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Abstract: This article is the revised version of my inaugural lecture given on
June 27, 2017 at the Department of European Ethnology at the Humboldt University,
Berlin. In line with the professorship’s areas of research of gender, education and
Future, I would like to elaborate the anticipatory, imaginative and transformative
(‘educational’) potential of European Ethnology. In a broad outline, which sketches out
future research topics and questions, I inquire into the following aspects: Firstly, doing
and making futures are presented as topics of cultural analysis from the perspective
of gender and education. Secondly, I examine the relationships between pedagogical
and anthropological concepts and how a wide conception of education may enrich
European Ethnology. Thirdly, I discuss how European Ethnological research practices
can be understood as an Anticipatory Anthropology, which not only analyzes the
doing of Futures, but also contributes to laying out and creating futures. This article
focuses on the entanglements of Future/education in different social fields, such as
economics (technology advertisements of the company Intel), literature (the feminist
science fiction of Ursula Le Guin) and early Cultural Anthropology as Future Research
(the collaborations of Boasian anthropologists and the pedagogue John Dewey). Here,
I am interested in how time and temporality are made, practiced and imagined and
how temporal orders are created. It becomes evident throughout my analysis that the
nexus of Future/education and Future-making takes effect through the dialectic rela-
tion of the normative and the exploratory.
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1. The conjunction of Future and education

The future is currently on everyone’s lips. The Federal Ministry for Education and
Research (in Germany) has planned their Year of Science 2018 under the motto
“Work Environments of the Future.” The Futurium (formerly the House of the Fu-
ture) is set to open in Berlin in early 2019, while the old topic of future research
has been revived across think tanks, consultancies and research institutions. With
the establishment of this junior professorship focusing on gender, education and

*  German version in Zeitschrift fiir Volkskunde 2018, 114 (1): 3-28. Translated by Simran Sodhi.
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Future, anthropological and European Ethnological future research at the Humboldt-
Universitdat zu Berlin has become part of this development. The following essay,
which is a revised version of my inaugural lecture,! has three main concerns. First, it
examines the concept of the future and knowledge about the future (henceforth Fu-
ture with a capital F) as an object of research in tandem with gender and education.
Secondly, it seeks to show how a perspective grounded in educational theory can be
enriching to European Ethnology and produce cross-connections with other areas of
research. Thirdly, I will examine how the research practice of European Ethnology
can be understood as Anticipatory Anthropology; as a way of doing research that
analyzes social Future-making and, simultaneously, participates in the development
of multiple futures.

Future research emerged initially in the form of prognostic, creative, solution-
oriented styles of thought and practice during the Second World War, predominantly
in the USA, gaining force as “Future(s) Research” in the 1960s and 1970s (Seefried
2015: 2; Seefried and Barbieri Masini 2000: 491). The early Cultural Anthropology of
the 1910s and 1920s participated from the beginning in the production of Future-
knowledge. The anthropological perspective has even had a public voice (Chakkalakal
2018) in the commissioned research undertaken by Franz Boas (1858-1942), Ruth
Benedict (1887-1948) and Margaret Mead (1904-1975) for the U.S. government,?
and in the transdisciplinary work environments of the time.?

Future research wishes to design futures by generating Future-knowledge.
Hence, traditional topics have been technology development, demographic trends,
social coexistence and democratization, migration and mobility, conflict research,
the future of work, sustainability and the environment, the future of the media,
and, last but not least, education. If one examines the production of Future-knowl-
edge in the circle of Boasian cultural anthropologists, the conceptual link between
education and Future stands out. The conjunction of gender, education and Future
already plays a central role in Margaret Mead's very first ethnography Coming of Age
in Samoa (2001[1928]). Here, she sketches a future sexual education free of conflict
in her final chapter “Education for Choice,” and she writes:

1 Inaugural lecture by Silvy Chakkalakal, June 27, 2017: “The World That Could Be” — Gender,
Education, Future and the Project of an Anticipatory Anthropology at the Department for European
Ethnology, Humboldt-Universitdt zu Berlin.

2 Ruth Benedict’s The Chrysanthemum and the Sword. Patterns of Japanese Culture (1946) is a study
she wrote at the request of the U.S. Office of War Information. The purpose of the study was to
understand the behavior of Japanese people during the Second World War. In addition to Benedict
and Margaret Mead, the Foreign Morale Analysis Division of the U.S. Office of War Information also
engaged Clyde Kluckhohn as part of a group of anthropologists, see Engerman (2009: 3, 44, 56).

3 Gregory Bateson and Margaret Mead, for example, were part of the Cybernetics Group. See Holl
(2004) and Valentine (2015).
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And even more importantly, this child of the future must have an open mind. The
home must cease to plead an ethical cause or a religious belief with smiles and
frowns, caresses or threats. The children must be taught tolerance, just as today they
are taught intolerance. They must be taught that many ways are open to them, no
one sanctioned above its alternative, and that upon them and upon them alone lies
the burden of choice. (Mead 2001: 169)

Mead's work is exemplary for the use of the figure of the child as a cipher for the
future of humankind. In the context of ethnological primitivism, the temporal
dimension of “primitive cultures” and childhood as an original and natural phase
becomes apparent (Torgovnick 1990; Warneken 2013: 33-53). Child and childhood
are recurring points of reference in the field of future research and it is worth look-
ing at them closely.

Leaving it to this brief sketch of the beginnings of future research, I would
like to examine the potential that the conceptual conjunction of education and
Future could have for cultural analysis, and the methodological and epistemologi-
cal implications this brings for a European Ethnological research of education and
Future. The entanglement of gender, education and Future opens new perspectives
on temporality as a cultural phenomenon in its consideration of the past, present
and future as intertwined (Bevernage and Lorenz 2013; Chakkalakal 2018). Notions
of a linear time, of ‘possessing’ a past, or of history in terms of progress have been
discussed from a postcolonial perspective within Cultural Anthropology under the
notion of “politics of time” (Fabian 1983; Osborne 1995). Keeping this in mind, my
take on education and Future illuminates the concepts and images that produce
temporality and Future-knowledge as performative, aesthetic and political practices;
as actions that make time. Such an understanding of time recognizes the constant
production of temporal realities: It is eminently political, as described by the his-
torian Elazar Barkan writing from the perspective of an “engaged historiography”:
“(...) the construction of history continuously shapes our world, and therefore has
to be treated as an explicit, directly political activity, operating within specific
scientific methodological and rhetorical rules” (Barkan 2009: 907).

Such a conceptualization of time also makes clear why the political theorist Ar-
men Avanessian and his colleague Suhail Malik observe that the recent and strength-
ened presence of the future changes our relationships to the past and present:

We are not just living in a new or accelerated time, but time itself — the direction of

time — has changed. We no longer have a linear time, in the sense of the past being

followed by the present and then the future. It's rather the other way around: The

4 Mead is often seen as one of the leading thinkers in the historiography of Anticipatory Anthropol-
ogy or even as the founder. In 1971, for example, she made an initial contribution with A Note on
Contributions of Anthropology to the Science of the Future to such a project. See Mead (2005) and
Salazar et al. (2017: 6).
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future happens before the present, time arrives from the future. If people have the
impression that time is out of joint, or that time no longer makes sense, or it isn't as
it used to be, then the reason is, I think, that they have - or we all have - problems
getting used to living in such a speculative time or within a speculative temporality.
(Avanessian and Malik 2016: 7; author’s translation)

The increasing presence of Future and Future-knowledge brings us not just to the
issue of ideas, images and feelings of time; these analyses produce insights into
time’s modes of operation itself, by conceiving of time as a category of order. From
a European Ethnological perspective, the ethnographically oriented question of how
time and temporality are practiced, imagined, situated and rendered tangible follows
here. And naturally, not least, the matter of which specific parameters of power and
inequality are intertwined with it.

2. The Future as a normative and exploratory lesson

Analogous to the subject of Future and Future-knowledge, the intertwinement of
education and Future runs through the most varied of social contexts. The con-
ceptual linkage between both subjects is common across political and economic
fields, advertising, art, subculture and counterculture and so on, in the work of
parties, foundations, consultancies, think tanks, associations, businesses, museums
and other entities of the cultural and art world. Two aspects of the Future/education
entanglement are immediately apparent here: This constellation is an overarching
phenomenon and a “continuous category” (Lepenies 1977: 142), recognizable in a
distinct form even as it appears in diverse contexts.

I want to illuminate the nexus of Future/education from a historical perspec-
tive with an example from the economic field. This illustrates the relationality of the
concepts and the relational knowledge practices associated with this nexus. Intel,
like many tech companies, discovered the topic of Future for itself, and chooses “the
future” as their sales message in a series of clips: “Intel knows the future, because
we are building it.” In the clip “Develop Your Future” by “Intel Africa,” we see a girl
using Intel technologies in different stages of her life.

“Develop Your Future” makes the temporal aspect apparent in how the girl’s
development is tied symbolically to the technological development of Intel prod-
ucts. Following the girl's growth, we observe the Intel processors’ own continuous
development. As the girl learns how to use technology, technology itself is learning
and becoming more complex and more powerful. The exhortation to “Develop Your
Future” makes Future visible as a paradigm of development.

The image of the learning child that stands for technological advancement
and, more generally, for Future-orientation, can be deployed for diverse political
and economic goals. The image is an evocation, an empathetic call and invocation
of ‘the future. The latter is personified and set into a picture as a child. I see this as
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Figure 1: Develop Your Future | © Intel Africa: https://www.youtube.com/watch?v=z40DHpTC5qY

a sensualization, a mediatization and an aestheticization of Future. These specific
aesthetic practices render Future tangible and perceptible. However, we are dealing
with a normative aesthetic, which presents an imperative for action. The urgently
evoked message is: ‘No Future Without Education!” The sensory and aesthetic impact
of the message makes the production and application of representations of Future
as a knowledge practice visible. This brings forth normative Future-knowledge and
Future (in the form of tangible and visible time) as a normative category.

The Intel clip “Develop Your Future” brings the mutability of people in relation
to technological development into view. Thus, the clip addresses the idea of ‘educa-
bility” (or also ‘perfectibility’ and ‘improvement”) as anthropological phenomenon,
a narrative that in the late 18" century connected the figure of the child with the
idea of ‘the future.! The educability of the bourgeois child stands for the educability
of the future bourgeois society. The model of the learning child processualizes a
notion of education from the 18™ century that rests on experience-based learning
and that is still influential today (Chakkalakal 2014a). It has become common sense
that humans are cultivable. Reflections on a livable future, a coexistence based
on fairness and equality, often take their vantage point from the liberal notion of
humans’ ability to learn, taking a higher purpose, a cultivation of all of society. The
debates around educational disadvantage and equal opportunity, issues that were
also addressed in the clip, must be understood against this backdrop.

5 These are guiding concepts of the Educational Sciences that emerged in the 18™ century: Ullrich
Herrmann's historical studies of education have a pioneering position here in which he conducts
historical socialization research in reference to Norbert Elias, cf. Herrmann (1982, 1992).
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If we look at the clip more closely, the strong connection between the catego-
ries of gender and the themes of education and Future become apparent. The pink
flowers on the computer and the purple decoration (see Figure 1), and later the nail
polish and lipstick next to the computer all stage the figure of the cultivable child
as a ‘girl. Her girl-ness contrasts with the male voice-over, which comments on the
developmental progress from an overarching perspective, calmly and evenly moving
through different periods of time: “We have played. And as we have played, we have
realized, that what we thought were complex problems, are actually things we can
solve” (Intel Africa 2015). The “we” of whom the narrator speaks is the company
Intel, but also a “we” encompassing all of society, to which the girl also belongs -
she is like “you and me.” Simultaneously, however, the figure of the girl indicates a
‘differently’ gendered educational space. The protagonist is a signifier of gendered
otherness, who, nevertheless, reaches her professional and personal goals, thereby
she becomes both a foil and a figure of identification.

The so-called ‘Others’ - women and children as well as colonial Others - are
included via tailored educational programs in this enlightened, bourgeois notion of
education (McClintock 1995; Zantop 1999). And it is no coincidence that the colonial
mission bases itself on educational programs, given that the foreign country and the
othered gender are seen as pedagogical laboratories even today.® I go further and
claim that this notion of education is fundamentally dependent on these Others to
make its transformative potential palpable and visible (Chakkalakal 2014b: 94-98).
It is about creating an improved future society through education, naturally from a
middle-class and early pedagogy perspective.’

If we follow the traces which the constellation Future/education leaves in the
diverse spheres from a gender theoretical perspective, the following observations
about Future-making and Future-knowledge can be made:

1. Future evokes normative and exploratory aesthetics that work empatheti-
cally and call for and invoke activity and action.

2. Future is an educational category. Future is epistemologically connected
to ‘evolving, ‘becoming’ and ‘educating oneself. Future is a space of educa-
tion and education becomes a laboratory where a future scenario might be
tested.

6 In this context, Susanne Zantop also pursued Germans’ literal obsession with Native Americans
until the 18™ century. Although the Germans had no colonies at that time, we can speak of a
literary colonial mission. Within this ‘discursive colonialism, which manifested itself in novels of
that time, Germans staged themselves in educational parables as better colonizers with a strong
educational and paternalistic character, cf. Zantop (1999); cf. also Reusch (2008).

7  Early Educational Sciences develop its questions in relation to anthropology and natural history
in the late 18 century. Starting from the claim to equality (see e.g. the natural-historical idea of
the human species), a different location of the sexes and the constitution of the so-called “natural
gender characters” emerge here, cf. Honegger (1989) and Mayer (2006).
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3. Future refers to power relations and inequalities that make a gender-
theoretical perspective indispensable: A perspective which has to think
simultaneously about ‘race, ‘ethnicity, ‘class, ‘age, ‘dis/ability, etc.

Future-making and Future-knowledge are always entangled in the politics of educa-
tion. They sketch effective images of belonging and participation.® The subject of
education functions like a magnifying glass which makes different so-called social
problems visible. Hence, opinions and recommendations that concern other political
fields, such as equality, migration and work, are also being articulated here. Edu-
cation is, thus, an important aspect of a variety of political Future-practices and
-processes with relevance to civil society, civic rights, economic and socio-political
issues. Through education, not just individual life chances but also blueprints for
society come to be negotiated. The nexus of Future/education is perpetually in a
field of tension between the normative and the exploratory/imaginative. We are
dealing with the simultaneity of power relations (expressed in normative guiding
motifs) and spaces of possibility (expressed in exploratory thought experiments).
The following section turns towards the exploratory and imaginative aspects. This is
most apparent in science fiction, where an alien world serves as a pedagogical labo-
ratory. Here too, Future and Future-knowledge are produced in the tension between
the normative/instructive and the exploratory.

3. Future as ethnographic imagination

‘The world that could be’ - worlds that offer alternatives with respect to relations of
power and possibility are sketched out in the science fiction novels of Ursula Le Guin
(1929-2018), who died last year. She is one of the most celebrated and well-known
U.S. American science fiction and fantasy authors, boasting a large fan following and
numerous prizes. The New York Times called her “America’s greatest living science
fiction writer” in 2016 (Streitfeld 2016).

Le Guin frequently uses the figure of the anthropologist in her novels as the
discoverer of these new, alternative worlds. This is no coincidence as Le Guin was
the daughter of cultural anthropologists Alfred Kroeber (1876-1960) and Theodora
Kroeber (1897-1979). The latter was a novelist herself. Alfred Kroeber belonged to
the first generation of scholars under Franz Boas, who is widely accepted as the
founder of U.S. American Cultural Anthropology. Le Guin describes her childhood at
the University of California, Berkeley, during the semester and at the family ranch
Kishamish in the Napa Valley during the vacations. Looking back, Theodora Kroeber
writes:

8 Arjun Appadurai bases his concept of an “anthropology of the future” on a “politics of hope,”
which he develops from his research with slum dwellers in Mumbai, cf. Appadurai (2013: 285-399).
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To children and adults alike, Kishamish’s forty acres were illimitably expandable,
becoming for us a complete world. Much as the California Indians, in their long oc-
cupation of the land before the coming of the white man, lived within adjacent but
separate worlds, tiny, complete, self-sufficient, of known and near boundaries. What
lay beyond his own world interested the Californian very little; what lay within it
was for him of cosmic variety, complexity, and passionate concern. So it was Kisham-
ish: a world without phones or doorbells or the tyranny of close schedules; a world
for exploration, for reading, for one’s own work, for swimming and playing games,
for sitting by the outdoor fire until late in the night, talking, telling stories, singing;
for sleeping under the stars. (Kroeber 1970: 141)

The famous author grew up in this countercultural milieu of drop-outs, cultural
anthropologists and artists. Like the common places of field research - such as
‘the island’ (e.g. Samoa, Bali) or the ‘Indian pueblos’ (Santa Fe and Taos, cf. Stock-
ing 1992: 290-292) - Kishamish was one of the spaces where anthropological and
artistic counterculture practices came together (Chakkalakal 2015). Another place
where the academic and artistic bohemians met was Greenwich Village in New York.
Le Guin’s alternative worlds are anthropologically informed; her fictive ethnologists
have an observational and descriptive take. Her texts produce something I would
like to call ‘ethnographic imagination.® Indeed, the concepts of ‘image, ‘education’
and ‘fantasy/imagination’ play a fundamental role for Le Guin in the sketching out
of Future and Future-making, as indicated in the first words of the novel The Left
Hand of Darkness (1969): “I'll make my report as if I told a story, for I was taught as
a child on my homeworld that Truth is a matter of imagination” (Le Guin 1987: 1).

These introductory words are spoken by the protagonist of the novel, the eth-
nologist Genly Ai, of the planet “Terra” (the Earth), who has landed on the planet
“Winter.” We get the impression while reading the novel that the character could be
a cultural anthropologist trained during or after the ‘Writing Culture” debate. What
is particularly remarkable is the importance granted to imagination in the very first
sentence by connecting it to the capitalized “Truth.” A truthful report requires,
according to Genly Ai, the powers of imagination and fantasy. His self-image as
a learning child makes clear the connection between education and imagination:
Fantasy, analogous to bourgeois concepts of education, trains and builds experience
and knowledge through vivid, sensory, illustrative impressions. The protagonist’s

9 Even though I am not adopting Paul Willis" concept of “ethnographic imagination,” which at-
tempts an “experimental, profane theoretical methodology,” there are overlaps in the interest in
the imaginary and in aesthetics as knowledge practices. Willis describes the latter in his preface
as follows: “This is the bringing together of ethnographic accounts of everyday life and aesthetic
questions. I pose the question in this book: what happens if we understand the raw materials
of everyday lived cultures as if they were living art forms?” (Willis 2000: ix-x, emphasis in the
original).
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Figure 2: Die Kroeber Familie, Kishamish, 1931 | © https://karlsfriends.wordpress.com/2010/09/06/
biographical-note/

images and imaginative practices are, thus, a product of his sociocultural education,
something he discloses in the very first sentence.

The Left Hand of Darkness from 1969 is a work of feminist science fiction which
seeks to conceive of alternative gender relations. Thus, there is no gender on the
planet “Winter.” Its residents become male or female during sexual activity. This
gender flexibility is, however, very much based on the category of sex upon closer
examination: Le Guin was not able to write off the dual-gendered heteronorma-
tive matrix. Male and female become more porous and interchangeable, but they
remain binary opposites. Here we see the ambivalence of Future-making as it moves
between normative and exploratory/imaginative modes of production of knowledge.
The supposed counter-project of this future is riddled through and through with
the problems of the present, though its goal is to get rid of such problems. The back
cover summarizes the story as follows:
The Ekumen of Known Worlds has sent an ethnologist to study the Gethenians on
their forbidding, ice-bound world. At first he finds his subjects difficult and off-
putting, with their elaborate social systems and alien minds. But in the course of a
long journey across the ice, he reaches an understanding with one of the Gethenians
- it might even be a kind of love ... (Le Guin 1987: Back cover)
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This science fiction is an ethnographic imagination at work: We follow the eth-

nologist Genly Ai’s perspective to understand this world. It is a field research diary

written in the first person:
The snow had thinned a little. It was beautiful, drifting in white clots and clusters
like a fall of cherry-petals in the orchards of my home, when a spring wind blows
down the green slops of Borland, where I was born: on Earth, warm Earth, where
trees bear flowers in spring. All at once I was utterly downcast and homesick. Two
years I had spent on this damn planet, and the third winter had begun before au-
tumn was underway - months and months of unrelenting cold, sleet, ice, wind, rain,
snow, cold, cold inside, cold outside, cold to the bone and the marrow of the bone.
And all that time on my own, alien and isolate, without a soul I could trust. Poor
Genly, shall we cry? (Le Guin 1987: 142)

The irony of the last sentence makes clear how self-reflective the text is in staging
cultural border crossings, a very classic fieldwork experience. Field research itself can
be perceived as an experience of border crossing. The pairing of the opposites “warm
home” and “cold foreignness” involve the boundaries between here and there, us
and the Others, civilization and nature, as well as the boundaries between the sexes.
In the novel, crossing frontiers is arduous and hard; it is an embodied practice. The
cold, seeping into the marrow of one’s bones, is an impressionable image for that.

It is only in the laboratory situation of the alien place that the ethnologist can
question the familiar; not only is the foreign brought forth, but the familiar also
undergoes a process of being marked - namely in its opposition to the Other. It is the
confrontation with the fact that there is no gender on “Winter,” which allows the
ethnologist from Earth, Genly Ai, to see his own, up till then, relatively unmarked
masculinity. It is on the edges of the cultural ways of life familiar to him that the
binary oppositions of his own sociocultural context become visible and palpable,
feeding the experience of fieldwork as a liminal experience. These oppositions - for
example, between man and woman, ambisexual and heterosexual - are, in their
symbolic constitution, physically and sensorially experienced. The boundaries be-
come materially real and have such an impact that Genly Ai, and through him we as
readers, experience them as normal and natural; any transition between boundaries
brings with it pain, anxiety and confusion.

Ethnographic imagination in feminist science fiction uses the space of a po-
tential future and is, thus, projective in its work. This is not because ethnologists
travel in space ships, but projective in the sense of asking: What if ...? What if there
was no two-gender matrix? What would social life look like without the existence of
male and female? What would love look like in that scenario? This future does not
appear to be extrapolated or prophesied about in the novel: If we do not change this
or that, this is what will follow. It is not a future in the form of an apocalypse or a
post-apocalypse, neither is it a Utopia. It is an imaginative and descriptive work of
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science fiction. The text designs an alternative world that is firmly described and
derived in terms of native and familiar parameters. The imaginative exploration
produced by the question “What if ...?" is based through and through on the prob-
lems and considerations of Le Guin’s own world and time. To this extent, the text
imagines and describes that which is conceived as problematic and conflict-laden
on warm earth.

Thus, the novel takes on an ethnographic perspective. The text brings home
the foreign world in the form of empirical knowledge. Projective imagination (or,
put differently, projection) also implies the medialization of and the processes of
aestheticizing the gender binary as an everyday phenomenon. Or, in Le Guin’s words
from the prologue of her novel:

All fiction is metaphor. Science Fiction is metaphor. What sets it apart from
older forms of fiction seems to be its use of new metaphors, drawn from certain great
dominants of our contemporary life - science, all the sciences, and technology, and
the relativistic and the historic outlook, among them. Space travel is one of these
metaphors; so is an alternative society, an alternative biology; the future is another.
The future, in fiction, is a metaphor. (Le Guin 1987: xviii-xix)

The ethnographic imagination is precisely a sensualized and aestheticized future
project, here in the form of the alternative world “Winter,” and the attempt to think
gender alternatively. Ethnographic imagination becomes visible as a knowledge
practice. But it is not reducible to a way of expression; moreover, it is a particular
knowledge practice of sensory and aesthetic cognition.? In its specific manner, it
constitutes gender as an object and mode of knowledge. It is characterized by the
tension between the normative and the exploratory, in how the alternatives offer
critical reflections. It is in its exploratory criticism that ethnographic imagination
illustrates the normative power of Future-making and Future-knowledge in their
teaching and behavior-changing dimensions. This aspect points clearly to the nexus
of Future/education which I will examine in the following with reference to Boasian
notions of culture.

10 Here, I follow the aesthetic dimension of the concept of “ethnographic imagination” with Baum-
garten’s concept of aesthetics, which Christoph Menke outlines as follows: “[T]he formation of
aesthetics [made] the epistemological character of all sensual perception clear in qualities such as
beauty” (Menke 2002: 19-48; author’s translation). Here, aesthetics is not merely a focus on art
but must be understood as a practice that generates knowledge. The beautiful becomes the object
of knowledge.
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4, Learning for ‘the Future’ - the correlation of Future,
education and culture

The question that accompanies the representation of scenarios of specific futures in
diverse fields, such as industry, literature and science, is: What can we learn from
this? We have seen in the interconnection of Future and education that Future-
making and Future-knowledge seek to change the present. Normative-exploratory
worlds are created to serve as pedagogical thought experiments and laboratories. In
these worlds, new knowledge is brought out in relation to old knowledge through a
concept of evolving learning. The examples I have discussed so far, the Intel clip and
the science fiction-world of Le Guin, both feature the figure of the learning human
(the ‘Intel girl” and the ethnologist Genly Ai). The image of learning conjures the
school, with Intel as a school of technology and the planet “Winter” as a school for
familiar and foreign patterns of behavior. ‘School’ is conceptualized in broad terms
here as a learning space. This space can be filled with the content that drives the
corresponding concept of the specific Future: Technology, new media, notions of
democracy, social values and a social coexistence marked by gender equality. School,
then, is a meaningful metaphor for the desired subject matter and social change and
can malleably fit into each Future concept. The field of Future-knowledge is pervad-
ed with terms such as school, learning, childhood, child, experimental research and
experience. In the following, I will delve deeper into the cultural relativist concep-
tion of culture which is crucial to my discussion of the nexus of Future/education.

School as a metaphor appears in Le Guin's literature as well. It is depicted as
the space for the negotiating and processing of difference. Genly Ai, thus, describes
the “Ekumen of the Known World” in which his home, the Earth, is one of several,
as a school: “It is a society and it has, at least potentially, a culture. It is a form of
education; in one aspect, it’s a sort of very large school - very large indeed” (Le Guin
1987: 146). At a different point he describes his job as a sort of educational mission,
as trade with education: “[0]pen trade is really what I'm here to try to set up. Trade
not only in goods, of course, but in knowledge, technologies, ideas, philosophies,
art, medicine, science, theory (...)" (Le Guin 1987: 148).

The conceptualization of the “Ekumen” as a school is tellingly a reference to the
ideas of Le Guin’s father, Alfred Kroeber, about the Oikoumené, which he developed
in his article The Ancient Oikoumené as an Historic Culture Aggregate (1945). Kroeber
presents the Oikoumené as a large cultural net between the cultures of Asia, Africa
and Europe - a massive system of exchange of cultural ideas and products that were
passed on from network to network over thousands of years. Le Guin's concept of the
“Ekumen” as a school also foregrounds moments of exchange and the relationality
of cultural concepts and interactions. It is based on the cultural relativist idea of
cultures in the plural as Franz Boas had formulated. Kroeber, as mentioned earlier,
was one of Boas’ students who made the concept of culture popular and success-
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ful within anthropology. Margaret Mead, Ruth Benedict, Edward Sapir (1884-1939),
Melville Herskovits (1895-1963) and Zora Neale Hurston (1891-1960) were among
the most influential students.

The ethnologist in Le Guin's novel and the early anthropologists who called
themselves mediators and collectors of knowledge, technologies, ideas, philosophies,
arts and medicine formulated explicitly the imperative ‘Learn from other cultures!
That is to venture into other worlds to bring home other, alternative knowledge and,
impelled by that, to change home. The ethnological field itself becomes a school and
a place of learning, so that the present can be transformed into a better future. This
can only be explained from the countercultural point of view of these protagonists:
Le Guin was a feminist who opposed the Vietnam War in the 1960s, Boas and the first
generation of his students produced their cultural relativist writings in the 1910s - a
time of extreme nationalism and xenophobia (Chakkalakal 2015). Foreign culture
becomes a space of learning for cultural anthropologists, where they can contrast
their own cultural practices with those of the Other, to change their practices for
another future.

This countercultural aspect of ‘learning from other cultures’ to generate Future-
knowledge resonates through the meeting between Franz Boas and John Dewey
(1859-1952) at Columbia University in New York (Colon and Hobbs 2015). Dewey, as
a representative of the philosophy of pragmatism (along with William James, 1842-
1910, Charles Sanders Peirce, 1839-1914 and George Herbert Mead, 1863-1931),
on the one hand, was an important figure in the field of cultural analysis for his
works on experience, cognition and practice (Chakkalakal 2014a: 60-64; cf. Bogusz
2009). On the other hand, his work is considered very important to the topic of
Future/education because of his pedagogical ideas, based on which he co-founded
the University of Chicago Laboratory Schools (1894). Boas stands for the cultural
relativist and antiracist pluralization of notions of culture, whereas Dewey, as no
one else, developed new concepts of education, exploratory learning and experience.
Looking at the works of both, it is clear that they did not simply meet, but also
worked together. One can safely assume that they influenced each other’s thinking
and research. Based on their meetings and ways of working, I want to delineate the
intersections of pedagogy, philosophy and early anthropology that appear to me to
be important for the subject of Future as a field of research on education for Cultural
Anthropology and European Ethnology.

Dewey and Boas taught a seminar together called “An examination of the evo-
lutionary and historical methods in the study of intellect” in 1914-15; in addition
to referencing Boas’ work, this seminar also shows that Dewey began to reject ideas
of cultural evolution in the 1910s.? Both stood for similar political goals, such as

11 Dewey refers in seminars, reading lists and notes to Boas’ The Mind of Primitive Man (1911), cf.
Dewey and Boydston (1985: xv, footnote 7); cf. also Dewey (1927: 24-36).
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freedom of speech and the independence of research and science. They were both
involved in Bertrand Russell’s (1872-1970) court case; Russell was not allowed to
teach at a New York University because of his interests and writings (Jay 2002:
442-446). On a different occasion, Boas sent an open letter before its publication
to Dewey asking him for advice (Jay 2002: 269-270). Boas argued in this letter that
the United States should not get involved in the First World War. Despite not being
able to go into great detail at this point of my analysis, these intersections show
that many intellectuals in the 1910s feared that extreme nationalism and patriotism
in the U.S. could endanger critical expression and independent research. These were
debates literally about the future of an autonomous academia and a plural soci-
ety, thus, making clear that the connection between Future, education and culture
played a major role in politics and everyday life.

Interestingly, there are also methodological overlaps in the research of Boas
and Dewey. In 1918, the latter along with his students undertook an ethnographic
study of a political community for its so-called resistance to assimilation. He had
done anthropological research himself:

Daily they [the students] would examine the Poles under the microscope. Frances

Bradshaw would study the ideas of education held by the residents; Brand Blanshard,

their religion; his brother Paul Blanshard, their social customs; and Irwin Edman,

their general intellectual, aesthetic, and neighborhood activities. Dewey would

choose his own topic for study after he surveyed the scene. (Jay 2002: 281)

I cannot record all the traces of their relationship here, but the above should be
enough to indicate that the notions of culture and education of this time can only
be understood, first of all, in their relationality and, secondly, in the context of the
countercultural milieu of that time. Dewey, for instance, had close ties to the writer
Max Eastman (1883-1969) who was his assistant at the university and a member
of the Greenwich Village bohemians (Eastman 1942). Dewey was also close to Ruth
Benedict, who was also part of the same network of artists, film makers, writers
and culture rebels and wrote and published poetry. Interestingly, Dewey also wrote
poetry (Dewey and Boydston 1977: ix). This aesthetic imaginative practice of an
alternative knowledge production brought forth Future and Future-knowledge with
which one’s own society could be changed (Chakkalakal 2018).
Dewey, thus, writes in A Common Faith (1934) about the imagination as the mo-
tor behind the production of new knowledge which is focused on Future and change:
The aims and ideals that move us are generated through imagination. But they are
not made out of imaginary stuff. [...] The conditions for their existence were there
in physical material and energies and in human capacity. [...] The new vision [...]
emerges through seeing, in terms of possibilities, that is, of imagination, old things
in new relations serving a new end which the new end aids in creating. (Dewey 1934:
49)
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As in my discussion of ethnographic imagination, fantasy is described by Dewey as
a knowledge practice, namely, as the ability to see old connections in a new light.
“Imagination” is the skill of observation (“new vision” and “seeing”): Present-day
situations are examined for new possibilities and alternative connections (“new rela-
tions serving a new end”). As a knowledge practice, imagination - naturally includ-
ing poetry - creates a new time’ in the form of Future and Future-knowledge. The
similarity to ethnographic skills of observation is surely not coincidental in view of
the relationship described.

Fantasy as an alternative practice of knowledge production plays an elementary
role in this counterculture milieu. The foreign culture serves as a space of imagina-
tion, enabling a space of learning where old connections can be thought afresh to
produce new constellations. A space of learning refers literally to a Gestaltungsraum
- an imaginative space where alternative futures can be tested. A further reference
to the connection of Future, education and culture can be found in the writings of
Ruth Benedict: “For culture is the sociological term for learned behavior: behavior
which in man is not given at birth, which is not determined by his germ cells as is
the behavior of wasps or social ants but must be learned anew from grown people by
each new generation” (Benedict 1943: 9-10).

She quotes Dewey directly in Patterns of Culture (1934) and emphasizes once
again the focus on the learning individual. Future-making in the sense of societal
change occurs through this idea of learning; in this context time has the role of
shaping, giving form and teaching:

John Dewey has said in all seriousness that the part played by custom in shaping the

behavior of the individual as over against any way in which he can affect traditional

custom, is as the proportion of the total vocabulary of his mother tongue over
against those words of his own baby talk that are taken up into the vernacular of his
family. When one seriously studies social orders that have had the opportunity to
develop autonomously, the figure becomes no more than an exact and matter-of-fact
observation. The life history of the individual is first and foremost an accommoda-
tion to the patterns and standards traditionally handed down in his community.

From the moment of his birth the customs into which he is born shape his experience

and behavior [sic]. By the time he can talk, he is the little creature of his culture,

and by the time he is grown and able to take part in its activities, its habits are his

habits, its beliefs his beliefs, its impossibilities his impossibilities. (Benedict 1934:

18)

Dewey, in turn, refers back to the concept of ‘culture as learned behavior! He is
concerned primarily with the notion of ‘race” and with critiquing the ideas of biologi-
cal aporia and inevitability. Like Boas, he rejects the ideas of evolutionism, which
ranks different cultures according to their level of development assuming Western
societies at the top.
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Learning is, thus, conceived of as a stepwise development: The temporality
of ‘becoming through learning’ makes time a kind of plastic material. The clearest
manifestation of this is seen in the then frequently posed question: What can we
learn from ‘primitive’ societies? In this light, culture indeed appears to be a sort
of laboratory, like the one founded by Dewey and other parents in Chicago, where
pupils could learn in an exploratory manner. We see how pedagogical and anthropo-
logical ways of thinking are interlaced when we continue reading Benedict:

With the vast network of historical contact which has spread the great civilizations

over tremendous areas, primitive cultures are now the one source to which we can

turn. They are a laboratory in which we may study the diversity of human institu-
tions. With their comparative isolation, many primitive regions have had centuries
in which to elaborate the cultural themes they have made their own. They provide
ready to our hand the necessary information concerning the possible great varia-
tions in human adjustments, and a critical examination of them is essential for any
understanding of cultural processes. It is the only laboratory of social forms that we
have or shall have. (Benedict 1934: 29)

It becomes clear that the foreign culture is an imaginary and educational space for
the cultural anthropologist; it becomes a place of temporal and cultural difference.
In this space of the cultural Other, one’s own social behaviors and categories appear
less fixed and more relational, thus, changeable for the future. It is my view that
we should consider the suggestions for change within Dewey and cultural relativist's
own society and the practices of the imaginative and observational ethnographic
gaze as practices of Future-making.

5. Children and teachers as generators of Future

It is no surprise that the figure of the child plays an important role in anthropologi-
cal and pedagogical practices. Dewey had observed his own children systematically,
as had Margaret Mead her daughter. Many of their contemporaries studied childhood
in minute detail. Mead shot many hours of film and produced a very large archive
of pictures of children during her fieldwork. She liked to be photographed with
children, it is a popular motive, and she collected children’s drawings. Her daughter’s
drawings are also a part of the archive of the Library of Congress. In addition to the
photo ethnography Balinese Character (Mead and Bateson 1942), a new compila-
tion and selection of these pictures in Growth and Culture: A Photographic Study
of Balinese Childhood by Margaret Mead and Frances Cooke Macgregor. Based upon
Photographs by Gregory Bateson (1951) reveals a real fascination with childhood and
children. Most of her ethnographic films are centered around children (see Chak-
kalakal 2015 on Mead’s films). Here, childhood and foreign cultures function as
analogous epistemological concepts regarding how they enable a reflection of the
known with new knowledge and how they generate (Future-)knowledge themselves.
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They are seen by these social scientists as anthropological and pedagogical labo-
ratory situations, where they do not simply observe how a particular behavior is
learned. Rather, they serve as thought experiments where new constellations, situa-
tions and possibilities can be tried out. Both ‘childhood” and ‘primitive culture” work
unquestioned as uncontaminated and innocent contexts. They simultaneously make
time visible regarding how they stand for origins and the beginnings of civilization.
We recognize here a recurring aspect of Future that I analyzed previously: The child
and the foreign culture represent a society in its becoming and, simultaneously, its
potential for change through education.

This focus on children and learning shows that Boas, Mead and Benedict were
not so much interested in a collective history of different societies, but more so re-
garding how the social environment has an impact on the individual and, in turn, is
impacted by his/her behavior.?? This progressive and liberal perspective on changing
society for the better through behavioral changes is central to John Dewey's think-
ing as well. Ethnographic research brings into focus the individual's relationship to
his/her culture as a detailed, sensitive, imaginative and exploratory practice. The
notions of experience, sensibility, sensual cognition and perception are important
here - words of that era, each understood as a set of historically specific practices
of knowledge.®

If we continue to explore the lines of connection between concepts of educa-
tion and culture, the role of the anthropologists becomes clearer. In terms of Dewey's
pedagogy, they can even be understood as teachers specializing in their own and
foreign society. However, this less in terms of instruction, but more in the realm of
imagination, facilitation, mediation and moderation. Thus, it is no wonder that the
early anthropologists were also writers, poets, curators, future researchers and gov-
ernment consultants. The connections to art institutions, museums, sociopolitical
entities and the U.S. government imply very clearly that early Cultural Anthropology
should be understood as a network and its practices as relational. The Boasian cri-
tique of the racist and xenophobic discourse around migration in their own society
in the 1910s and 1920s produced socially and politically engaged forms of research,
which, in turn, brought forth a specific understanding of history and culture.

The salvage ethnography undertaken by cultural anthropologists concerned
with the codification of ‘primitive’ cultures makes this historical-political position
very apparent. Margaret Mead describes her own path into the arms of the discipline

12 Cf. regarding the Culture and Personality School, Harris (2001: 393-421).

13 Cf. Rolf Lindner, who describes that “the desire for new experience” in the context of the Chicago
School of Sociology of the 1920s, became, in addition to “curiosity, explorative expeditions, va-
grancy and wanderlust,” a research attitude and, thus, also a keyword of modernity. “To be modern
means, first of all, to be open for new experience” (Lindner 2000: 22). Robert E. Park has studied
philosophy with Dewey, among others, and was influenced by his concept of experience (Lindner
2007: 51, 229, 238).
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in terms of time: “Anthropology had to be done NOW. Other things could wait”
(Mead 1972: 114). The capitalized NOW renders the present visible and, thus, time
as man-made. It is not just foreign cultures that anthropologists hold ‘fixed’” in
time in the truest sense of the word, but they delve into the past and display the
practices and ideas of the culture examined as historical patterns. I have analyzed
in detail elsewhere how the relativist notion of culture was defined as alterable
and relational (Chakkalakal 2018). In this notion of culture, time becomes visible
everywhere where it can be seen that ways of life and practices are in constant
change. This continuous reference to time and temporality in early anthropological
research brings about a reflexive understanding of time. This can be examined in the
practices of Future-making and in the creation of teachable Future-knowledge about
one’s own society.

I have attempted to show that notions of Future, education and culture were
conceptually intertwined in the formative years of U.S. Cultural Anthropology. As
an engaged discipline, early Cultural Anthropology can indeed be understood as an
Anticipatory Anthropology. The analysis of educational concepts and practices (that
are always temporal and temporality-producing) enriches European Ethnology, par-
ticularly with regards to the increased emergence of Future and Future-knowledge.
The analysis of important concepts, such as experience, culture, education and
Future, in the context of specific lifeworlds is central to ethnography. We addition-
ally need to investigate them historiographically to consider their conceptual and
epistemological impact on anthropological research and cultural analysis. This is
not so much to do a history of ideas, but to see the epistemological relationality of
the concepts and the knowledge practices and policies connected to them (Lindner
2013: 16-27). Future/education and culture/education are examples of such rela-
tional and epistemological complexes.

6. Anticipating, imagining, educating
“Imagination is more important than knowledge. For knowledge is limited to all we
now know and understand, while imagination embraces the entire world, and all

there ever will be to know and understand.” (Albert Einstein in The Saturday Evening
Post 1929)

At the end of this inaugural lecture and the beginning of the junior professorship
whose focus is on gender, education and Future, there remains one question to ask:
What are the prognostic and predictive aspects of an Anticipatory Anthropology? I
am not using this term to cast European Ethnology as a prognostic or pedagogical
science. Unlike the early U.S. American cultural anthropologists above, I am not
concerned with producing behavioral changes in society. It was exactly this sense of
mission and the assistance provided to government programs and projects through
reports, studies and articles that led to the temporary discrediting of U.S. anthropol-
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ogy. Instead, I want to draw attention to an important concept of education inspired
by cultural theory and ethnography which, not coincidentally, had a role to play
in the development of a relativist conceptualization of culture, as I have traced
above. ‘Education’ and ‘imagination’ appear to me to hint anticipatory elements
of European Ethnology’s cultural analysis. Thinking with anticipation is a central
aspect of European Ethnology and ethnographic research: As ethnography examines
the conditions behind individual cultural phenomena and investigates structures
and practices for the same, it inevitably opens up a space for reflection and the
possibility to think about them differently. Anticipations appear in numerous cul-
tural analyses - frequently in the form of a critical or emancipatory approach - as
alternatives.* In light of my previous remarks, I would like to explore this anticipa-
tory element as a part of ethnographic work. Ethnography anticipates by observing
lifeworlds and their practices from a frequently projective perspective. These are
not projections in the sense of a prediction or an extrapolation but in the sense of
a modified (sensualized and aestheticized) transmission of an image onto a projec-
tion screen. In this sense, we can conceive of European Ethnology’s ethnographies
entirely in the Baumgartnerian sense as a sensorialization and aestheticization of
everyday phenomena. The ethnographies are simultaneously and in equal measure
practices and production of knowledge (see footnote 10).

This medial and sensual-cognitive aspect leads us back to the notion of imagin-
ing, that I have already talked about in my remarks about the ethnographic imagi-
nation.® Ethnographies are anticipatory in the sense that they are imaginations of a
particular lifeworld or a particular practice. Imagination does not imply a totalizing
vision of a Utopian world, but rather the ability to imagine, with critical distance,
a reconfiguration of one’s own (experiential) knowledge in relation to the subject
of ethnographic analysis. Brad Evans understands the ethnographic imagination
in his book Before Cultures. The Ethnographic Imagination in American Literature,
1865-1920 as phenomena that produces not just difference but also belonging and
alliance (Evans 2005: 7-8). Imagining is, thus, made visible as a knowledge practice
with contextually specific patterns of perception and representation.

14 Manuela Bojadzijev and Regina Romhild, for example, when formulating critical migration re-
search, speak of the claim to social transformation: “To understand migration as a complex web
that is continuously produced and reproduced as part of the socialization that we ultimately want
to transform” (Bojadzijev and Romhild 2014: 21).

15 Brad Evans describes the “ethnographic imagination” interestingly as an aesthetic phenomenon
in the context of the intersection of the fields of anthropology and literature before 1910; he is
concerned with the time before the concept of culture became influential and describes the “eth-
nological imagination” as “experimentation, sometimes serious but often in the form of aesthetic
dalliance, with new ways of perceiving, representing, and producing structures of affiliation and
difference” (Evans 2005: 7-8).
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The concept of education inevitably comes into play here, though it has been
treated as the means of acquiring knowledge since its conceptual beginnings in
Western societies in the 18™ century. The German connections between image (Bild),
imagination (Einbildung) and education (Bildung) are not just etymological. I do not
want to suggest ‘educating’/Bilden next to ‘imagining” as pedagogical practices, but
rather as knowledge practices of an Anticipatory Anthropology. ‘Educating’/Bilden
is, thus, conceived of as an aesthetic-sensory practice, where people act in creative
and meaningful ways and through which the production of logics of action, group
memberships and materialities can be not only set into motion but also undermined.
In the course of the junior professorship, I am keen to develop a broad notion of
education, one that encompasses individual approaches and structural relationships.
The potential of a European Ethnological perspective on education lies in its ability
to ask how people practice and conceptualize education in their everyday lives,
and what influence education has on different lifeworlds and spheres of activity.®
Simultaneously, a broad understanding of education brings with it a reflection on
the epistemologies of education and, thus, on one’s own research on education
(education as analytical model) and the possibility of exploring a method of anthro-
pological ‘educating’/‘becoming’/Bilden (education as methodology)."

The methodological interrogation of anticipating, imagining and educating as
insightful practice should not simply spotlight these as methods and means, but also
as modalities and, more importantly, as a research attitude and mindset. Arjun Ap-
padurai speaks of not only “imagination” and “anticipation,” but also of “aspiration”
in his remarks on an anthropology of the future. The last term captures best what
research attitude means: Aspiring to something that does not yet exist and staking
a claim in the process of its constitution. Anthropological research can produce a
social and collective asset:

My own view is that we need to see the capacity to aspire as a social and collective

capacity without which words such as ‘empowerment’, ‘voice’, and ‘participation’

cannot be meaningful. In conversation with Charles Taylor, Amartya Sen, and Albert

16 See Kittlitz (2013).

17 It seems important to me to point out here the normative effects of education resulting from a
constricted understanding of education as serving ‘for’ a certain social group. The group-specific
categorization ‘educationally distant’ best illustrates this constricted conceptualization. However,
these normative effects can also result from a disciplinary intensification (the educational concept
‘for’ European Ethnology or ‘for’ Pedagogy). By contrast, a broad educational concept looks at
normative dichotomies and examines social educational practices, drafts and histories from a
relational perspective. It also makes it possible to contribute one’s own social drafts by analyzing
oneself. The broad concept of education is, therefore, not so much an “education ‘for itself”
(whereby the focus is more on the respective group and its specificity/difference through educa-
tion), but rather an “education ‘in itself” according to the understanding that all social actors are
measured willfully or unwillingly against these educational norms.
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Hirschman, I see the capacity to aspire as a navigational capacity, through which
poor people can effectively change the ‘terms of recognition’ within which they are
generally trapped, terms which severely limit their capacity to exercise voice and
to debate the economic conditions in which they are confined. (Appadurai 2013:
289-290)

‘What ifs’ are often a careful formulation of alternative, but in fact existing realities
in ethnographic writing which are in contradiction or complete opposition to he-
gemonial structures, practices, materialities and orderings: ‘migration is the normal
state of things;’ ‘life needs to be multiplanetory;’ ‘artificial intelligence already exits;’
‘gender is constructed. Ethnographies of the everyday - which are a proven area of
expertise of this discipline - operate anticipatorily, imaginatively and educationally
where they examine the discords between different lifeworlds.

Anticipatory Anthropology should in no way introduce a new specialization
within European Ethnology. Rather, I understand the anticipatory element as a con-
necting link between the different areas of research of European Ethnology as it
recurs in research on urban and rural spaces, migration and mobility, gender and
sexuality, popular culture and media, museums as well as Science and Technology
Studies. These anticipatory, imaginative and educative strands resonate throughout.
They are a fundamental part of knowledge production in the cultural and social
sciences; they have been unavoidably retained through the use of the concepts of
experience and experiential knowledge. Thus, I do not see the areas of research on
gender, education and Future as a stray branch of European Ethnology, but as a field
of relations, shared thinking and shared work - within the discipline, but also in
close exchange with other fields.
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