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Learning to Express and Feel Appropriate Emotions in the Adult Way.
Observations of Monday Morning School Ritualsin Germany and India

To mark the difference between family and priviee dn the one side and the context of
school with its different social demands and reguoients on the other, various Monday
morning rituals have been implemented in schoots tive course of time and in culturally
diverse contexts. These rituals seem to reflechtéstal state of a particular society as well
as the more general zeitgeist. While students en1®50s and the beginning of the 1960s
were supposed to show a fresh handkerchief and thean and tidy nails on Monday
mornings in some parts of Germany, today othertguan be observed. Taking the example
of the ritual of “Monday morning circle” in a Gernmeelementary school and a school prayer
in an Indian school, some specifics of these paldrcrituals and their implications will be
analyzed. Starting from some theoretical remarksualthe role of rituals, the philosophy of
the As If by the German philosopher Hams-WMIGERis used to analyze the two examples.

1. Introduction

Monday morning rituals have a long tradition in thistory of schooling. Today in Germany
it seems they have become especially fashionaldlgoapular in primary schools, as one can
see, for example, from the many contributions tateel forums on the Internet. To mark the
difference between family and private life on theside and the context of school with its
different social demands and requirements on therpvarious Monday morning rituals have
been implemented in schools over the course of éintkin culturally diverse contexts. These
rituals seem to reflect the mental state of a paldr society as well as the more general
zeitgeist. While students in the 1950s and thertmegg of the 1960s were supposed to show a
fresh handkerchief and their clean and tidy nailsMonday mornings in some parts of
Germany, for example, today other rituals can bgeoked, such as the ritual of “Monday
morning circle” in a German elementary school, wWhicwill explain later in a little more
detail, or morning prayers in an Indian school, ckhive observed in a field study in
Bangalore during the summer of 2009.

In my contribution | want to ask the meaning, orrengrecisely, the function such
Monday morning rituals might have. Therefore | vti)lbriefly discuss the concept of ritual in
general according to EBBAUER and WULF — or more precisely a certain aspect of it —, 2)
introduce the philosophy of th&s If of Hans \VAIHINGER as a consequence of this theoretical
perspective and as an extension of it, 3) des¢wecases of Monday morning rituals from
Germany and India observed by our Berlin reseagamt and 4) look at the consequences of
these considerations. It must be stressed howéharthe intention is neither a substantial
comparison as clear definable criteria are missiogto make any statement about “the”
German or “the” Indian context. The attempt is &® & theoretical perspective to identify
possible fictions within such rituals and their lpable functions in pedagogical contexts.

According to GBAUER and WULF, rituals most of the time represent or allegorize
something that they themselves a@. The ritual is not identical to what it refers teor
example, the gesture of opening a door for somelets#yis a ritual used to show deference.
The door is opened for the person so that he odske not have to do it by him- or herself,
and one stands aside to let that person entepthme first, deferring to him or her and giving



them the honor of the leading position. This ritgakture says “this is deference,” but at the
same time it is not, because if it were actuallase of deference this would include the belief
in honor as an (old, traditional) principle andtthi@e person is assumed actually to be in a
higher position than oneself. As a performance afeature of deference this action is
something different, a demonstration that implietha same moment a negation: “this is not
really deference but only a gesture”. The enactnoérdeference is nothing more (or less)
then politeness. However, it is not a negationh@ $ense of a denial of deference but the
mimesis of it. Mimesis here means the copying afepbed behavior. But Mimesis is always
seen as a creative act (although mostly uncondgjouso, as the behavior is never simply
taken over but is always re-created by the obseR#mals are characterized by their double
meaning: the performance of a gesture that isgcgéomething that the gesture actually is not.
Communication is seen as equivalent to acting stage on which a performance takes place.
For example the act of christening only symbolittess change of the child; it does not really
transform the child from a pagan into a Christibikewise, the politeness ritual represents
deference but it is not actually a process of gaininore honor. “Rituals pretend to be
something that they are not. Itas if they would point out real changes” {EAUER/WULF
2003, p. 104, translation and emphasis IBAWER and WULF emphasize the relationship
between rituals and games.

My approach here will be somewhat different thoughant to take up the idea of thes
If-characterization of rituals and investigate sorhthe consequences of this description. In
doing so, | will refer to the concept of ties If as formulated by the German philosopher
Hans VAIHINGER (see in detail GEMENS 2005).

2. Hans VAIHINGER and his philosophy of the As I f
The main interest of Hans AHINGER (1852 — 1933) in hidDie Philosophie des Als Ob
(“Philosophy of the As If”, 1927) is the effectivess ZweckmalRigkeitof logical thinking in
achieving a goal. He compares logical thinking lee tognitive sphere with the functions of
the bodily sphere and ascribes to both an empiatfelctiveness in achieving a goal. This
effectiveness is shown in the frequently smootlnaksgtion of thinking and the bodily sphere
to given circumstances and contexts as well ashé adoption and incorporation or the
rejection of newly occurring elements. Logical thilg is described as an autonomous
incorporation of the environment by the observedainthe conditions of the permanent
guestion of effectiveness. The emphasis in theopbphy of theAs If lies in the practical
affirmation, the permanent experimental trial foe tusefulness of a certain concept. Not to
define a “right” concept of the “objective circurastes,” in the sense of a theoretically correct
model that copies reality one-to-one is the tarfjettead the question of whether the concept
in use is useful for attending to relevant goakhésprimary interest.

According to \AIHINGER, to evaluate the events around us and perhapgltence them
to our advantage, thinking uses several strategies. normal ways of thinking which are
related directly to reality or which even form apgoof reality are not always adequate
strategically. In these cases thinking must be rorgal in a totally different way, in what
VAIHINGER calls “magic tricks of thinking” (p. 18). It is he that his construct of tHection
and his philosophy of thas Ifcomes into play. Fictions are cognitive conceptgivihave no
substitute in reality. Fictions, as defined byxMNMNGER, contradict reality and are themselves
inconsistent in their construction. With the hefdictions, logical methods are produced and
utilized, which use “wrong” or incorrect means teach certain goals. Instead of being
content with the given material found in realitiginking uses ambiguous thinking forms to
attain its goals through these questionable cosceftiHINGER gives a great number of
examples such as the case of “classifications”’sfiaations are, according to him, semi-
fictions, as the objects which are summarized undeented classifications might have
equivalents in reality, but any classification wi#lelf eclectically and/or arbitrarily emphasize



only some characteristics of these objects andeoegthers: they make out that this would be
the major and most important characteristic of tigect, thereby defining it. Another
example is Adam &@THS' model of the national economy. It emphasizes @goas the
primary motivation of all human activity and esmlyi all economic activity. This was
necessary to understand human actions in a casal®n this basisM8TH is formulating
“that all human actions, especially those relatetiusiness and economy, can be regarded as
if their driving motivation is solely egoism. Comngeently all other reasons and causal factors
like for example goodwill or habit etc. are negéett(loc. cit., p. 30, translation IC).

Unlike in semi-fictions, where MHINGER assumes that the deviation from reality is only
a more or less arbitrary change of reality, puare fictions something completely unreal
replaces the real. An example of this categorynigthical fiction such as the postulation of
freedom. Only when based on the assumption of émeedf action can humans be punished
for deviant actions. However,AHINGER argues that the construct of freedom is not omly i
itself inconsistent with, but also contradicts tieservable reality, and a purely free, random
action which has been done with no reason at allhally without any worth. But still such
terms are the basis of any higher culture and ®ticl are therefore both needed and valued.
Consequently, imagined and abstract concepts tiedbm have their value despite being
unreal, and neither academia nor society on aindeeel of civilization could exist without
them.

The example from the academic field makes the ®&ffmwess of fictions especially
visible. As VAIHINGER explains, the so-called “exact” and “rational” urall sciences also
operate with fictions to create correct resultshwithich they can work further. He mentions
the example of the fictions of differentials orufions” in mathematics (p. 859). These are
fictitious, contradictory cognitive concepts, whiahow one to subsume the bent line under
the concept of the straight and its laws. Bentsliage calculated using the formula for straight
lines, which is actually not valid for them. Bubfn this one gets results with which one can
progress effectively. Karin KORR-CETINA (1991, 2004) and her works can be seen in this
tradition as well. She has shown in her sociolofggatence work in the field of high energy
physics, that the scientists there have to work Wienal strategies,” which means that they
have to calculate using approximations insteadixa&df factors, because the factors are not
known, but still the work has to go on and cergaiogress is attained using calculations from
the approximated factors.

Logical contradictions are, according tIMINGER, no evidence for senselessness or
valuelessness/uselessness. Quite the oppositese“tbentradictions can not only not be
denied but they are the means by which progreatamed” (MAIHINGER 1927, p. 86). Very
often contradictions or “wrongness” are taken agramticality, but this conclusion is as
wrong as the conclusion that a concept is righty drdcause it is useful. Concepts can be
theoretically wrong yet practically fruitful. Thasight into the necessity of conscious fictions
as the indispensable basis of scientific reseaachbe extended to and also made fruitful in
the social sciences and psychology, as PantAMwick (1985) has shown. He points out
that what is seemingly discovered s only invenbed,that the invention creates the ‘reality’
that confirms it. VATZLAWICK comes to a similar conclusion toAMINGER: that the crucial
point of a concept is its usefulness for a certal.

The question that now emerges here is how one eacride the function of fictions in
rituals. For what are they useful?

The contradictory cognitive concepts of fiction® arot copies of reality and are still not
worthless. Their power lies in that they “create thusion of comprehension” and that they
make it possible for us to orientate ourselvestmailty in the real world (MIHINGER 1927, p.
92), because the imagined worMofstellungswe)tis not a copy of what is “out there”, it is
only an instrument with which we are able to opeiatthe real world. It enables us to act
and, according to MHINGER, acting and the very possibility of being ableatd is the final



and original purpose of thinking. Thinking constarftas to improve its imagined world,
which is its tool of discursive thinking, in ordir grasp reality, to deal with it and to express
it. This in return makes it obvious why imaginaticem be (and sometimes might have to be)
very arbitrary (p. 135). After all, what is impontais not whether the imagination is right or
not, but whether it is empirically effective or not

Using the philosophy of thAs If perspective, we can now specify the function tfals
and, in a second step, analyze the Monday mornthgdd rituals. As mentioned above,
rituals represent what they actually are not; they marked through their double meaning,
performing a gesture that indicates somethingithdifferent from the gesture itself. In doing
so they don’t pretend to be something — they ateriake — but point to something absent, an
included excluded third as MicheESRRES (1987) puts it. Instead of a fake, theyaoif A
baby is not a member of a church only becausetst ggme water on its head; because we get
the high school final examination certificate oack 18 does not make us into (cognitive)
mature adults. Here the “magic trick of thinking¥nses into play, in other words: the fictions.
Something unreal is placed instead of a sometreay and the crucial point is whether the
concept is useful in attaining a certain aim or. Adte evaluation of any concept lies in the
orientation of the ability of the concept to hatpdealing with and acting in the real world.

In consequence, the question with regard to therebd Monday morning rituals and the
role emotions are playing in it now is a) whathe treal” that the rituals represent? In other
words, what is pretended to be there that is aBséfitat is the “As If” that is represented by
the ritual? And b) which goal should be attained this? What kind of illusion of
comprehension do they create?

2. Two Monday Morningrituals

A) A Monday morning circle in a German primary scho

In the German school we observed, it is commontjgeato start the school week on Monday
mornings with a conversation circle. The studemd the teacher form a circle with their
chairs. A student will be appointed as discusseadér, normally someone who volunteers.
As a symbol of his or her power and to attain ttterdion of the others, in the observed class
the child is given a kind of a bell. But the powél remains with the teacher of course. Then
the teacher and the children tell one by one alibeir weekend, especially from the
perspective of nice or not so nice events. Comnones are concerned with family, friends,
trips, sports or events of the weekend. The childlen’t have to tell something if they don’t
want to, and some children do not tell anythinglatWwhen the group becomes too loud, the
teacher intervenes. Another thing that is discussetie morning circle is the working plan
for the next week (it is a reform-pedagogic schedh independent working phases and a
child-centered learning model).

B) A Monday morning prayer in an Indian primary eoh

In the Indian primary and medium school, all studesf the school come together in a semi-
open celebration hall in the morning. It is verydoand crowded until the teachers are able to
make all the students stand neatly in lines andilemt. Each class has its own particular
place to stand. Teachers go through their linemake sure that the students stand properly
and behave in the right manner. Then all togethey sing a prayer to a god, for the state of
Karnataka, and for India. Some students, selecteduse they can sing very well, stand on
the stage in front of the others. Children withthdiays also stand on the stage and they alone
are allowed to wear their own clothes instead efg¢thool uniform. After singing the prayers
there is one minute of total silence. Nobody mowesays anything. It's the time for the
“silent prayer”. The idea is that every child caseuthis time for a personal prayer for
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whatever (good grades, big birthday presents) awethbmever (god, ancestors) they want to.
After some information is given, the students watle by one, class after class to their rooms.

3. What arethefictionsin therituals?

One can ask now what is the “real” that is represgm these rituals that is actually absent,
focusing on emotional aspects.

In the German case the leading model of the whtlatgon seems to be the family with
the teacher as mother or father and the studerggued siblings. The idealistic scenario that
all of them are equal, including the teacher, is@ifrse much too unrealistic for anybody to
take seriously. Whenever the noise gets too lohd, teacher intervenes and makes his
position clear. We are one family-like group, tletiag suggests, interested in each others
lives, feelings and stories. We can tell each o#teut our happy and sad moments, and we
are empathetic with each other. But the cruciahfpdhe glue that holds together a modern
family — the emotion of love according to RobeRHBEN (1968) or Niklas UHMANN (2004)

— is of course absent and cannot be taken for gplantthe classroom setting. The members
of this group are not together because they loeh ether, but because it's their job in the
case of the teacher or because they have to be ithéne case of the students. If there were
no legal and organizational obligation, this commumwould not be there. All participants
know that far too well. They don’t mix up the twery different contexts of home and family
on the one side and school and class on the oflmés. becomes very obvious when one
analyzes the themes and issues that are discusdbd morning circle. The verbalizations
follow more or less fixed rules of what to say dmalv. Negative events or feelings will be
told only to a certain extent to make sure notoselface. But teachers sometimes also insist
on the expression of more ambivalent issues. Owotier hand, most of the students who tell
something seem to enjoy the attention they get fteenaudience. One knows one should say
something once in a while and sometimes one faelslésire to do so, but one always knows
how much and in what way it should be said, andisrsametimes forced by the teachers to
continue. Here the picture of a talk show or a prolerapy setting might be the better
metaphor.

It is obvious that it is a taleaboutemotions, but in an adult kind of speech. Consetiye
the circle is a training situation of how to exmesmotional talk in a proper way. My
suggestion therefore is that it is the adweryday worldhat is absent and represented in the
ritual. As John HRzOG (2008) has critically pointed out, the school stuwe and system
nowadays that is spread over the whole world exxduthe adult world nearly completely.
Instead a separate, artificial world is createddentr children according to scripts currently
favored about what is thought to be good and apjaigpfor them. Therefore to a large extent
children cannot gain experience within the adulerggday world. From the pedagogic
perspective, they have to be protected from thed"nadult everyday world. At the same time
the adult everyday world can’t be ignored completélith the Monday morning ritual, a part
of this real adult everyday world is representedahool life. This is even more obvious when
the teacher and students discuss the work plathéoweek within the morning circle. After
all it is the school and the teacher who decidautlbdnat has to be done and when, and not
the children. But to discuss it in the circle me&émslo “as if” it were an open exchange of
points of view. And while communicating about themotional moments of the weekend in
an appropriate way — and this means in an adultofalping so — they act “as if” all of them
were adults. Teachers and children play as if wene acting in the adult world, and the ritual
pretends that this world is present although itas

So what kind of illusion of comprehension is crelatere? By acting as if the participants
were actually participating in the adults’ worlcerpaps a comprehension of the functioning
of this world can be attained, or at least a cotmgmsion of the communication forms that are
used in this world to express emotions.



In the Indian example, the setting is totally di#iet. The metaphor is more akin to a
military muster. The straight lines, the uniformsdahe common singing seem to want to
create a quite different kind of community and eopml setting. One is part of something
important. This is also stressed by the prayehéogod and for the country, of which every
student is a part. But instead of following a siisipt interpretation of individual and
collective explanation patternsgiENDIS 1993,1995 etc., KGITCIBASI 1997), a closer look is
needed. For example, with the practice of allowting birthday children to wear what they
like, individuality is given a very special spadéis becomes immediately clear when one
sees these children on the playground together tithdreds of other students wearing
uniforms. The saying “a king for a day” gets songevrmeaning then, and one can imagine
the excitement of the children. Equally the honaal/ar excitement can be imagined for those
students who perform the prayer and the morningalribn stage. Coming from different
levels and classes, they are selected becausesthgywell and remember the prayers
properly. They are role models for the others. Ewveme interesting is maybe the one minute
silent prayer. It is a moment for the children ameir wishes, ambitions, fears or hopes alone.
Nobody listens. If the child really prays (our iniews suggest that they do not necessarily
do so — they are children after all), can one imagsomething more individualistic than
talking to a god privately?

As in the German example, the Indian morning rialab standardizes the expression of
emotions. It transforms this expression of emotiong a totally controlled form. Actually it
is a pure performance of emotions, if the singihg prayer requires emotions at all. Nobody
seems to really expect emotions, and the childnethé interview suggest that they don’t
connect any deep emotions to the singing (if angllat So which “real” is represented here
that is actually absent? Very obviously through thditary muster-like setting, the adult
world is represented here, too. But unlike in ther@an example, it is not the adeiteryday
world. It is the fiction of an organized, structdrand controlled world where everyone has
his or her fixed place, but in which all are equ&ahotions are accepted in two ways: as joy
and pride because of an outstanding position dusméds own achievement or talent, and in
the case of a birthday, only because of one’s @entity. The other space left for emotions is
the silent prayer. The students are given a priresibn for their emotions. They don’t have to
exhibit their emotions to an audience but are glediwithin the ritual with the possibility of
a totally individual inner dialogue with themselv&o while standing in a mass of students,
the student is being made conscious about hisrandeiduality and uniqueness.

4. Conclusion

With both forms of Monday morning rituals somethoampletely unreal is created: an image
of the adult word that is actually not at all wiiatepresents. Both are concerned with the
appropriate way of dealing with or of expressingogoms in the adult world. Emotions are
given space in both forms, although in very différerays. Contrary to common descriptions,
the perspective of individualism and collectivissnof no use here (although it is a logically
consistent construct, asAMINGER would perhaps say). While the German students are
supposed to share emotions and to integrate theesskllly into a group, the Indian students
are instructed to experience themselves as indagdwithin a meaningful, proud unit (as
students of a particular school, as Indians). Greddcconclude, that while in the German case
children learn to communicate their emotions inay &ppropriate for team meetings focused
on social or rather soft issues or psychotherdgydessions within the adult world, the Indian
students of this particular school learn to expmgethemselves within a big, uniform group
(school, nation) as individuals (and with emotiotigt matter, without the need for others to
confirm this.

However, representing the adult world for childianschool becomes more and more
difficult. “Generation Porn,” as the recent genieratof youth is called in Germany, knows
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more or different things about the adult world tlereast some of their teachers. And one
can then ask about the consequences of an attiBeféing, in which the children are
reasonably aware of its artificial character, obisgy a performance made for them, as if they
would believe this has something to do with theltadwrld although they are aware of the
fiction.
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