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Abstract

This paper purports to introduce some recent international scholarship on the philosophy of Gilles Deleuze with regard to the problematics of thinking, learning, communication, and moral education in general. The potential of Deleuze and Guattari's philosophical thought for educational theory is being eagerly explored around the world; such an event representing a significant advance in the philosophy of education. Deleuze and Guattari explicitly referred to their own philosophical method as Geophilosophy, privileging geography over history and stressing the value of the present-becoming. The new scholarship on Deleuze does contest the very identity of the philosophy of education thereby contributing to its becoming-other by virtue of its individuation by heiccity. The new philosophical mode is one of an infinite learning embedded in experiential situations and singular events: new concepts are continuously created as a means for revaluation of experience. Deleuze and Guattari employ a biological metaphor of rhizome as a symbol for multiple becomings, that is, moral and intellectual development, growth, and enlargement of individual and collective consciousness. Learning from experience contributes to the multiplication of rhizomatic lines that engender the uncharted and unbounded territory of new knowledge and new modes of existence.


The latest scholarship on Deleuze and education


            The potential of Deleuze and Guattari's philosophical thought for educational theory and practice has been recently explored by the number of philosophers of education from all over the world; an event representing a significant advance in the educational theory, philosophy, and as I believe, praxis. Gilles Deleuze used the notion of rhizome as a biological metaphor for multidirectional growth and diverse productivity irreducible to a single root of a proverbial tree as representing epistemology grounded on a firm foundation for knowledge. A rhizome trope serves as a symbol for multiple becomings, that is, our moral and intellectual development, growth, and enlargement of individual and collective consciousness. A philosophical site, for Deleuze, consists of a multiplicity of planes including at once social, artistic, ethical, and affective dimensions. Experience is rendered meaningful not by grounding empirical particulars in abstract universals but by active experimentation on ourselves. Several of Deleuze's philosophical works were written together with practicing psychoanalyst Felix Guattari (1987, 1994) such a collaboration representing an approach to knowledge as shared and situated, and bringing philosophy “proper” into closer contact with sociocultural issues and practical concerns. 

In his Editorial to the special issue of Educational Philosophy and Theory (2004, 36: 3) on Deleuze and education, Michael Peters points out that the pedagogy of the concept is a critical feature of the philosophy of education. Deleuzian philosophy is a sort of constructivism irreducible to the propositional logic; rather, the philosophical thinking is presented as the geography of reason. A concept, as an integral part of Deleuze –Guattarian philosophy defined as a process of concept creation, is a vehicle for expressing the singularity of an event, the latter bound to the social and political milieu. Deleuze and Guattari explicitly referred to their own philosophical method as Geophilosophy, privileging geography over history and stressing the value of the present-becoming. In philosophy of education, the very concept of becoming has “an easy resonance” (Peters 2004: 224). Educators and philosophers alike have developed the scholarship on Deleuze’s philosophy in an uncanny geopolitical manner. I believe that this scholarship per se may serve as an example of the present-becoming of the philosophy of education. 

In the remainder of this section I present a brief synopsis of several articles in the special EPAT issue on “Deleuze and Education”. Zelia Gregoriou, for example, in her paper “Commencing the Rhizome: Towards a minor philosophy of education”, reflects on Lyotard's postmodern condition and aims to reclaim philosophy of education from its nuptial arrangement with the social sciences by bringing Deleuze's novel concepts into educational discourse. She asserts that an experimental encounter with Deleuzian thinking may liberate educational philosophy from being limited to sense, communicability, or an ideal speech act. The emerging image is that of what Deleuze would have called a minor philosophy of education, the latter in no way alleging, as Gregoriou points out, any inferiority or immaturity but instead carrying within itself a creative force of multiplicity and openness. Referring to a recent symposium on the apparent lack of communication between philosophers and educators, Gregoriou turns to the effects of becoming minor as a possibility to deterritorialize philosophy in terms of creating an unformed philosophical expression for each of many singularities in a field of experimentation, including the field of classroom, permeated by collective enunciations. She posits pedagogy as analogous to Deleuzian philosophy, that is, not a progressive build-up of knowledge based on stable foundations but respect for singular disparate ideas that may be linked into future possibilities.

Eileen Honan purports to use rhizomatics in the context of educational research in order to explore policy texts used by teachers. Her empirical studies provide examples of such a rhizo-textual analysis contributing to the construction of a teacher's subject position within a policy text. Questioning accepted methodologies in her paper “(Im)plausibilities: A rhizo-textual analysis of policy texts and teachers' work”, Honan suggests that Deleuze and Guattari's method of mapping 
plateaus is fruitful for discovering provisional connections between disparate discursive patterns so as to allow teachers to follow their own lines of textual meaning. Honan draws from several syllabus documents in one Australian state education system and proposes to move the 
focus of policy texts from normative to practical so that the teachers do not feel powerless but -- by forming active and affective encounters with texts -- they create some new areas of convergence. Honan's research illustrates a Deleuzian line of flight that philosophy of education might cross by means of connecting educational practices with the theories of Deleuze and Guattari.

Noel Gough structures his essay, “RhizomANTically Becoming-Cyborg: Performing posthuman pedagogies” as a narrative experiment, inspired by Deleuze and Guattari's figuration of a rhizome. Gough deploys the conception of cyborg to question some taken-for-granted 
assumptions of curriculum theory, teaching, and learning. Gough coins a term rhizomANTic a la Deleuzian neologisms and argues that understanding cyborgs as assemblages of socio-technical relations provides a generative conceptual framework for imagining and developing productive posthuman pedagogies; that is, approaches to teaching and learning hospitable to emergent subjectivities and corpo-realities. From the standpoint of a teacher as becoming-cyborg, Gough presents teaching/learning relationships as being embedded in and performed by shifting connections and interactions between a variety of organic, technical, and textual materials. He places particular emphasis on the narrative construction of cyborgs as experiments in posthuman identity formation. He considers textual resources for transforming the discursive fields and examines two specific texts. One is an academic journal that describes an approach to cyborg pedagogy in a university course, and the other is a meta-fictional graphic novel in the format of an illustrated children's book about a cybernetic ant. Gough argues that such a text can be read alongside Deleuze-like humour and paradox so as to experiment with, rather than to copy, the real.  




Deleuze's intensive way of reading a text as an experiential interaction with the 
Outside has been explored by Elizabeth St.Pierre in her essay “Deleuzian Concepts for Education: The subject undone”. In 1990 Deleuze pointed out that education was likely to become business-like; St.Peirre states that this predicament is today a reality at the level of American federal policy, which privileges a single model of educational research with its top-down linear rationality and conformity to mandatory theory. She describes in detail a session at the 2003 annual meeting of the American Educational Research Association as, in effect, an erasure of the last fifty years of qualitative research in education. Addressing the ethico-political 
dimension of Deleuze's philosophy, St.Pierre presents her own essay as a form of resistance aiming to critique a set of accepted values and, in the Deleuzian spirit, to bring something new to life. St.Pierre focuses on the problem of the postmodern subject and on the pragmatic value of impersonal subjectivity. Positioning Deleuze's novel concepts in the field explored by Foucault, Butler, Haraway, Derrida and Spivak, St.Pierre reminds us of the fragility of a subject situated within the conservatism of oppressive power relations in the educational community. 

Kaustuv Roy structures his paper “Overcoming Nihilism: From communication to Deleuzian expression” as a flight away from instrumental reason. His aim is to move towards constructing a new image of thought, in the manner of Deleuze, as a creative expression, cutting across a sender– receiver model of transmitting preconceived information and data. In terms of 
pedagogic communication, such a move represents an embrace of immanent modes of knowledge and existence with all its organic messiness thereby overcoming a slow descent into nihilistic overtones of life in general and educational experience in particular. Roy offers a reconceptualization of communication suited to work well within complex, open-ended processes such as learning. Deleuze's discursive formations are not value-neutral and defy the notion of some ideal, perfect communication. Roy notices that within restrictive standards and dominant significations of educational practices, it is a rare event for students' voices to be heard. Deleuze and Guattari's Anti-Oedipal economy transforms rigid slogans into performatives within language, thereby disrupting language-codes. Language, for Deleuze, is as an experiential event that breaks down schemata of certainty and representations. Roy suggests that becoming, in a Deleuzian manner, a foreigner in one's own language contributes to articulating new values and creating an expression-centered curriculum.  

Ronald Bogue's article “Search, Swim and See: Deleuze's apprenticeship in signs and pedagogy of images” employs Deleuze's work on Proust to suggest a model of learning based on explication of non-linguistic signs, such as involuntary memories, images, or immaterial artistic signs. Bogue introduces several of Deleuze’s original texts where the indications of a Deleuzian approach to analysing certain aspects of the process of learning and teaching are present. Deleuze discusses Proust's À la recherche du temps perdu tracing the stages whereby young Marcel learns that signs are to be apprehended in terms of neither objective nor subjective 
criteria, but solely in terms of their immanence. Deleuze suggests that genuine education proceeds through a deregulation of the senses and a shock that compels thought against its will to go beyond its ordinary operations. In Cinema 2: The time-image Deleuze adds to our sense of what an apprenticeship entails when he speaks of Godard's cinema in terms of pedagogy of images. Pointing out that, for Deleuze, to teach means to learn, Bogue touches upon Deleuze's philosophy of consciousness and takes us to Deleuze's analysis of Leibniz's logic as the unfolding of internal difference that continuously differentiates itself thereby constituting an infinite learning, apprendre in French, hence apprenticeship.


Philosophy, learning, and novelty

Deleuze's philosophy is symptomatic with regard to questions traditionally raised by moral education. Two fundamental Deleuzian concepts, difference and desire, serve as immanent criteria for evaluation of multiple modes of existence. For Deleuze, difference is irreducible to diversity but maintains a somewhat metaphysical status: “Difference is not phenomenon but the noumenon closest to phenomenon …Every phenomenon refers to an inequality by which it is conditioned … Everything which happens and everything which appears is correlated with orders of differences: differences of level, temperature, pressure, tension, potential, difference of intensity” (Deleuze 1994: 222). Novelty as difference presents “life as a work of art” (Deleuze 1995: 94). The totality of an experiential situation, rather than a teacher's instruction, constitutes learning and construction of new knowledge by means of creating novel concepts out of new percepts and affects. Deleuze's philosophy focuses on shared deterritorialization, that is, transformations and changes at the both teaching and learning “ends”; as such it may be considered tending towards an ethical position of caring (Noddings 1984) as it pertains to moral education. The sense of freedom of an emerging subject is equivalent to an artistic creative potential of breaking out of old habits and breaking into new territories: the process of becoming-other cannot be equated with one's nostalgic discovering of a stable pre-existent identity. 

Deleuze positions the origins of philosophical thinking at the level of practice. What he calls a thought without image, that is, a model of thinking irreducible to dogmatic Cartesian cogito, is necessarily a mode of learning grounded in experience. Thinking without recognition is oriented towards evaluation of one’s current, here-and-now, mode of existence, and “beneath the generalities of habit in moral life we rediscover singular processes of learning”(Deleuze 1994: 25). The problematic situation – that is, the one that demands learning or problem-solving – is of the nature of real experience that forms “an intrinsic genesis, not an extrinsic conditioning” (Deleuze 1994: 154). Learning cannot take place in the relation between a static representation and a blind action, which would amount to the reproduction of the same, denounced by Deleuze. For learning to occur, the meaningful relation between a sign and a thoughtful response must be established, leading through encounter with the other to what Deleuze identified as a repetition of the different. Without the relation in practice between “the sign and the corresponding apprenticeship” (Deleuze 2000: 92) all signs would remain meaningless. 

New meanings are capable of self-expression only as eventual outcomes of the total process to which they are immanent and not as externally given in a forceful and often destructive manner. There should not be any special educative aim imposed from without but an immanent desire only. Deleuze, describing difference as a noumenon, stresses that it must be inherently differing, that is, itself being capable of making a difference in the phenomenal world. Deleuze is adamant that we learn nothing from those who say, do as I do, because insisting on doing “as I do” would reinforce the dogmatic tree-like image of thought, which – rather than being a rhizomatic structure – is based on an arborescent regularity. The rhizome as a new image of thought serves as an example of a complex open system, and only an open-ended, interactive system is capable of producing something new and “interesting when it [thought] accedes to the infinite movement that frees it from truth as supposed paradigm and reconquers an immanent power of creation” (Deleuze and Guattari 1994: 140).  

Movement and process create the possibility of multiple centres, the plurality of problems rather than a single solution, and a “coexistence of moments which distort representations” (Deleuze 1990: 54) because rhizome’s open structure enables any single rhizomatic line to be potentially connected with any other line. The meaning of what Deleuze identified as spatio-temporal dynamisms becomes clear in their embodying the very idea of difference – vs. identity – as a process before it may become a category. Deleuze’s epistemology is future-oriented and somewhat untimely. It makes an object as a newly created concept a limit-case of the inquiry or the outcome of a learning process that goes beyond recognition to a fundamental encounter with the unknown and non-thought. It cannot be otherwise because learning presupposes an encounter with something as yet unknown, and one always “has to invent new concepts for unknown lands” (Deleuze 1995: 103). 

The rationale of Deleuzian philosophy is pragmatic, as ascertained by its effects, and the thinking it produces is experimental and experiential bringing the element of non-thought into rational thinking, the former, almost by necessity, making the true philosopher a creative artist capable of thinking the unthinkable. The non-thought is not opposed to reason but forms with it what Deleuze qualifies as a fold. New concepts impose new sets of evaluation on the experiential events and for Deleuze no thinking is value-free. Because every concept must embody the situation as a whole, it “speaks the event, not the essence or the thing – pure Event” (Deleuze and Guattari 1994: 21). Event is always an element of becoming, and the process of becoming is unlimited. Thinking as an infinite learning process replaces the Cartesian point of departure in the form of ‘I think’. Thinking is “not just a theoretical matter. It [is] to do with vital problems. To do with life itself”(Deleuze 1995: 105). Concepts, albeit belonging to individual minds, make mind per se a dynamic affair, a verb, an infinitive, an active event, a Deleuzian moving and movable nomad. The epistemic process understood as a continuing inquiry is experiential and experimental, and experience is that very milieu “where you have to get to work…As though [there] are so many twists in the path of something moving through space like a whirlwind that can materialize at any point” (Deleuze 1995: 161).

Learning, for Deleuze, always takes place “in and through the unconscious, thereby establishing the bond of a profound complicity between nature and mind” (Deleuze 1994: 165) leading to the conjugation, which determines, as Deleuze says, the threshold of consciousness: unconscious-becoming-conscious because of the folded and twisted relationship between the two.  Learning implies an increase in knowledge via what Deleuze called a diagonal, or transversal, communication leading to the thought’s increase in power. The increase in power is almost literal: there is an exponential growth inscribed in the learning process, but the transversal communication carries an exponent towards its limit as if crossing the otherwise asymptotic line, thus becoming a threshold provided the situation meets the conditions for actualisation. Deleuze takes learning towards the level of the virtual, which however in the framework of his philosophy is no less real than any actual existence. Thinking as different/ciation (that is, actualisation of the virtual), for Deleuze, presupposes an intense field of individuation, and it is because of “the action of the field of individuation that such and such differential relations and such and such distinctive points …are actualized – in other words are organized within intuition along lines differentiated in relation to other lines” (Deleuze 1994: 247). 

Novelty may be created precisely at such a critical point where the mind comes in contact with the natural world (hence Deleuze’s speaking about the bond of a complicity between the nature and the mind…). The contact in question would be described by means of “non-localizable connections, …resonance and echoes, objective chances, signs, signals and roles, which transcend spatial locations and temporal successions” (Deleuze 1994: 83). At the level of perception by regular senses, that is, prior to becoming a percept, the contact would remain imperceptible. But constructing what Deleuze specified as the plane of immanence enables one’s perception to vitally increase in power, thereby turning – in accord with Deleuze’s method of transcendental empiricism – becoming-percept. Instead of mimetically “displaying phenomena or statements…one must form a transversal of mobile diagonal line” (Deleuze 1988: 22), which potentially enables one to cross the threshold of a habitual event-horizon. The line of this type is afforded a special place in Deleuze’s philosophy: it is a line of flight along which all becomings take place. 

Habits, as the modes of existence, are defined by reference to affective dimension rather than to some strict moral code thereby replacing the eternal “recourse to transcendent values” (Deleuze 1992: 269) by the method of explanation in terms of feelings and desires, which serve as a means of immanent criteria. The transformational pragmatics of Deleuze and Guattari is oriented towards becoming-other, that is, a transfer to a new mode of existence characterized by “new percepts and new affects” (Deleuze 1995: 164) as some new ways of thinking, feeling and perceiving: Deleuze emphasized the triadic relationship based on the inseparability of percepts, affects, and concepts. In the process of stretching beyond limits and inventing new concepts, philosophical thinking – as a mode of internal communication – acts in a self-organizing manner. It continuously produces “cutting and cross-cutting …[so the concept] has no reference: it is self-referential, it posits itself and its object at the same time it is created” (Deleuze 1988: 87). Learning is of a different nature than knowledge but is a method of inventing novel concepts. The philosophical method as creative and artistic “would affirm life instead of a knowledge that is opposed to life. Thinking would then mean …inventing new possibilities of life” (Deleuze 1983: 101). Because the number of experiential events is potentially infinite, novel concepts must be continuously created so as to make sense out of experiential events and, ultimately, to affirm this sense. The creation of concepts constitutes a process of nomadic inquiry, a learning process.

Specialization and its discontents

Nomadic inquiry may be conducted by multiple means, articulated in different languages, and exemplified in various practices. In this section I am going to address Nel Noddings’ conceptualisations of excellence and specialization in education by readings them through the lens of Deleuze’s philosophy. Noddings argues that important aspects of excellence in the school system should include attention to “the quality of life experienced by its students and teachers, … should provide a means for them to explore matters of interest common to most human beings, and …should develop the legitimate interests and talents” (Noddings 1993: 8) of students. The quality of present experience, as described by Noddings, may be considered as sharing its qualities with Deleuze’s present-becoming; the learning process is therefore reconceptualized as learning from experience. Learning is enabled by means of common engagement in shared, transversal, communication, effecting genuine self-expression within what Deleuze would have called a heiccity, or thisness, of a particular situation. 

Describing the actual activities that she and her students engaged in, Noddings notices that children “enjoyed what they were doing, made their environment more beautiful, … shared their knowledge, … and grew as competent, caring, loving and lovable people” (Noddings 1993: 9). They were able therefore to reinvent through practice a new concept – and such is, we remember, the cornerstone of Deleuze’s philosophy – for what is traditionally considered learning. And educational values were also discovered by means of practical activities in terms of Deleuze’s immanent evaluations of experience in the affective language of  “‘I love” …instead of “‘I judge’” (Deleuze 1989: 141). Noddings insists that schools should permit the early specialization of students. Deleuze’s philosophy would have supported Noddings’ argument in favour of specialization based on students’ interests. Deleuze, reflecting on his own teaching experience, commented that among his students, “nobody took in everything, but everyone took what they needed or wanted” (Deleuze 1995: 139). In fact, as he acknowledged in 1990 in a series of interviews, it was precisely during Deleuze’s teaching days at Vincennes, when he was actually engaged in educational practice and everyday relationships with students, that he “realized how much philosophy needs not only a philosophical understanding, through concepts, but a nonphilosophical understanding, rooted in percepts and affects” (Deleuze 1995: 139) embedded in experience. 

In what follows, I not only address Noddings’ notion of specialization but also expand its boundaries by stretching this concept so as to cover some of the figurations derived from Deleuze’s philosophy. I agree with Noddings that “specialization construed in [an] alternative way, might actually produce more ‘breadth’” (Noddings 1993: 14). By defining specialization in terms of self-organization, effectuated by means of Deleuze’s assemblages of experience, I contend that specialization presupposes the plurality and variability of choices available for students to make. In this sense specialization is indeed linked to what Noddings qualifies as a breadth of curriculum. More, by virtue of the interactive, self-organizing, and autopoietic (Semetsky 2003, 2004) character of the students’ learning process, I suggest the inherent incapacity for students to experience failure at any point within the process. Deleuze, describing difference, stressed that it must be functionally differing; what he called a dark precursor is such a difference that by itself is capable of making a difference. It is the subtle and as yet imperceptible difference in the second degree functioning in a derivative sense along the line of flight such as, for example, the line of flight produced by acceleration as a derivative of velocity. By virtue of its being “the in-itself of difference” (Deleuze 1994: 119), it has a power of literally speeding things up as a means of facilitating communication and pragmatically affecting the process of learning as making sense for students. 

Specialization, when defined in terms of self-organization, leads towards naturalizing the concept of learning which therefore becomes an emergent property of the transactions between teachers, students and the subject-matter, even in the absence of teaching and instruction as traditionally defined. In this respect the self-organizing learning process functions as the process of infinite growth. The folds of experience (Deleuze 1993) are formed in the critical junctions, where different rhizomatic lines cross and interact thus creating a perplexity that would require a decision-making, or a choice. These folds are themselves the tightest relations functioning in the capacity of the so-called self-organized criticality. Specialization as selections among many available options not only requires that those options are present but it also stimulates the mode of thinking and acting so that students are not horrified by possible contradictions and choices that may seem to oppose each other. Rather than perceiving a sense of failure, students – even when folded in conflicting experiences, or precisely when enfolded in such an experience – may extract from them forces that vitalize the system by diversifying it, that is, by enriching the system with variations. The tension, as difference, that may exist between seemingly contradictory choices, itself becomes a contingent factor feeding back into the educative process and, according to the dynamic of complex systems, amplifying (le pli means the fold in French) its potential for self-organization by acting from within as the quasi-necessary and immanent condition for growth. 


The objective uncertainty created by Deleuzian difference affects the selection of an alternative and making a choice, and therefore would necessarily induce learning. In this respect there isn’t any special educative aim there, which is imposed from without. The educational environment –as a milieu – creates the conditions to actualise students’ potentials and thus becomes what Noddings would have called an excellent system of education, which purports “to open opportunities – never to close them” (Noddings 1993: 13). The absence of external aim inherent in the self-organizing dynamics functioning in an autopoietic manner also eliminates the hierarchical power structure specific to traditional present-day schooling. What takes place is the heterogeneous distribution of knowledge that, in its shared activity, becomes available to all who are interested. The body of knowledge, rather than being focused on some abstract and transcendental future telos – in the guise of “access to college” (Noddings 1993: 9), for example – is being held together by its distribution in the experimental and experiential field of action, the centre of which is nonetheless constantly shifting, because of selections, and its circumference expanding because of variations. 

Deleuze’s nomadic distributions in an open-ended smooth space – provided a classroom, as part of the system of education specified as excellent, is such a space – is a function of multiple encounters that indeed induce and inspire learning. Each “here-and-now” (Deleuze 1994: xx
) encounter is characterized by Noddings’ quality of the present experience and itself is a precondition for the emergence of “ever new, differently distributed ‘heres’ and ‘nows’” (Deleuze 1994: xxi). Learning and teaching, as the making and remaking of concepts, proceed “along a moving horizon, from an always decentered center, from an always displaced periphery” (Deleuze 1994: xxi) – yet such a paradoxical decentered center holds notwithstanding the polyvocality of directions and the plurality of choices. Indeed, it is the very interplay of choices that makes the center hold. At any given moment the novelty of experience, as the availability of alternatives, organizes Deleuze’s spatio-temporal dynamisms making learning not a rationally deduced abstraction but a sensed, felt and perceived experiential reality of the here-and-now quality of students’ own “creation” in the mode of his/her own choice. 

The pragmatic maxim of the production of real effects is achieved via students engaging in transactions because of their encounters with otherness. The added growth becomes a pragmatic function and not at all a result of a fictitious external cause. The methodology of the fold – in other words, Deleuze’s nomadic inquiry or the philosophical method as a learning process – is operative also at the level of subtle and unconscious, yet vital, attitudes. Yeas ago, John Dewey prophetically described these attitudes in terms of the “vital energy seeking opportunity for effective exercise. All education forms character, mental and moral, but formation consists in the selection and coordination of native activities so that they may utilize the subject matter of the social environment. Moreover, the formation is not only a formation of native activities, but it takes place through them” (Dewey 1916/1924, 84). The notion of “through them” implies the folded character of the reorganization of experience, or – in Deleuze and Guattari’s words – “a transcoded passage from one milieu to another” (1987: 313). For Deleuze and Guattari, “whenever there is transcoding, …there is not a simple addition, but a constitution of a new plane, as of a surplus value. A melodic or rhythmic plane, surplus value of passage or bridging. … [T]he components as melodies in counterpoint, each of which serves as a motif for another…” (Deleuze and Guattari 1987: 313-314; cf. Peters 2004). Musical metaphors enable Deleuze to articulate the dynamics of the process, and a surplus value implies growth, an increase in power, and the potential capacity for what a body can do, a body itself described as a block of space-time, a becoming of a nomadic subject.

Specialization therefore cannot but satisfy individual students’ interests, wants, and specific needs. While balancing capabilities and preferences, the system maintains its stable state, or a certain habit formation, described by means of straightforward linear growth. Yet, such a state is far-from-equilibrium: it is unsteady, because now and then a new encounter with otherness would have generated a new choice. The necessity of decision-making would therefore zigzag (using Deleuze’s term) into being, marking off a new direction and therefore, according to Noddings, actually producing “more ‘breadth’” (Noddings 1993: 10). To conclude, philosophical explorations in education must follow Deleuze’s lead in terms of de/reterritorialization, and it remains to be seen if new connections will be formed and any new rhizomatic lines, constituting the very breadth of the smooth space of education, will proliferate. Deleuze used to say that we ourselves are made up of lines; the multiple rhizomatic lines move us, and the strangest line is the one that carries us across many thresholds towards a destination, which is not foreseeable and unpredictable. There is always a space for further explication, for forming yet another line of flight. 
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