write. This helped me collate ideas, 

and generated a rich discussion with my children about my research and the concepts I 

was exploring central to social justice.  

 

 


