Working title:

Assessment in dance education —an
intersubjective setting for assessment

1 The aim of the thesis

This research focuses on assessment in dance education from a teachers’
perspective. Regionalization was made to comprehend the dance orientation
within the Art Program in Swedish upper secondary schools. The study is based
on lived-world phenomenology. The overall aim of the thesis is to describe and
explore assessment in dance within Swedish upper secondary schools’ dance
orientation. The main research questions are:

* In what ways is dance knowledge appearing through the syllabuses used in
upper secondary schools in the period 2011-2012. (Paper I)

* How is assessment in dance education performed and reflected upon? (Paper
IT and IV)

*  How do teachers’ conceptions of quality come visible in the assessment
practice? (Paper III)

To reach the overall aim, and answer the main research questions four studies
were made that included the following aims.

- analyze and describe dance knowledge as'a phenomenon based on how it
appears and is seen by the researchers through syllabuses used in upper
secondary schools in the period 2011-2012.

- explore how formative assessments in dance education are constituted.

- illuminate teachers’ conceptions of quality expressed through verbal and non-
verbal actions related to summative assessments of dance knowledge.

- illuminate teachers’ reflections regarding their assessment practice within
dance education in upper secondary schools.
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2 THEORETICAL FRAMEWORK OF THE THESIS — ontological and
epistemological starting-points

The study is based on life-world phenomenological philosophy, which functions
as a base for both how the study is designed, operated and analysed. This
chapter will start with a short description of the phenomenological movement
and the characteristics for phenomenology, followed by a description over life-
world phenomenological orientation regarding both ontology and epistemology.

2.1 Phenomenology of the life world as an ontological base

The concept phenomenology was originally used in 1762 by Johann Heinrich
Lambert and refers to the doctrine of appearance. This was later developed in
1807 by Friedrich Hegel to involve a historical dimension (Bengtsson, 1991).
Edmund Husserl is however often seen as the founder of modern
phenomenology (Bengtsson, 2001). The philosophy of phenomenology can be
seen as a movement that has branched out into various orientations (Bengtsson,
2005). Therefore it could be possible to mention phenomenology in plural, as
phenomenologies. These orientations have similarities and differences and
should not be seen as one single theory. The movement started as philosophical
but have over time branched out to being used within empirical research as well.
Phenomenological research is characterised by openness, adaptability and
sensibility regarding variation and complexity (Bengtsson, 1991; 2001; 2005;
Husserl, 2004; Merleau-Ponty, 1962/2002; Patocka, 2013). This influenced
phenomenology to be seen as an approach more than a strict method of how to
illuminate and understand a phenomenon. The method is rather used to let the
phenomenon function as a guide while it become visible for a subject.

Phenomenology revolves grasping a phenomenon’s general essence. According
to Bengtsson (2001), Husserl’s critique towards schematised reduction such as
in psychologism can be seen as a base for his philosophy. The focus should be on
how a phenomenon is constituted and to make justice to the phenomenon,
therefore it is important not to take different starting points assertively. The
base in phenomenology is to go "back to the things themselves” (Husserl, 2004;
Merleau-Ponty, 1962/2002). As Bengtsson (2001, p.26, author’s translation)
writes “This is the idea with phenomenology, that in some way grasp the things
as they show themselves through experiences, conceptualise them, without
abusing them”. As seen in the quotation above someone’s experiences is central
in the philosophy, it is about letting the phenomenon show itself to a subject
(Husserl, 2004). It is through human beings’ experiences that a phenomenon can
be illuminated and understood. The phenomenon appears through it’s existence
in a first person perspective by different senses. The thing is always experienced
through what different properties and meaning the phenomenon can have to
that subject (Bengtsson, 2001). We experience all things as something through
our experiences, which gives the things meaning. The world emerges as it
appears to someone by his/her lived experiences. Subjects can therefore
experience the world differently. “Thing/-s” refers to more than the material
thing, it includes various objects based on mathematic, logic or culture as well as
emotions and institutions (Bengtsson, 2001). Our experiences consist of
horizons that include properties beyond what is presented to us. Husserl
therefore emphasises the directedness towards both the phenomenon and the



subject, so called intentionality. The consciousness is directed towards
something and what is made visible is always perceived by a consciousness.
Husserl emphasised something he called principle of all principles, which refers
to that the source and base of knowledge is experience (Husserl, 2004; Patocka,
2013). “The world is constantly existing as reality” (Husserl, 2004, p.112). Itis
through our experiences we get acquisition to the world (Patocka, 2013).
Husserl is mostly recognised for his philosophy called transcendental
phenomenology. This orientation argues that it is possible to capture a
phenomenon’s objective truth through phenomenological reduction - so called
epoché (Husserl, 2004). Husserl argues that through a reduction of your earlier
experiences you can reach a pure consciousness and then be able to grasp
experiences without being coloured by earlier ones, which the philosophers
within the life-world orientation dissociate oneselves from. Through epoché,
experiences can be perceived independently to our earlier experiences as a
conscious of pure flow of experiences (Husserl, 2004). The reduction implies that
earlier experiences are omitted. What is reduced in the phenomenological
reduction is still within our field of vision but could be seen as deenergised from
the natural attitude. Human beings take the life-world for granted and do not
question it’s constitution in their daily lives. Husserl (2004) emphasises this as
the natural attitude, which could be explained as the world and everything it
grasps is naturally given as existing. Husserl describes that the true phenomenon
could be apprehended; you have to put your earlier experiences in brackets, so
called epoché (Bengtsson, 2001; Husserl, 2004; Patocka, 2013). In that way you
can experience and let the phenomenon become visible to you in a pure way
without getting affected by your earlier experiences. The goal is that the subject’s
connection and prejudice towards the world will not be taken in account by the
use of the epoché. The transcendental orientation became criticised for not
letting the orientation follow it’s own basic principle; to let the phenomenon
show itself as it appears (Bengtsson, 1991). They who criticised it meant that it is
impossible to experience something without our earlier experiences, and
therefore it is impossible to put our experiences in brackets.

The movement of phenomenology, with all different orientations, can be seen as
a method regarding the use of phenomenology. One orientation is extensional
phenomenology, including life-world phenomenology and is represented by
philosophers such as Martin Heidegger, Jean-Paul Satre, Simone de Beauvoir and
Maurice Merleau-Ponty. The extensional philosophers all pointed out the
importance of existence for different phenomenon. Philosophers within this
orientation argue that it is not possible to unleash existence and essence, both
are intertwined as an entirety they constitute together (Bengtsson, 2001). Inline
with life-world phenomenology, a phenomenon has essences that together
constitute the phenomenon'’s existence. According to life-world phenomenology
and Merleau-Ponty, nothing can be experienced without the body, human beings
experience the world through their bodies, which will be further explored the
next section.

2.2 Intertwining within the life-world

Heidegger argued that it is not possible to separate the subject from the world,
though he argued that human beings are thrown into the world. Consequently
the subject and the world are seen as an inseparable intertwined entity and the



world is therefore always seen as lived, which make them influence each other.
The life-world is a central concept within phenomenology that can be derived
from Husserl’s Lebenswelt (Husserl, 2004). The concept has been named in
various ways throughout the phenomenological movement, examples will be
found in the following part. Within the life-world we experience, live our lives
and the meaning of it are derived to the life-world which means that “All
meaning have it’s origin in the life-world” (Bengtsson, 2001, p.48). The subject
(Dasein) is according to Heidegger characterised by it’s existence as well as the
subject’s relation to itself (Merleau-Ponty, 1962/2002). Heidegger named this as
in-der-Welt-sein (being-in-the-world) (Diprose & Reynolds, 2008). This life-
world is impossible to reduce and will both affect an affects by the life adherent
within it. The lived world consists of human beings and things situated within it,
and related to, social, cultural and historical contexts, which makes its
complexity. Merleau-Ponty described the life-world were bodily lived subjects
experience, the world and their everyday life. Merleau-Ponty adapted and took
this notion further by including the body and benamed it étre au monde (being-
in-the-world). So there is a difference in meaning even though the English
translation in both cases is being-in-the-world (Bengstsson, 2005). Bengtsson
(2001, p70, author’s translation) writes that with life-world, Merleau-Ponty
means “Intends the world that is living currently in our perceptions and hence is
inseparably linked with a perceiving subject”. The world exists for a subject
before any reflections are made, which means itis a pre-reflective world. The
life-world precedes and is required by both science and reflection. We are always
in the life-world and take it for granted.

I am aware of a world, spread out in space endlessly, and in time becoming and
become, without end. I am aware of it, that means, first of all, I discover it
immediately, intuitively, I experience it. Through sight, touch, hearing, etc., in the
different ways of sensory perception, corporeal things somehow spatially
distributed are for me simply there, in verbal or figurative sense “present”,
whether or not I pay them special attention by busying myself with them,
considering, thinking, feeling, willing. (Husserl, 2002/1931, p.101)

Human beings are more than the physical body. Merleau-Ponty argues that
human beings are lived body—subjects, and as mentioned are inseparably linked
with the world and other subjects, and pervade each other (Bengtsson, 2001;
Merleau-Ponty, 1962/2002). Human beings can never be reduced to and
experienced just as physical things (Bengtsson, 2001). As subjects we experience
other people as psycho-physical, social and historical entities. It is through the
lived body —that is, the subject—we can access the world through experience
time, place and other subjects. Human beings are incorporated in past time,
present time as well as the future time and therefore "inhabits space and time”
(Merleau-Ponty, 1962/2002, p.161), we are time and space. It is through our
moving bodies that closeness, separation, distance and direction can be
experienced and understood (Parviainen, 1998). Therefore the body is a
condition for the epistemological base within life-world phenomenology.
Subjects cannot place themself outside the life-world like an observer, because
you are always intertwined with it and therefore part of the life world as a bodily
lived subject (Bengtsson, 2005). Merleau-Ponty (1962/2002, p. 171) writes that
“To be a body, is to be tied to a certain world, as we have seen; our body is not
primarily in space: it is of it”. He also wrote “The body is our general medium for
having a world” (Merleau-Ponty, 1962/2002, p. 169). These experiences are



constituted by an intertwined weave of several dimensions of knowledge that
are dependent of each other. This means that the only way to gain insight from
the world is through human experience (Merleau-Ponty, 1962/2002).

The body is the vehicle of being in the world, and having a body is, for a living
creature, to be intervolved in a definite environment, to identify oneself with
certain projects and be continually committed to them. (Merleau-Ponty,
1962/2002, p.94)

The body-subject forms an entirety with no distinguishing between body-mind-
soul (Alerby, 2009; Merleau-Ponty, 1962/2002). Merleau-Ponty compares the
body to a work of art and their “nexus of living meanings” (1962/2002, p175).
The body can be seen as accommodator of information but is also to a great
extent involved in meaning making, it is not a cognitive action but a bodily
action. As body-subjects we are “condemned to meaning” (Merleau-Ponty,
1962/2002, p.xxii). Our perceptions always appear and become meaningful in
relation to earlier experiences (Bengtsson, 2001). An experience of something is
also dependent on from what horizon/-s the phenomenon is perceived. Merleau-
Ponty argues due to the dependent on the subject’s angle s/he will grasp various
things. Earlier experiences can make it possible for us to imagine the
phenomenon as a whole. In the later writings of Merleau-Ponty, such as “The
visible and the invisible”, he developed his concept of the body. The body is the
base of the ontology he developed. According to Merleau-Ponty (2006;
1962/2002) the lived body is a subject-object. For instance, in dance
performance the world is experienced by the subject’s dance in front of other
people. Simultaneously being the subject and object: a subject by being-in-the-
world with the dancing and an object by other people experiencing it.

The body can be seen as being in the world in form of a thing among other things
as well as seeing them and touching them, these two dimensions are intertwined
as a sensible sentient being (Merleau-Ponty, 1968). We can touch and be
touched, tangible and visible simultaneously. Our body’s multifaceted as subject
and object simultaneously is called chiasm. Merleau-Ponty gives an example
when your left hand touches your right and simultaneously touching and being
touched, tangible and visible. The chiasmic spaces are situated within the flesh
and can be seen as reversibility. The concept flesh should not be interpreted as
the tissue of human body flesh, it grasps something more than the physical body
and is intertwined in the world. This intertwining weave is described by
Merleau-Ponty as chair, which has been translated into flesh in English. Flesh can
be interpreted as a way to understand the bodily subject’s connection to the
world as a weave, where we are intertwined with and within the world. Merleau-
Ponty (1968, p.139) wrote about the concept flesh as “an “element” of Being” and
furthermore “a presence to the world through the body and to the body through
the world, being flesh” (1968, p.239). Merleau-Ponty writes about water, air,
earth and fire when he refers to elements. Within this flesh there is gaps, chiasm,
where the perception is double (Thorgersen, 2014). For instance during a dance
experience, the dancer perceives its own dancing at the same time as the dancer
perceive it's co-dancers dancing. Furthermore you also experience others
experiencing you. I see and are seen and these two experiences can not be
separated. The subject-world is coexisting, and is therefore hard to separate and
even harder to distinguish from one another by putting the word “and” between



the words. To gain insight of the world is possible only through human
experience of the world (Merleau-Ponty, 1962/2002), and therefore turning
towards the things themselves. Dahlberg (2011, p.94, author’s translation)
writes “The sustained flesh creates the world as we know it, that is as a place
where everything, all times and rooms can relate to one another”. According to
Dahlberg (2011) there is an agreement between researchers to focus on
Merleau-Ponty’s theory about the meaning of the concept. This concept could be
seen as a translation of Husserl’s concept lieb and the meaning that includes
more than just the human body.

In sum, Merleau-Ponty’s notion of flesh is an attempt to capture the unity we
share with the other beings that make up our surroundings. But it does so by
simultaneously preserving and indeed valorizing the difference between the to
types of flesh, the sensible sentient and the sensible. The same reversible
relation holds for language and what is said in it as well as for us and others and
for our sense modalities. Merleau-Ponty has given us a novel way of
understanding our relation to the world and a new name for it as well: flesh.
(Diprose & Reynolds, 2008, p.193)

Reversibility, chiasm, can also appear in dance. Simultaneously with movement
made by the body-subject, the movement is possible to apprehend by others
(Parviainen, 1998). In the same way you can be seeing-seen and touching-
touched, you can be dancing-danced (Kozel, 1994; Parviainen, 1998). Even
though there is a divergence between the body who’s moving and the subject’s
perceived movement, there is a difference in moving and for example experience
one’s moved body through video recording.

In different situations within the life-world human beings interact and
communicate. These situations can be seen as contexts that are constituted by
human beings and things in the life-world. To be able to apprehend human
experiences, adaptability and openness to the world’s complexity is necessary,
which includes different life-worlds, subjects and things that are intertwined.

2.3 Epistemological base

A starting pointin life-world phenomenology, is that learning takes place
through interaction within the world (Merleau-Ponty 1962/2002). Through our
lived bodies we can experience learning, where intersubjectivity is a condition
for learning to take place. In this interaction our entire body is involved in the
learning process as a body-subject. By interaction with the world habits become
internalised. In our interaction with the world we can extend our body into the
world through things and experience and understand the world through these
things. Merleau-Ponty gives an example of a blind man'’s stick, which can be seen
as an extension of the blind man’s body (Bengtsson, 2001; 2005; Merleau-Ponty,
1962/2002). From just being a thing, the stick transforms to our extension and
tool to apprehend the world. Another example is a student’s pencil while writing
(Alerby, 2009). For the transformation from thing to an extension of our bodily
subjects it must be a habit. “To incorporate a thing with our own bodies imply
that a habit is made” (Bengtsson, 2001, p.80, author’s translation). Through this
extension of the body the subject expand it” s being-in-the-world. A habit is
according to Merleau-Ponty something different than objective knowledge and
automatism. Through habitus in dance it is possible for the bodily subjects to



indwell the space, time and experience the world. Just as well as we need habitus
to embody a pencil, a habitus is needed to be able to use the body to experience
the world with and through dance. Before a thing becomes embodied the
distance between the body-subject and the thing needs to fade away and that
can only appear through interaction between subject and the thing. There is no
need for a thing as an extension of our bodies to grasp the world in dance, it
appears through habitus of a dancing body.

Learning in dance includes more than learning bodily skills like master a turn
technically. It includes becoming aware and sensitive to your sentient body and
motility while exploring body movements. Merleau-Ponty (1962/2002) wrote
about synaesthetic perceptions, and the human being’s possibility to use various
senses to apprehend the world. In dance, the synaesthetic body is fundamental in
dance both for the dancer as well as to the audience (Parviainen, 1998). Itis in
and through our body the meaning making of dance is constituted. As an
audience it is possible to experience dance through our synaesthetic bodies and
movements become meaningful. When the subject move his/herbody, s/he
experience the world through it’s body. Regarding memory, the body is therefore
always involved. In dance, movements are being explored, indwelled and become
part of your bodily experiences and memories. “A movement is learnt when the
body has understood it, that is, when it has incorporated it into its ‘world’ ”
(Parviainen, 1998, p.54). In structured and set exercises or choreographies the
ability to learn and remember movements are fundamental. Just like Mereau-
Ponty means that you are your body, Fraleigh (1987, p.32) writes: “I am the
dance; its thinking is its doing and its doing is its thinking. /... /. My dance is my
body as my body is myself”.

Body-subjects are situated in various contexts (such as dance) and all our
communication can be seen as embodied communication. In a teaching situation
in dance, communication in various ways and modes is an important factor.
“Teaching dancing, the teachers must know in their bodies how to move while
they must have pedagogical skills to pass on their knowledge to students”
(Parviainen, 1998, p.76). Communication appears when someone else’s being to-
the-world is presented to me and is incorporated with my being-in-the-world
(Merleau-Ponty, 1962/2002). This communication can appear through various
expressionsthat are all connected to our bodies. The body is a condition for
communication (Diprose & Reynolds, 2008). For instance gestures, movements
of the physical body, sounds, extensions of the body in for example paintings or
books. Some kind of expression due to an interpreted experience of impact of the
life-world is presented. For another person to be able to understand your
communication, your vocabulary and syntax must already be known to that
person (Merleau-Ponty, 1962/2002). In dance we could say that the meaning of
dance is inseparable with movement and movement is the means of expression
in dance. The body is a basis for communication to appear and is per se pre-
communicative. The expression of a text, music or dance brings meaning into
existence.

The musical meaning of a sonata is inseparable from the sounds which are its
vehicle: before we have heard it no analysis enables us to anticipate it; once the
performance is over, we shall, in our intellectual analyses of the music, be
unable to do anything but carry ourselves back to the moment of experiencing
it. (Merleau-Ponty,1962/2002, p.212)



It is possible to understand it as Merleau-Ponty does not mean that there is a
sharp distinguish between linguistic and non-linguistic communication, so called
ambiguity (Diprose & Reynolds, 2008). Ambiguity also refers to the impossibility
to derive human behaviours to either nature or culture, behaviours are nature
and culture at the same time. Through bodily experience, the subject can acquire
knowledge. As already mentioned our earlier experiences cannot be
disconnected when we perceive the world. The meaning of our perceptions is
not only based on our earlier experiences (Bengtsson, 2001). Ambiguity can be
seen as the double-sided dimensions of our existence as body-subjects. Meaning
making appears in interaction with our earlier experiences. When it comes to
intentionality Merleau-Ponty points out that it as existence is bodily and by that
moving intentionality (Diprose & Reynolds, 2008). This is to say (1) that bodily
movement is itself laden with meaning and intentionality, and (2) that
intentionality and meaning lie in movement (Diprose & Reynolds, 2008, p.115).

“My body is the fabric into which all objects are woven, and it is, at least in
relation to the perceived world, the general instrument of my ‘comprehension”
(Merleau-Ponty, 1962/2002, p.273). Bodily movement are meaningful in itself by
their extension in the life-world. Dance is an art form and a form of expression
such as music, art and drama. The body is the instrument for experiencing and
express the knowledge in dance (Alerby & Ferm, 2006). Both for singers and
dancers the instrument is their own body (Alerby & Ferm, 2006). “The
experience of our own body, on the other hand, reveals to us an ambiguous mode
of existing” (Merleau-Ponty, 1962 /2002, p230). Through the body we can
express and communicate.
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