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Abstract

This thesis is an endeavor to present a criticalyars and discussion of the descriptive
and prescriptive aspects of the problematizatiothefself in the Western thought and
subjectivity. We argue with the help of self amshgciousness theories of Freud, Lacan
and Foucault and also with the counter-analysth@Buddhist perspective of the mind
that the conception of the self and subjectivityeirent in the Western thought as a sub-
form of identity are artifactual and inadequatsapporting and providing an explanation

of the practices of freedom against the Westeraativjty and its functioning of power.



Ozet

Bu yuksek lisans tezinin amaci tanimlayici ve kurBhti digiincesi ve 6zneli
tzerinden ‘benlik’ kavrami ve problematizasyonuniékbir bakis acisi ve analiz
sunmaktir. Freud, Lacan ve Foucault'un 6zne, bamibiling teorileri; Budist
baks acisinin zihin ve bilince dair ggirdigi karsi-analiz ile birlikte kullanilarak
Bati diziincesinde i¢sel olarak bulunan ve aslen kimlik kggpnin bir alt formu
olan benlik ve 6zneldin Bati tarzi nesnefli ve onun tzerindenleyen gug ve
iktidar mekanizmalarina ksrgelistirilen 6zgurlik pratiklerini desteklemede ve

aciklamada yetersiz ve yapay aidusavi Uzerine tagiimistir.
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May all sentient beings
children of enlightened [Buddha] nature,
realise
the ultimate nature of mind:
insight and compassion,

in blissful union.



Synonyms for Mind

As for this apparent and distinct [phenomenon] Wheccalled ‘mind’:
In terms of existence, it has no [inherent] exiseewhatsoever.
In terms of origination, it is the source of theatise joys and sorrows of cyclic
existence and nigwa,
In terms of [philosophical] opinion, it is subjdctopinions in accordance with the
eleven vehicles.
In terms of designation, it has an inconceivablmiper of distinct names:
Some call it ‘the nature of the mind’, the ‘natwfemind itself’,
Some eternalists give it the name ‘self,
Pious attendants call it ‘selflessness of the iddial’,
Cittamatrins call it ‘mind’,
Some call it the ‘Perfection of Discriminative Avegiess’,
Some call it the ‘Nucleus of the Sugata’,
Some call it the ‘Great Seal’,
Some call it the ‘Unique Seminal Point’,
Some call it the ‘Expanse of Reality’,
Some call it the ‘Ground-of-all’,
And some call it ‘ordinary [unfabricated conscioess'.
The following is the introduction [to the meanseaperiencing] this [single] nature of
[mind]
Through the application of three considerations:
[First, recognize that] past thoughts are traceldsar, and empty,
[Second, recognize that] future thoughts are unyred and fresh,
and [Third, recognize that] the present momentegbithturally and
unconstructed.
From theThe Tibetan Book of the Dead‘The Great

Liberation by Hearing in the Intermediate States’



Without contacting the entity that is imputed
You will not apprehend the absence of that entity.

(Santideva,Bodhicaryivatira. 8" century

l. INTRODUCTION

This thesis is an attempt to critically analyze distuss the discursive and non-
discursive aspects of the problematization of gedf* with an interactive analysis of the
modern psychological and post-structural perspestand the Eastern, mainly Buddhist

view of the mind.

It also aims to be a humble contribution to thdediac method of thinking to
overcome formal dualistic and monistic reductionisrhich we face often when we hold a

view upon the critique of the “self”.

The philosophical theories concerning the mind tdwedsubject focus upon a
variety of different models and questions, anddgbhestion of how it can be possible for
conscious experiences to arise —whether out afieébeological impulses of the brain or the
perceptions of the soul etc- is also a central ®hés old and not yet resolved debate has
important consequences over the concept of th& ‘aelwvell, since if we mean by “self’
as “I’- an essential, ‘solid and independently esa$ entity, it takes us back to idea of an
“immaterial soul” —since one can conceive oneséhout a body, and ‘soul’ has

connotations of ‘essence’.-



of the dualistic approaches of the mind and bodyd#alistic way of thinking
makes a distinction between the mental phenomeshéhaphysical body, then it must
explain how physical memories are created via doansoess or how consciousness affects
physical reality. Dualism in this sense also rédeexplain the tendency to perceive and
understand the phenomena into two categories;asiskeing an object separate from
everything it is surrounded or when one perceivseHl’ that is distinct from anything
else. When we think about what the ‘mind’ is orearrage level, we may see and identify
it with our “self”, “personality”, “consciousnessi “soul” etc.; by making a distinction

between the physiological aspect —such as the-kaadththe conscious experience.

MIND-BODY DICHOTOMY

The mind-body dichotomy, as a starting point ofldua has shaped the Western
culture since the time of Plato and Aristotle thglbust. Augustine and René Descartes, up
to the present day. It was the latter among theweker, later held responsible for
conceptualizing and introducing the dualistic (@.kartesian) split to the modern Western
world. By remembering Whitehead’s famous exaggenads seeing “Western philosophy
just a series of footnotes to Plato”, his theorydefas/Formbis regarded as a model for all
future manifestations of dualistic ontology. Platdistinction on the precedence of the
non-material abstract Forms and ldeas, which pegkeshighest and the most
fundamental kind of reality over material worldsgnses which is subject to change has
great implications for the mind-body problem; besmthe intellect, as capable of knowing
the Forms and Ideas according to Plato, also imaraterial entity. Aristotle also shared

the same idea on the intellect’s immateriality el tried to revise Plato’s theory and

! plato, Phaedo



points that they are not separate from their caacparticular counterparts. The Form/Idea
of something is the very natureessencef that thing, therefore they're inseparablEhe

rise of Christianity, with its own fundamental pteim of deciding the ontological status of
the Christ, caused the discussions about the diahothange its direction to the
problematization of resurrection and unificatiorbofly and soul on a sacred-profane
opposition. Descartes actually followed this Chausttradition, as he claimed to write the
Meditationsto defend the Christian faith and developedohiter of being upon the idea

of proving the existence of a benevolent God. Asmological project, he make a line of
argument with the God on top, soul —of Hedf the second and as the representative of the
material world, the body the last. (Hisder of reasonindiowever, begin with one’s own
existence established by means ofdbgito and proceed from there to the existence of

God and material world, whose knowledge dependseknowledge of onesefy.

For Descartes, just like St. Augustine; body and sor mind or self-, as parts of
the “I” are both substances as solid and self-ertstConsidering the “mind” only as a
cognitive faculty of the “I”, which has thgystematic douliver its owrtrue beliefsand
even the existence of God —ultimately the causabeaevolent creator of all the
substances, according to Descartes- marks thengupaiint of modernity in the Western
thought. Thus the problematization of the modegif*swith all its attributions to an
independent, permanently existent “I”, togetheihwite Puritan approach of personal

identity has begun.

2 Aristotle, Metaphysics
% René Descartes, Meditations, pp.1-62
* Garber, 2001, p.55



This independent and self-existent “I’as a pathefphilosophical debate not only
caught the attention of the Western schools ofghbbut Eastern philosophical
approaches as well. Despite a rather arbitrargntal and Eurocentric tendency of
considering “philosophythe love for wisdonn its pure form- a skill only attributed to the
“great” Western civilisation by ignoring other tiadns —mostly Eastern- , rising of
multiculturalism, transdisciplinary studies as waslglobalisation around the mids of the

last century challenged to shift this artificiatitetionism.

This point of view alone might be taken as a céat strong sign of the
problematization of “self’ in the West, since frarbroader perspective what we call
“West” as a cultural object —based on the samestiatliscourse- try to undertake the
position of a distinct entitfond of wisdomWhen we look at the history however, with the
rise of monotheism and the destruction of the Am&eeek tradition, we can very well say
what’s calledphilosophosnce just turned intphilotheosandegophiliain later periods.

We can see those imprints on Descartes as wel, tveeigh he was considered one of the
pioneers of scientific thinking and mechanistic ldasiew replacing the Aristotelian view

of Nature.

“Eastern” philosophy and practice; on the otherdhavhen introduced to the
“West” for the first time, was considered theolajibased on the monotheistic framework
in which the Western thinking has emerged, althcagimportant amount of these views
doesn’t even have a notiontbkosin the Western sense. Eastern tradition, the piyplog
of the mind of Buddhist and Hindu systems in pat#c, produced a vast lineage of

thinkers—therefore- theories, logic and most inguatty method and practices which



shows a consistency over the time despite the AhGeeek akins’ had died out and took

another form in the Judeo-Christian world.

Just like dealing with any other duality, the usideble outcome of comparing and
contrasting by taking one superior over the otherot the aim of this study, and
to be avoided. Perhaps reaching a complementatyneither a complete nor a completing
one- level of interaction to transcend this sorwédlistic thinking, without merely
substituting dualism with monism or pluralism,a&én as a main and useful perspective in

this dissertation.

Hindu philosophy, in its vast diversity also hawaltistic schoofbut their
dualistic views are different from the Western faraf dualism. The distinction some of
the Hindu intellectual schools have made was arsatter purusha as self or
consciousness anmakriti, nature or matter) distinction rather than mindhaor herefore
before continuing to the discursive aspects os#itand its Buddhist counter-analysis,
Samkhya school of Hindu philosophy will be alsowkriefly mentioned here because
some traces of Samkhya views can be found witérBilddhist concepts of the s&fhe
Samkhya school, which influenced the later Yogid ¥edanta system is considered with

the other two as a part of the six orthodastika)’ schools (darshanas) of the Hindu

® Such as Vedanta philosophy’s Dvaita (dualistic) Advaita (non-dualistic)views. The
first proposes dualism in consciousness and mattele the latter insists that the
experiential personal realization of unity of ewnyg must be achieved. Advaita still uses
Samkhya —will be discussed below- view of dualismdiscribing the world. Dvaita view
however rejects such notion of complementary eqoas they are two different entitites.
® Altough which one predates the other is a pecsligject. (Keith, 2009)

’ Astika and astika are techical terms to define “orthodox” aheéterodox” persons and
schools in Hindu philosophy. It can be roughly &gk the distinction is based on whether
or not they accept the authority of the Vedas. &fae six systems considerechsiska,;
Nyaya, Vaisheka, Samkhya, Yoga, Purva Mimamsa adhNta and three systems as
nastika; Jainism, Buddhism andi@aka. The distinction is not based on a theisticlleve



intellectual traditions. Samkhya is a strongly éta philosophical view which denies the
existence of God and recognigagusha(self) andprakriti (matter)as two ultimate
entities. Although they discugsakriti as originated frompurusha,phenomena presented
by the two greatly differdrakriti (nature/matter) alone is responsible for the faesibf
memory, perception and “I” nes8lfamkara. They arise wheprakriti is the presence of
purushawhich cause the mis-identification between the two. Thisfusion is seen as the
main cause of the ignorance which binds us to bgmdad suffering Liberation is
possible by becoming aware of these on a deep-dyemaintaining this reflective faculty

distinct frompurusha until the entanglament caused by ignorance dissol

The concept gpurushais sometimes used interchangeable with the consepéan
The major difference is th@urusharefers to the selfthe conscious mind whereAgman
represents a higher consciousnesgssentiakelf - reminiscent of a soul- of the person.
The main philosophical difference between Hinduard Buddhism is that this concept of
Atmanwas rejected by the BuddSakyamuni (asAngtmanor Anatiz, non-self) because it
provides the psychological basis for attachmentaamaision which creates suffering.
BuddhaSakyamuni has denied the existence of a cosmic selcaiticise theories of
abstract principles, unitary soul or identity immaanin all things as unskillfifl, while

stating that holding the view “l have no self’ is@mistakeft. As Alan B. Wallace states:

for example Samkhya schoold denies the idea opeeste God, although considered as
orthodox. Grvaka view, on the other hand, is a materialisticestic and naturalistic
school of thought that resemble the EpicureansreéGe

8 Samara

% and also can be multiple

19 see Bibliography: “Maha-nidana Sutta: The Greais@a Discourse”

1 The Samyutta Nikaya (Samyutta Bl SN, "Connected Discourses" or "Kindred
Sayings") In Samyutta Nikaya (SN) 4.400, Buddha assed if there “was no soul
(natthatta)”, which it is conventionally consideredbe equivalent to Nihilism
(ucchedavada). The Buddha himself has said: “Batimérly and now, I've never been a
nihilist (vinayika), never been one who teachesatmeihilation of a being, rather taught



“Two ideas are psychologically deep-rooted in neaif-protection and
self-preservation. For self-protection man hastexe&od, on whom he depends
for his own protection, safety, and security, st child depends on its parent.
For self-preservation man has conceived the ideanafhmortal Soul or Atman,
which will live eternally. In his ignorance, feaveakness, and desire, man needs
these two things to console himself. Hence he slioghem deeply and fanatically.
The Buddha's teaching does not support this igne;dear, weakness, and desire,
but aims at making man enlightened by removing taechdestroying them,
striking at their very root. According to Buddhisayr ideas of God and Soul are
false and empty. Though highly developed as theptiey are all the same
extremely subtle mental projections, garbed inmaincate metaphysical and
philosophical phraseology. These ideas are so depd in man, and so near and
dear to him, that he does not wish to hear, nos eevant to understand, any
teaching against them. The Buddha knew this quétk \m fact, he said that his
teaching was 'against the current,’ against matflstsdesires.{(Wallace, 2007,

p.152)

only the source of suffering, and its ending.” Bagly Suttas see annihilationism, which
the Buddha equated with denial of a Self, as tgavith belief in a Self.It is seen as
arising due to conceiving a Self in some sort tti@nship to the personality-factors. It is
thus rooted in the 'l am' attitude; even the atétl do not exist' arises from a
preoccupation with 'I'. This can be an exampléefrmiddle way —Madhyamika-
philosophy along with the two exteme views of ngmi and absolutism, which is
discussed in the following pages under the pardgtBmght Understanding”. Buddha
rejected the materialism as an opposite to nihiidsn on both logical and epistemic
grounds. He proposednaiddle waybetween these extremes, relying not on ontology bu
on causality.



So far we have seen how the mind-body dichotomybleas established in the
West, and how other traditions in the East tretliedlebate differently. Perhaps we can
give a closer look to two main practices concernireg“self’ in the Ancient Greek
philosophy of the West, and how the split of thpssctices led up to the constitution of the

modern Western subjectivity.

SHAPING THE DISCOURSE: ‘CARE OF THE SELF’' OR ‘KNOWI NG THE

SELF’?

“The Hermeneutics of the Subject”, the third voluméhe collection of Foucault's
lectures at the College de France, is about exggdtie concept of the “self” and its
development from antiquity to the modern periodthi last two chapters, Foucault argues
the different aspects of the Ancient Greek phildscgd concepts of the 'knowing the self’
-gnothi seauton and the 'care of the selpimeleia heautowf Plato and the Stoics

through the genealogy of objectivity and subjetyivn the Western school of thoughts.

In the practice of the ‘care of the self’, knowledg contemplated as an ongoing
process, not some sort of an object we need tanottayrasp. This knowledge, along with
the proper ethical conduct to experience it, is/gted by theekhre - a know how
(savoir)- (Foucault, 2001, p.35,51) -an art, aeatttd system of practices referring to
general principles, notions, and concepts (Fouca0@1, p.249)- The central question of
'the good life' -life that one would like to liver for happinesseudaimonia- in Ancient
Greek thought is related with the ‘care of the’délfough the act of knowing and having

the proper ethical conduct which requires virtaetg). The process itself is the wisdom.



According to Foucault, in the practice of the ‘knogvthe self’, the knowledge we
have about ourselves operates upon the assumpabthe 'self' is a separate entity from
the knowing process that is experienced. This afean independent, self-existent self can
be exposed through appropriate methods, and heheesncept of the 'test’ to explain it.
Foucault's first interpretation here is actuallyigar to what we use in psychology and
other positive sciences today: Testing the worlictvisurrounds us and infiltrating its
secrets in return. When we apply this test todek', it give us even more information. We
can use Foucault's second interpretation to appigi@ positive new explanation to that
'test’ exercise: Through a series of assays ts®pe&an experience the new dimensions of
her/his self and look closer for what else mightheze. In other words the person can
strike roots in this new soil through this exersis@d become familiar with the deficient,

hidden parts.

Foucault explains how (Foucault,2001,p.486-48€)-hios became a correlate to
tekhre, (i.e. the outcome of the process of living ash@l or any of its parts is the
knowledge altogether.) In other words, how the dd®s becomes an object of the
ongoing testing process, and through this we plitaowledge about ourselves —or the
psyche-. If we use the Western ‘objectivity’ by nmakan example of a person who is
doing any means to cultivate knowledge and theeedoeating a life-style; foreseeing
her/himself as an active part of it and then -is thery life that has been created- acting
both as the tester and the tested. -if we thintakingtekhre as the very experience- As in
the position of being tested, we can claim that garson sees her/himself as the test in

which its object is the knowledge on its own.

10



This situation is analogous to a mariner who igryo understand why the boat is
not sailing by tying the boat to the pier. Like thenie in the bottle, being boxed within the
object without realizing that this object is inde®d design. In conclusion the whole
situation appears something like autism we usera in psychology: Being absolutely
stuck in a secluded, inner reality that even if¢leea way out, using the minds' innate
faculty of knowing would be still not possible. @wordidiot' is derived from the old
Greekidios meaning 'one's own, private', therefore usingatbed here would be perhaps

appropriate.)

According to Foucault this kind of subjectivity thaas constructed in the West as
a reaction to the Western obijectivity; although licgies dialectic connotations, is
constructed in actuality once we extend out of‘'selves’ -with small 's' in that sense- by
practising the 'care for the self' when we usapgsroach to grasp the essence of knowing
with the purpose of connecting ‘the other'. Butdpposition this type of subjectivity
insuniates quickly turns into an objectificationtbé knowledge through the patbies
and experience in which the knowledge is obtaitieetefore the ability of knowing will
be restrained only upon its own and the possibditgeaching out the ‘other’ and
transforming itself through experiencing —and pi@dg- knowledge would be very
limited. The opposition we argue here thereforks & become an attempt to replace and
deprive the absolute —that is universal- but rasutreating absolutes. The Western
objectivity’s way-out is perhaps to experience tadement —than involvement of the

knower to with respect to the knowffrranke, 1998)-from the self.

According to Foucault, there are three major fgnmemory, meditation, and

method;

11



“which is in the West have successively dominabedgractice and exercise
of philosophy, or, if you like, the practice ofdis philosophy.” (Foucault,

2001, p.460-461)

Moving from memory to meditation in the Westernlpsophical practice we see
that the West “has always privileggdothi seauton self-knowledge” (Foucault, 2001, p.
460-461) and excluded the permanent relation Etvilenowledge of the self and the

‘care of the self’ in ancient thought. As Foucagints out:

“Now it seems to me that by only considergngthi seautorin and for
itself alone we are in danger of establishing sefaontinuity and of installing a
factitious history that would display a sort of tanus development of knowledge

of the self.” (Ibid.)

If we define meditation as an exercise of reflettigpon thinking, -the root word
meleé/meditatio here refers to the ‘inner preparation’- then bdig Platonic way of
asking on who we are in reality (knowing the sgitfythi seautoh and the information we
know about our own —self-knowledge- are importamests of our subjective memory.
The reflexivity of the self and its knowledge areulght together as memory. Bukleé is
not just a memoir. In order to understand whagleg’ have meant we can look at another
tradition; the Buddhist perspective, which holdgitagion as the most effective tool
among its practices. According to Buddhist practitenind, assuming meditation as a
method of discovering the ‘inner’ truth and thuge@ing a true ‘self’ as an intact and
absolute core is one of the most fundamental eagrsctitioner could maké/Ne see the

same assumption in Platonic understanding; ona&riperception recalls the truth but it is

12



because the very act of perceiving objectifiestth#h.) However, what happens by
meditation is not removing the hindrances to uncdive truth but developing an exercise
of mind upon its own and thereby experiencing aseabe of self —‘from it’s own side’-
and detaching all the habits and dependent faittoasries. In Stoic meditation, by using
the analysis of the ‘care of the selfpimeleia heautouthe very process of the meditating
mind -in which its’ alert and introspective faculty usdbthe other facultiemindfully-
implies the truth. (Like Foucault discusses, byiramgkWhat is Zeus?” Epictetus means an

entity exist only for itself, a being which alwalys with his own.)

When we think of how we adopt a position aboutmlationship with the external
world, we have to look carefully on how to perpétuaur self-identity in relation with
others. The exercises of thought processing bydeaiks elements as objectsroélet in
Stoic meditation help us to notice the positionstake towards different situations; what
effects us, how we can find solutions towards tlaech how we can eliminate them. (This
can be done only by being aware of the mental gs®Es not as trying to reveal a core and
absolute truth as we see in Platonic thinking) Tigiothis process the mind moves
towards impartiality from its faculties which cause subjectifications to create a “self-
identity”. This impartiality —or detachment- howeydoes not define a process like a
person changing her/his mind’s inner qualities avéfetime to reach an upper level of
existence. The activity mentioned here only coumiss own continuity, -as an expansion
of the present- i.e. we cannot define what it isdfgrring past or memory. The “self”
experiencing its own voidness —as we see in theese& seems like a paradox at first
sight'?, a voidness everything —and none- apprehendeit.i?\she experience therein

cannot be expressed in symbolic ways or cannog laritransformation by setting it as a

2The usage of the language and the symbolic willibeussed in the following pages
more in detail.

13



memory of the past. When the faculties of mindherattachment we have towards things
can be defined as the minds’ objects of existendetlae co-dependency we have towards
them are neutralized with a continuous practice,nimd would reach a complete, tranquil
wisdom; and the person experiences a total detaahifieis experience, as all the

characteristics or deeds of every object and stitgesefine constantly cease, is called as

Sunyata—emptiness or voidness- in Buddhist philosophy.

According to Buddhist philosophy of the mind, matid@n is thinking deeply upon
the eighteen areas of perception: Those are thgesse organs —eyes, ears, nose, tongue,
body and mind-, six sense objects —forms, noisésyis, flavors, tangible objects and
objects of the mind-, and six consciousnesses e@ygciousness, ear consciousness, nose
consciousness, taste consciousness, body consegsuand consciousness of mind-.

The collections of the physical or mental aggregjater fiveskandhaksthe body,

emotions, senses, mental conditions and conscies$r@/e no characteristic of a separate,
inherently existent “I”’ —self-, yet three incorraséws concerning the “self” still arise from
them. First view claim that the body or the phykeastence is “I”, and according to this
view the remaining four is the “self’. Second vielaim in none of these we can find an
inherent “1”, therefore the “I” must be independgrexistent from those yet all the
aggregates are attributes of the “I”. The thirdwefirm that the sum of the five
aggregates are indeed inherently existent in theB§t meditating onSunyataor the
emptiness of this inherently existent “I”, we caok upon theskandhago experience that
there arenot the “I”, nor belong to “I” and also not inhetan “I”. This awareness does not
belong to past nor future but only abides in thespnt® -where life omiosis-, thoughts

about recalling past or awaiting future is an esern futility in that sense, taking us away

¥ (Thich Nhat Hanh, 1991, p.333)

14



from the truth abiding on present experience. is tbgard, the memory which frames the
past and projections which the future is apprehérae outside the context of the ‘care of
the self epimeleia heautouFoucault discuss the antinomy between past andefwivo in

a similar manner, and explain its effect upon tfaetice of the self:

“The future preoccupies. We goeaeoccopatudy the future. The
expression is interesting. We are, as it were, pieclin advance. The mind is pre-
absorbed by the future, and this is something megakhe fact that the future
preoccupies you, that it absorbs you in advancecandequently does not leave
you free, is linked, | think, to three things, twde fundamental themes in Greek
thought and more especially in the practice ofs#ié” [the three themes as

memory, meditation and metho@oucault, 2001, p.464-465)

“ Thinking about the future cannot be a memoryhatgame time. Memory
cannot be thinking about the future at the same.tiihen it became possible for us
to think that reflection on memory coincides withattitude towards the future was
no doubt one of the great mutations of Westernghtiu.Now the whole art of
oneself, the whole art of the care of the selbisstructed against these two things.”

(Ibid.)

The Stoic exercise gfraemeditatio malorunipremeditation of misfortunes and
evils), —in context of the care of the self- isvad to prevent the person being pacified by
the events as the time goes by and reversing onetfuirning away from the truth. Here it
can be understood that the “self” is taken as @iy existent, but if we see misfortunes

and evils as facts for a moment rather than pds&bj as if they might happen now or in
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any time and anywhere; we can prevent projectitositafuture and also apply the
premeditation systematically to nullify them anddatg at the present moment by
increasing the awareness to continue of testingrthie. The ultimate purpose of this
premeditation is meditating upon dyingneleé thanatou-.The possibility of a trained
consciousness which looks upon the “self’at the emanof death also makes it possible to
expand this awareness to every moment of dailyifehe realization of the three wrong
views -attributed to the “self” in Buddhist philqdoy- at the moment of death is an
effective antidote as a unique experience. Theeefas a practice of the ‘care of the self’ -
epimeleia heautoypremeditation can be used to reach this termiaglesto realize the
truth by making the process much faster and effectihe practitioner can see her/himself
in two ways: First, by seeing each moment as ttethee person immobilize the present to
see it in the reality of its value and her/his miadns freedom over indifference (like
Foucault referring to Marcus Aurelius) (Foucau@p2, p.479and the second, at this
terminal stage by retrospection gains wisdom ovenalue of the entire process- life or

bios . In this regard, meditation upon dying is nahking about future, but:

“It is only a means for taking this cross-sectioewy of life which enables one to
grasp the value of the present, or again to cartyle great loop of memorization,
by which one totalizes one’s life and reveals ittas Judgement on the present

and evaluation of the past are carried out inttiesight of death, which precisely

4 Buddhist Vajragna meditational practices emphasize great impoetémthe process of
dying and the practice of Phowa —saamirin Sanskrit-, meaning ‘the practice of
conscious dying’, ‘transference of consciousnesbeatime of death’, ‘mindstream
transference’. “Phowa is a unique meditation anady on which you train, over and over
again, while you are alive. Then, when you or sameglse is dying, you use the phowa
meditation to transfer or merge your consciousoesbat of the dying person into the
enlightened mind of the Buddha of Infinite LighTulku Thondup, 2005, p.299) Bardo
Thodol, or famously known as ‘Tibetan Book of thedd’ which means ‘Liberation
Through Hearing During the Intermediate State’ dbafalso has to be also studied
accordingly.
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must not be a thought of the future but ratheroaight of myself in the process of
dying. This is what | wanted to say quickly abdwmelee thanatouwhich is

fairly well known.” (Foucault, 2001, p.480)

Foucault explains that the ‘care of the self’ ituatly a set of exercises taking the
events at the present and making them appear me#iiey of their value —stripped from
any artificial and projected reality-, in the in@bility of their impermanence. The exercise
of the ‘care of the self’ is testing ourselvedias-correlated wititekhre and different

thanzoé, transforming the thinking process into knowingdxperience.

To sum up, Foucault argues that the “modern sel¥Vestern philosophy since
Descartes has been considered to follow an etbarauct to attain the truth without
transforming itself during the process whereasimgaity that was the way. In modernity
the truth becomes the rationaletehre whereas in antiquity we can realize the truth
throughtekhre. This concludes the process in Western philosopatyttie transformation
shaped by experience is separated from a merelkitigi process of knowing, i.e. ceasing
biosinto an object ofekhre and a correlate of a test; an experience and @is&dn
become instead the form of a test of the ‘selfisTi& also where the Western subjectivity
is constituted(Foucault, 2001, p.48djhe last lines of the The Hermeneutics of the

Subject throws this problem into sharp relief:

“The root of the challenge of Western thought tdgdophy as discourses
and tradition. The challenge is this: How can wkajiven as the object of
knowledge (savoir) connected to the mastengkiire, at the same time be the site

where the truth of the subject we are appears, experienced and fulfilled with
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difficulty? How can the world, which is given agtbbject of knowledge
(connaissance) on the basis of the mastetgidiie, at the same time be the site
where the ‘self’ as ethical subject of truth apgesrd is experienced? If this reality
is the problem of Western philosophy- how can tleeldvbe the object of
knowledge (connaissance)and at the same time dloe pf the subject’s test; how
can there by a subject of knowledge (connaissamb&h takes the world as object
through aekhre, and a subject of self experience which takes#me world, but

in the radically different form of the place of tesst?” (Foucault, 2001, p.487)

Again from Foucault’s point of view, if in the Wesh thought the purpose of the
Enlightenment is to ask where our objective knogéecelies, then the question of how the
“self” should be experienced is also necessarymRios point of view, this might neither
create a doctrine nor a philosophical argumentnirrely give us a tool to realize truth.
Sakyamuni Buddha is referred to say that his adviresnot to be taken as a doctrine or
philosophical argument, because what he has bg@rgsa coming directly from
experience, not from a discursive or mental assiomgt® They can be experienced by
anyone because nothing comes from an independdr@ssential source but an
interdependent stream of connectedness which imblato anyone. “Things” does not
need a creator, beginning or end, it is all intped@lently co-arisen from each other.
Nothing is solely and permanently independent ®ovn, because they are a sum of
perception, conceptualization and formalisatiothgir own value. From this perspective,

aspects of existence and non-existence also cammedssumptions about permanence, -

!5 check Bibliography for “kllama Sitra- The Buddha’s Charter of Free Inquiry” and the
guote"As the wise test gold by burning, cutting and naght, So, bhikshus, should you
accept my words -- after testing them, and not ipenat of respect.” Dr. Alexander

Berzin (Berzin, 2000) attributes this verse to "Bwra on (Pure Realms) Spread Out in a
Dense Array."
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i.e. mental constructions and approximations- aitbowt falling into nihilism we can
move from this distinction to the way of seeing fgmess” as the realization of the
relative and dependent nature of the “self’. Thisaeness is callegrajnaparamita—
perfection of wisdom- in Buddhist philosophy. Iredeof giving descriptions upon the
nature of the universe, BuddRakyamuni introduces a set of practices -so anyone ca
connect to- while emphasizing the importance adctiexperience and the limited nature
of the words and theymbolic(in Lacan’s terms). Meditation is used here likekhre

rather than an attempt to explain the truth. (&séixplained in Dikhanakha Suttiyhen

we can say, if the Western philosophy haven’t ssedrits discourse from the ‘care of the
self -epimeleia heautouo the 'knowing the self'grothi seauton, the challenge Foucault
have been discussing might have been perhaps s&Western subjectivity’s success over
Western objectivity as Foucault analyses might oalyhe fact of transforming the way of

looking at the “self” with this type of practice.

Contemporary Western philosophy and the post-Hbe&gan science are holding
up this discussion by relying on the Eastern thbaglyway since both the cosmogony and
the cosmology in the West are not enough to expamgaradigm they had brought so far.
Ken Wilber, while discussing the popular interptieta of mysticism and modern physics
link -via presenting actual writings of Heisenbargl his contemporaries such as

Schroedinger, de Broglie, Jeans, Planck, Paulijition, and Einsteif- in his book

18 (Thich Nhat Hanh, 1991, p.213)

7 About the conclusion of the book and it’s relatiorour argument,

the review on the “intergral world” website mightg an idea (Reynolds)

“The book shows that "modern physics neither proxarsdisproves, neither supports nor
refutes, a mystical-spiritual worldview." This isdause physics itself is based upon
mathematics, which itself is nothing but a systérfshadow-symbols" (in the words of
the physicists themselves); therefore these wandelus scientists understood it's
absolutely necessary to use real mysticism to conéality directly. The selections from
Quantum Questionsighlights this unknown fact: all these great ptigss turned to
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“Quantum Questions”, also reminds us the importistinction between themethodand
thedomainof science. The former as we know refer the wayshith we manage to
gather knowledge (epistemologically), and the tatééers “to the types of events or
phenomena that become, or can become, objectsarsigation by whatever it is we

mean”(ontologically) (Wilber, 2001, p.10)

Now, when we read Wilber’s interpretationroéthodwe can unequivocally see
how Foucault’'s remarkable statementtoos being ceased as a correlate of a test -instead
the form of a test of the ‘self- is also immané@nscientific approach, where again we see

the Western subijectivity in charge.

“a method of gaining knowledge wherelypothesearetested
(instrumentally or experimentally) by referencesigerienceg“data”) that is
potentiallypublic, or open taepetition(confirmation or refutation) by peers.”

(Wilber, 2001, p.11)

Wilber then truthfully asks:

“To whatdomair(s) then, is the scientific method applicable? other

words, whichontologyshall we accept?”

With keeping Wilber’s question on choosing an oo)yl we can start to discuss
the various definitions of the “self” in psycholg@s it is constructed in a way to help us

to answer that question of the above.

mysticism for true knowledge of the world and thhegame modern mystics in the
process.”
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Il. SELF IN PSYCHOLOGY AND PSYCHOANALYSIS

“We wish to make thegothe matter of our enquiry,
our very owrega But is that possible? After all, tlegois in
its very essence a subject; how can it be madeamtubject?
Well, there is no doubt that it can be. Tdgocan take itself
as an object, can treat itself like other objects) observe
itself, criticize itself, and do Heaven knows whath itself.
In this, one part of thegois setting itself over against the
rest. So thegocan be split; it splits itself during a number of
its functions - temporarily at least. Its parts came together
again afterwards. (S. Freud, New Introductory Lezdun

Complete Works, Ivan Smith 2000. p.4667)

Self, as we have seen in the previous chaptercasrplex term to define a variety
of attributes related to the “I”. A great amounttled¢ories from different perspectives of
natural and social sciences attempted to explanseif’ and other closely related notions
such as the individual, personality, subjegq identity, consciousness, mind, psyche,
nous, spirit etc. They may be at times confusingjtheir definitions are mostly used

interchangeably by another.

Majority of the ideas which will be presented heréhis chapter are coming from
the psychological perspective however, for thearotf the ‘self’ is a key construct of its

very foundation.
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It is broadly defined as the ‘essential qualitiest thake a person distinct from all
others’, “The union of elements —as body, emotitmsyghts and sensations- that

constitute the individuality and identity of a pens

From a more social perspective, the “sedffers to “an individual person from the
perspective of that person”, just like in Carl Rayéheory in psychology, which the self is
seen as ‘all the information and beliefs you has/amindividual regarding your own

nature, unique qualities, and typical behaviors.’

Ken Wilber makes a definition by taking the earyghological model,-the current
views differ rather greatly- the division of thdfsato “I” and “Me”, as “the subjective
knower” and “the object that is known” and defirnlaes first (Wilber, 2000, p.33)s the
“proximate self’” and the second “distal self’. Tinath of them together, he calls it the
“overall self”, because “the ‘I’ of one stage beasma ‘me’at the next”. By that distinction

we can see the “I” is both c@nstant functiomnd adevelopmental stream.

From the phenomenological point of view, ‘self’ aaist in comparison with
other. By using objectification and perceived realitytloé physical world; we define our
‘limits’, the boundaries which separates us fronatik seen ‘out there’, therefore making

a distinction of existence as ‘I' and ‘other’.

Freud’s definition of the “I” —“das ich” in Germaand “ego” in Latin- is as such:
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“We have formed the idea that in each individual¢his a coherent organization of
mental processes; and we call this his ego. & this ego that consciousness is
attached; the ego controls the approaches to tyotihat is, to the discharge of
excitations into the external world; it is the nmardgency which supervises all its
own constituent processes, and which goes to sieeight, though even then it
exercises the censorship on dreams. From this ege@d the repressions, too, by
means of which it is sought to exclude certaindeeim the mind not merely from
consciousness but also from other forms of effeckss and activity.” (S. Freud,

The Ego And The Id in Complete Works. lvan Smitld@0p. 3951)

The massive amount of stimuli is processed bydfniscture and thus labeled as
concepts, and our responses to those occurs gghtispemotions and sensations. As we
already separated ourselves from the outer re#tibge characteristics can be defined as
“inner” stimulants as well, because our reactianghbse processes are neverending, since

the self/mind as a whole is the supervisor of tifi@astructure.

“It [ego] is entrusted with important functions. Bytue of its relation to the
perceptual system it gives mental processes am ortiene and submits them to
‘reality-testing’.” (S. Freud, The Ego And The ldComplete Works. Ivan Smith

2000. p. 3989)

Freud argues the mediator function of the “I” begawéd and superego here, but
also he gives a hint about another aspect whictirmrsly collects, saves and emerges;
the memory; the important building stone of thd, selvering both conscious and the

unconscious.
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More recent studies of the psychoanalytical th&dithe self also helps us to make
new perspectives about the memory-self relationgkgpording to Falkenstrom’s (cited in
Epstein, 2007, p.212¢view of the different aspects of the self thakegas in the analytic
literature are such: Self as experience, self @esentation and self as a system. The first
one is our subjective experience through timestdw®nd our repertoire of self-images and
representations, and the last one is our structuself with an hierarchy of self

representations.

Self can be also defined as an umbrella term &r tbe collection of all the
experiences we had so far; shaped by and withimte#ect, emotion and sensation,
therefore imprinting the created outcome as the engnWhenever we use that storage —
constantly-we call back the necessary patternshwdgpearsimilar/familiar to our
present situation, -the similarity is also decitleel same way - then we apply and go to the
next. Certain behaviors, which were useful in avjongs case, becomes a pattern when we
start to apply it often as they turn into habiterefore transforming the process into an

automatic one, regardless of the present situation.

As we see, we form the memory by shaping a subgedscription of time and we
abandon this timeline once we collect a possiblelathof memory-backed up responses
to cope with the present. The behavioral/emotionahtal pattern we choose may work
fine with the situations we face and we try hardntake it so, because we make projections
to control and shape. If we remember the most foneatal aspect of the self in total is to
avoid suffering and has a tendency to pursue pledsufeel satisfaction, a big amount of

its structure has been developed to catch thetfir@angerous situations, negativities
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around us to protect itself first, for survivalsjuike every sentient being. But things get
complicated rather quickly after that because bggging our reality we use the same
memory faculty and by detecting and projecting/gsire same “protective” responses
again and again, one usually ends up in exhaudti@ud’s famous “defense mechanisms”
come into help that way. The pursuit of satisfattiby the id’-is also ceased since the
whole attention focuses on prevention. The probfenot on these mechanisms in
particular, since they're just the syptoms andleamlso used in constructive ways but the
cause of them, the “I”; thus the memory as its naent, which is filled with past events
plus past events patched to possible scenarioswinres no space to other
perspectivesiternatives because those cannot be preset by the functfahe snemory.

More we use this perspective more we get inhidited. As Freud clearly states:

“Towards the outside it is shielded against stirmarid the amounts of excitation
impinging on it have only a reduced effect. Towdfusinside there can be no such
shield; the excitations in the deeper layers existalthe system directly and in
undiminished amount, in so far as certain of thbaracteristics give rise to
feelings in the pleasure-unpleasure series. Thigatienis coming from within are,
however, in their intensity and in other, qualitatirespects - in their amplitude,
perhaps - more commensurate with the system’s rdethworking than the

stimuli which stream in from the external world.ig ktate of things produces two
definite results. First, the feelings of pleasund anpleasure (which are an index to
what is happening in the interior of the apparapusfilominate over all external
stimuli. And secondly, a particular way is adoptédealing with any internal
excitations which produce too great an increaampfeasure: there is a tendency

to treat them as though they were acting, not frieerinside, but from the outside,
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so that it may be possible to bring the shield rgfastimuli into operation as a
means of defence against them. This is the origpraection, which is destined to
play such a large part in the causation of pathc#dgrocesses.” (S. Freud,

Beyond The Pleasure Principle in Complete Workan I8 mith 2000. p.3732)

So instead of following what is going on at the nemiy we just project what we
think is happening to the eventsfaoniliarize them, this unconscious redirection of
memory of one event on another flows within one&ntal continuum constantly . Perhaps

at this point we can also introduce the effedrafsference

[by bringing repressed material out to the consgji6He is obliged to repeat the
repressed material as a contemporary experienaasf, as the physician would
prefer to see, remembering it as something belgniginthe past.” (S. Freud,

Beyond The Pleasure Principle in Complete Workan I8 mith 2000. p.3723)

Thus the neurotic cause become a base of trans&eremtherapy, when captured
correctly, transference and projection can be thstreffective tools for the therapist
because they can be used for mirroring and re-psireg the past, therefore creating a gap

on the structure of the self to re-organize.

“...we shall find courage to assume that there refdlgs exist in the mind a

compulsion to repeat which overrides the pleasureiple.

... The phenomena of transference are obviously exgoldiy the resistance

which the ego maintains in its pertinacious insiseesupon repression; the
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compulsion to repeat, which the treatment trielsriog into its service is, as it
were, drawn over by the ego to its side (clingiaghee ego does to the pleasure
principle).”( S. Freud, Beyond The Pleasure Prilecip Complete Works. Ivan

Smith 2000. p.3726-7)

The destructrive impulse of the repetition comparisiwhich may cause the effect
of pleasure principle move backward and postpangatl, seems to use its conceptual
opposite as a back up force after all, but howrig that way may be even more
interesting: The possible cause of repetition aught to be coming from a sort of wish to
gain control over the undesired situations soetiiecan be satisfied with it's capacity and
heal its wound. At this point, the very action epetition looks like it is empowering the
egds ultimate satisfaction, an imaginary sense oftetgor the omnipotence; because it
directs the action —and so, the reaction- whidirsady foreseen/experienced by ¢g@
Since the satisfaction is always short lived, gq@etition makes sense even more. Freud

says:

“Originally, the ego includes everything... latieseparates off an external world
from itself. Our present ego-feeling is, therefanely a shrunken residue of a much
more inclusive —indeed, an all-embracing- feelingol corresponded to a more
intimate bond between tlegoand the world around it.” (cited in Epstein, 2007,

p.167)

Freud asserts that by its very natagghas an almost omniscient side, and this
implant has to be repeated over and over to pusdlf, that it is omniscient ats own

side
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[The children repeat the unpleasurable experietmEsguse] “Each fresh repetition
seems to strengthen the mastery they are in seérblor can children have their
pleasurable experiences repeated often enouglheandre inexorable in their
insistence that the repetition shall be an idehtica. This character trait

disappears later on.

...None of this contradicts the pleasure principdpetition, the re-
experiencing of something identical, is clearlytgelf a source of pleasure. In the
case of a person in analysis, on the contrarycohgpulsion to repeat the events of
his childhood in the transference evidently disrdgdhe pleasure principle in
every way.” (S. Freud Beyond The Pleasure Pringipléomplete Works. Ivan

Smith 2000. p.3738)

When we are growing, the sense of “I” also evolwékin us and repetition works

as a tool of diffusion to establish its soliditydazontrol over the psyche. Freud claims that

repetition should disappear over the time —suchten we enter adulthood-. It sure

disappears, but only to work more effectively agedl practised and established self-

sufficience mechanism of the unconscious, sinca${s we cannot create the replicas of

events —let’s say all the time- with external toedsich as toys and games- but go with the

other way around, imposing our conditioning to égeso we can perceive them occuring-

alike. This may givegothe temporary satisfaction it craves, but craviself always

remains. Since there’slack (in Lacanian terms) within the system- the whagfstem is

built actually upon it- , the seek of pleasure afsvaontinues without destination.
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According to Freud, there are two ways that the pagy effect the present:
through memories and through actions, -which igallt charged by those memories- and
the latter is thought to be the reason for repetitompulsion. We can deal with the daily
life either by choosing ttamiliarize experiences consistently to deal with the pashtsye
or we choose —consciously or unconsciously- to elaa way to simulate the earlier
traumatic trigger. As we already mentioned, psyolabaic theory claims that repetition
compulsion is an attempt at mastery of the psyslee the experience so it can have the
control over the outcome but the possible resuthsfaction, that we expect to be
something positive and not traumatic, fails to dbdéscause what’s looking new is only an

effort to return to past, a secure zone no matier frainful, at least stiknown.

“Let us suppose, then, that all the organic inssimre conservative, are
acquired historically and tend towards the resionadf an earlier state of things. It
follows that the phenomena of organic developmandtrbe attributed to external

disturbing and diverting influences.

...Every modification which is thus imposed upon toerse of the
organism’s life is accepted by the conservativaniginstincts and stored up for
further repetition. Those instincts are therefavaria to give a deceptive
appearance of being forces tending towards chamgj@r@gress, whilst in fact they
are merely seeking to reach an ancient goal bysgaike old and new.” (S. Freud,

Beyond The Pleasure Principle in Complete Workan I8 mith 2000. p.3740)
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When we see the pleasure principle can be omitted;ome to a certain point to
explain theegds opposite self-destructive drive, which Freud ednt as the “the death

drive” and established his famous “dual instinttdry.

First we apply ‘pleasure principle’ to explain ks seek of pleasure and
avoidance of pain but it is regulated by dggs ‘reality’ apprehension so the pleasure can

be deferred.

“An ego thus educated has becomasonableit no longer lets itself be governed
by the pleasure principle, but obeys the realitggple, which also at bottom seeks
to obtain pleasure, but pleasure which is assumexdigh taking account of reality,
even though it is pleasure postponed and diminisi&d-reud, Introductory

Lectures On Psycho-Analysis in Complete Works. I18amth 2000)

The reality, and the way we experience it, iefétd by theegowith three possible
ingredients: sense perceptions, thoughts or mangaes, and emotionsvith the help of
memory. The present moment we perceive is confugicthis content, so we can say the
egohas a dysfunctional relationship with time, and gubjective time is partly whago

lives on.

Theegocannot distinguish between a situation and itsrpretation of and reaction

to that situationlt is also due to the fact of the constructionhsf tanguage
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LANGUAGE AND THE SYMBOLIC

When we learn a particular sequence of sounds ‘aranae”, we equate that word;
which turns into a thought in the mind, with who are. The equation of our “names” and
“I” is the next phase, followed by adding more thbts to it. Then we designate certain
thingsthat becomes part of “self”, just like what we ticthoughts, but ultimately; those
thingsare also thoughts that represent things. By dihiag we automatically begin to
derive andentity from them. This is similar to what Lacan callstlas “mirror stage”,
caused by the tension between “one’s perceivedvappearance and one’s perceived
emotional reality”. Lacan calls this identificatias aralienation and points it out as the

cause of the formation of tlegq thus a starting point of the “Imaginary ordertbéega

“The mirror stageis a drama whose internal thrust is precipiatechir
insufficiency to anticipation- and which manufaesifor the subject, caught up in
the lure of spatial identification, the successidphantasies that extends from a
fragmented body-image to a form of its totalitytthahall call orthopaedic- and,
lastly, to the assumption of the armour of an alieny identity, which will mark

with its rigid structure the subject’s entire mémtavelopment.” (Lacan, 1977, p.4)

There are two other dimensions in Lacan’s threetdodebry along with the
Imaginary order: “the Symbolic” and “the Real’he Imaginary order helps us to build a
relationship —narcissistic- between ggoand the reflected image, ttdhertaken as “I”.
But this process is structured by the ‘Symbolic @rdWe mentioned earlier about how
words connote on the mind as thoughts; by credhiagymbolic - the language- we

develop meanings out of sensory accumulation, lrinthem together as “knotting points
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of the signified and signifier”, or if we use La¢aexact term “point de capiton”,
eventually giving them a structure with rules. Timsition subdues “the otherwise endless
movement of the significatioglissement (Lacan, 1977, p.303) and “and produces the

necessary illusion of a fixed meani@§vans, 1996, {49)

This explains how the sensory field is structurgdhe symbolic laws. Therefore
the language has a connection with the ‘Imaginaide® since it is responsible to affect
and distorthe discourse of the Othdtlere, we have to keep in mind that Lacan use the
term ‘other’ in two different ways: the little other ‘autre, who is not areally other but a
reflection an d projection of tregg and the big ‘Other’ orAutre, as “an otherness
transcending the illusory otherness of the Imagih@vans,1996, p.133). So when he
mentions the discourse of the Otherhe stresses that the symbolic-language- does not
come from theegoconsciousness but the Other, as the unconscious the Freudian
perspective, unconscious is a massive storage wiomyewith past thoughts and events,
instinctive desires, needs and actions; bothraplgideleted from the immediate
consciousness or repressed as “aversed”. Lacarntsgesconscious part of the self as
linguistically structured as the consciousnessdfjtdeerefore imaginary order of thego
becomes an effect, eversympton+-as the symbolic expresses itself in it- of thelsglic
order of the unconscious, and the symbolic interfee —the unconscious- on reality

shapes the perceptions, the conscious mind, argkthe

Over the time; more symbolic, discursive labels)cs the culture is a direct
product of the symbolic- such as the societal rategender, nationality, profession etc.
gets attached to this sense of identity, and “éfi@ becomes an accumulation of all these,

including the memory, opinions, emotions and slshstein is said to refer this structure
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of self as “an optical illusion of consciousne&$With this sense of self as the basis, we
just recall certain aspects from this content whenee need; we make projections, we
interpret, or if we follow Einstein, rather misinpeet the reality, all thought processes,
interactions, and relationships. Our reality becemeeflection of the originalptical

illusion of theegq as long as we continue to mistake it for reality.

Eckhart Tolle, when explains all of the above sirailar manner while mentioning
the mind’s conditioning by the past, also add$wtsfold construction as of content and

structure.

“The content is whatever we choose to identify withich is actually
interchangeable, and the structure is the prodesmking associations between these and

the “self”. (Tolle, 2005, p.24)

“The word “identification” is derived from the Latwordidem,meaning “same”
andfacere which means “to make.” So when | identify witmsething, | “make it the

same.” The same as what? The same as |.” (Tol@5,3024)

Paradoxically, the quest of constructing a sefamparison with the “other”,
collects more and more objectsfémiliarize,to “make itlook the same” a.k.a talentify,
just to find solid and permanent core in them, riatiter gets lost into therthe conceptual
“I” cannot survive without the conceptual “other’that sense. The self hasdentifyto
evolve, at the same time hassgparateto continue on its ownthus maintain an apparent,

pathological struggle all the time. If we rememtiet pathosmeans suffering, the picture

®* maybe we can relate it widmschauungor theoria; the way we look at things. And that
very way is an illusion if we think it'sophia (Somay, 2008, p.25)
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perhaps become more clear. Interestingly, Budddréest to build his entire philosophy
upon this very fact about the self: -first oneltd four noble truthsdukkha the suffering.

And the cause of it, which is the second nobléhtriainhg craving or desire.

“[the subject] — he ends up by recognizing that ieing has never been anything
more than his construct in the imaginary and thigt¢onstruct diasppoints all his
certainties? For in this labour which he undertaka®constructor another he
rediscovers the fundamental alienation that madedainstruct ilike another and

which has always destined it to be taken absagnother

This ego, whose strength our theorists now definigsbcapacity to bear
frustration, is frustration in its essence. Nosfration of a desire of the subject, but
frustration by an object in which his desire i€alted and which the more it is
elaborated, the more profound the alienation frasyduissancebecomes for the

subject.” (Lacan, 1977, p.42)

Perhaps that may give us another opportunity tk ik at Lacan’s interpretation
of the pleasure principle: rather than just displgyts matter, it represents a function to
limit the enjoyment, and thegoalways attempts to transgress as it is alwaysesréor
more, but the result of this transgression can brilyg pain -it gives an opportunity to
experience the third order; “The Real” or “Le reedhd pleasure turns something
unbearable, “since there is only a certain amobtipteasure that the one can bear.” This is
what Lacan callgpouissance Thusjouissanceas equaled to suffering (Lacan, 199Rgsire

can be understood here not as a relation to actdi a relation to kack, and the real

34



source ofouissancds to repeat the attempt for transgression. fibk Is “lack of being

whereby the being exists." (Lacan., 1988)

Lacan’s intention to analyze the conflict betweas goideal” and the “ideal
egd —first as a wishful, therefore permanent sensthefself and the latter, whagjo
yearns to become- brings the conception of fazé&”, observing one’s self in relation
with theother. (starts with the mirror stage, again as “autral Autre”) Zizek rightfully
claims that they both originate fromack, thereby the lack here comes from the “optical

illusion”; the gaze, of self-imputation on existifrgm its own sidé?

19 The common metaphor of using Nietzche'’s abysseghete

(And if you gaze for long into ambyss theabyssgazes also into you) may be interpreted
with the help of Tarot's 1card, The Tower to spice up the cliché athie abyss

referring to the uncannyunheimlich; the ominous, or The Real, other/Other, the
unconscious etc. and the flash of lightning —shallsayinsight?- as the destroyer of the
protective walls of the tower —&gimlich or the defense mechanisms of the Self, throws
one into the abyss beneath. The gaze, the verntigremptical illusion; alseemghe same.

35



lll. THE SELF AS ITS OWN SIDE, OR THE SELF AS AN IL LUSION

We mentioned earlier about the pathological probkgme of the self, and the
parallels of its analytical standpoints betweerchswnalytical theory and the Buddhist
logic, since in their distinctive ways of analysitg mind they sometimes overlap with
their critique. It is important that those two haay different backgrounds and
understanding of phenomena, and an attempt tausieif interaction between the two
necessitates the setting of the differences cle@hg latter is a complex philosophy with
both theoretical and applied sides, and investiegnind is only a part of it, therefore it
includes the first by the matter of its contentheneas the first is developed as a particular
method of study of the psyche and behaviour —iddiis as well as societies- . We should
keep in mind that Buddhism itself is not a beligdtem that dictates the individual or the
masses certain dogmas as we are familiar withimtweotheistic religions in general, but
a philosophical system which presents and analysize ontological and epistemological
sides of the phenomena by using extensive logicsamhtific method, -i.e., set a question,
gathering information, forming a hypothesis, parforg experiments and collecting data,
analyzing and interpreting the results, publistang retesting-. By considering it “as a
way of life”, perhaps we may get closer to the ustiding of “philosophy as a way of
life” as it was once seen in the Greek traditiongs the meaning of the classical Greek
definition ofphilosophiais “love of truth and wisdom”. Another example dangiven
from the Tibetan tradition, where the term “Buddhés “a follower of Buddha” does not

exist but the word which defines it literally medagperson who goes within”.

After explaining the problematique of the self witle help of Freudian concepts
and Lacanian terms, we may go further by expanthadguddhist analysis of the “self’ to

understand how the self postulates itself as ‘smiid permanent’.
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One of the basics to realize the Buddhist approéthe critique of the self is to
understand the concept of the “Four Noble Truthsh broad terms, these truths relate to
suffering (or dukkha), its nature, its origin, @sssation and the path leading to its
cessation. Each one have also four sub-aspedtelfoing the practitioners to develop

further insight for them.

First of the Four Noble Truths is the truth of suiifig, ordukkha This
interpretation of the suffering does not mean Buaddha did not acknowledge the
existence of happiness and the contentment indifestating that it is not permanent and
it is subject to change. Unless we gain insighd thit truth, the experience of
dissatisfaction will persist. (Kyabgon, 2001) Tdenfa deeper understanding of the
suffering, Buddha mentioned the “three marks” adrgthing that exists. All conditioned
phenomend' are pervaded by impermaneneeitcd, dissatisfaction or suffering
(dukkhg, and insubstantialityahatman,'without self’). It is usually the belief that we
hold, which there is some kind of enduring essemcibstance in things, or in the

personality, and because of this belief we genetaliesion and confusion in the mind.

Just like Lacan had already put it in his theoryhef conflict betweergds sense
of omniscience and its relation of defense mechasihat Freud had explained, the
Second Noble Truth points out the caussmudayaof suffering -dlukkha, and the cause

is originated in craving or desir@nha, which springs from the mistaken notion of an

“ see Bibliography:The Dharmacakra Pravartana Sutra”

s “Conditioned phenomena” (Sksamskrita Pali, sankhat® means everything that exists
is mutually conditioned owing to causes and coodgj things come into existence, persist
for some time, and then disintegrate, thus sugggstie impermanent nature of the
empirical world.
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permanent “I” and “me” in relation to an never argliack that needs to be satisfied by all
kinds of desire; i.e. material objects, sensuaglees, for life, for death, mental and
emotional states, and their opposites; asoindesiring to haveSotanhais far-reaching,
covers all kinds of desire, irrespective of itstemr. Just like Lacan’s concept of
jouissancethe notion of the firm belief that once the desiare fulfilled, one will dwell
into everlasting happiness or well-being, justltssfurther craving in actuality and the
repeated enactment of activities to bring aboutidsered results. In Buddhist
understanding, this kind of craving can never lsfed due to its impermanent nature.
Freud defines thepleasure principléin a similar manner by presenting it as a pemasi
unsatisfactoriness. Here it's important to point that Buddhist theory does not talk about
a complete eradication of desire, as we can wseattool for positive outcomes as well,
but most of the time they are accompanied by stesngjonal and mental charges that we

must be consciously aware of.

The Third Noble TruthNirodha, is the cessation of suffering. Desire for
unsatisfactory things, can be transformed withratidate of nonrelience on them; so
craving,tanha,will not be an obstacle but a tool to realize theakened state of mind, -
when the mind is no longer governed with mental@mdtional reactions of attraction and

aversion- the enlightenment.

The Fourth Noble TruthDukkha Nirodha Gamini Patipada Maggahe path
leading to the cessation of suffering; is alsoechlis The Eightfold Noble Path, which
consists Right Understanding, Right Thought, Rigbéech, Right Action, Right
Livelihood, Right Effort, Right Mindfulness, anddtit Concentration to analyze the four

truths in detail.
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Buddhist view does not offer an end to change o tioe view of impermanence
into permanence, what we can change is the waaa;rby skillfull means, so all the
unsatisfactoriness, craving and suffering caused tgturbed state of mind may be

dissolved. According to the Traleg Kyabgon's intetptions:

“...The first two truths of Right Understanding andjR Thought correspond to
the development of wisdom. Right Speech, Rightaxtand Right Livelihood all develop
our moral sensitivities. The last three—Right Bffétight Mindfulness, and Right

Concentration—foster our meditative capabilitig&yabgon, 2001)

Right Understandirfg or View means the understanding of Buddhist viéag,
middle waybetween absolutism and nihilism. Nihilism, in ghaiis the view that things
are totally non-existent, and there is no causeeffiedt”.(Chodron, 2005, p.160) When
Buddhist teachings emphasize an invalid existefitieecself, - to introduce the teachings
of emptinessit means that things, as well as the self, istgrapinherent nature/existence,
they still exist conventionally, dependently inedative way of truth. Absolutism, by
reifying things as they have a solid, independeéeitity to be grasped, also stands at the
other extreme, since although things exist onatixe level, they do not inherently exist.
A correct undertstanding of emptiness is very ingarhere, as an emptiness of intrinsic

existence, which necessarily implies dependeniraimn.

“It does not mean that nothing exists, but onbt tinings do not possess the

2 See also footnote 12
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intrinsic reality we naively thought they did.” (H. Tenzin Gyatso, the Fourteenth

Dalai Lama, 2005, p.111)

It also does not mean that emptiness itself iy euistent, especially on a practical
level. ‘Emptiness has been said to be the relitopent of views’ says #jarjuna, second

century Buddhist philosopher ‘but those who holdhi view of emptiness is incurabfg.’

The XIV. Dalai Lama also points out:

“Having negated the true existence of all othempimeena, you might tend
to apprehend emptiness itself as being truly existeecause it is the ultimate
nature. Just as all phenomena lack true existencderent existence, so does
emptiness. There is no independent emptiness erantly existent emptiness that
is not dependent upon the subject which it qualifiemptiness is always a quality
or a property, and there is no emptiness whichesast independently, without a

basis on which it is qualified.

Therefore, emptiness is a mere label imputed ugmass, as, for example, the
emptiness of a vase is nothing other than thenate nature of vase. The very
absence or negation of the inherent existenceeo¥dke is emptiness. Just as the
subjectvaseis empty, so too is the quality of emptiness. ©oearing the
misapprehension of emptiness as truly existentusial.” (H.H. Tenzin Gyatso, the

Fourteenth Dalai Lama, 2003, p.204 )

23 Nagarjuna, 2%century philosopher and also the founder of MadhiyamMiddleway
schoold- system of Buddhism. Stanza #30 frotifdvhadhyamakadtika (Fundamental
Verses of the Middle Way), (Luetchford, 2002)
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Therefore, Right Understanding is the first of Eaghtfold Path, because
“ignorance”(or holding a mistaken view based os)thiccording toBuddhgakyamuni, is

the root of all suffering.

Right Thought or Intention is related with noticihgw thoughts and emotions are
closely linked and indulging in them creates surfigr and conversely starting and keeping

the attitude of not clinging into them.

Right Speech, can be explained how we use theb8liahin Lacan’s
terminology, and how we can direct our conscio@izrefo not to be swept away by its
strength. We mentioned earlier how the construatioithe ‘Symbolic’ affects the way we
think and define the “I” and the “Other”. From a rm@ommon, practical point of view, it
also points out of using harsh words, lying or gueg etc. to refrain them by

remembering the Eightfold Path.

Right Action, orConductrefers to how our actions to be hekllifully and advices
us to check them carefuly for the benefit of a§luding us. It also implies to take
individual responsibility and action instead ofiéaVing preestablished rules or societal

norms.

Right Livelihood is about avoiding occupations my&ind which is harmful for us

and other beings, thus making a living without trgaphysical or mental pain for

ourselves and others.
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Right Effort, orEndeavoris about insightful recognition of arising andhrarising
of the mental qualities and “of our ability to mfndly intervene in these ephemeral
qualities, the Four Right Exertions encourage #haguishment of harmful mental
gualities and the nurturing of beneficial mentadliies.” It has four aspects; the first is
non-arising (sometimes restraint) making an etiomot be carried away by the
continuously arising thoughts and emotions witlhia mind, the second is abandonment;
and is about not clinging to the already arisemgjfms or emotions, the third is arising
(cultivation), developing wholesome effort in mexdibn, and the last is maintenance
(preservation), keeping the wholesome effort toivatle more that have already risen in

the mind.

Right Mindfullnes, or “Right Memory”, “Right Awaresss” or “Right Attention” is
about being delibaretly more attentive towardsraamentarily mental continuum to

increase our insight about the continuously arismegtal and emotional influences.

Right Concentration, which is to be developed lyghactice of meditation, offers
a focused and undistracted mental attitude andtldsability to maintain it towards the

external and internal stimuli.

As Traleg Kyabgon concludes:

“...the Four Noble Truths are both descriptive angelspriptive. They

describe the condition we are in—what sort of cbods are prevalent and what

the problems are. They also prescribe in term®wf to improve our situation,

overcome our sense of dissatisfaction, and attdigreenment through following
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the Eightfold Noble Path and its training in mdsalmeditation, and wisdom.”

(Kyabgon, 2001)

BuddhaSakyamuni, the Buddha of our time among many ottisrspmetimes as
referred as the Great Physician, since he detethstihhe symptom and the cause, the
relationship between them, and how to transforne/tiem. If we look at the Eightfold
Path closely, we can easily claim that they areoatidentical with the applied
psychology’'s cognitive approaches with their stgpstep programs, because they give a
clear attempt to change the patterns of behavioditl@ought. Buddhist theory and practice
are, in a sense, guidelines whose purpose is wueage a mindful, therefogood—with
an Ancient Greek taste of meaning - lifestyle rathan strict canonical commandments

and people are encouraged to test, debate, expera analyze them.

Just like the psychoanalytical methods —such &sdssociation, analysis of the
transference etc- which aims to reach the not tiraccessible unsconscious data -rather
than dwelling in ordinary introspection-, Eightfdihth is usually taken as a set of
practices to cultivate a mindfull meditative alyilidccording to Mark Epstein, this way
we can use thegds own contextual authority into a tool of realimeat, rather than
labeling it as “the elimination acdgd but “revealing it what it has always been-
mindfullness” (Epstein, 2007, p.49). He argues flaamapplied therapeutical point of view
that “mindfullness is a method of using #goto observe its own manifestations.” (Ibid.,
p.52), meaning that paying close attention to thayl-as a material aggregate [see

below], feelings, mental formations and states midm
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During meditation, by applying mindfullness, howewbat the meditator

experiences the formations, or “the parts” thauBread mentioned, severally breaking up.

Here we shall remember another aspect of the Batlghychology of the mind, the
Skandhasor aggregates,-as we discussed in detail eaalgrof five types of phenomena
that when incorretly apprehended, serve as obgdatkinging and bases for a sense of
enduring “Self” and that nothing among them norgben of them is really "I" or "mine".
The five aggregates are Form, Feeling —sensatbDiscernment —perception or
apperception-, Compositional Factors —mental folonat, and Consciousness. These
faculties serve as the basis for the arisal ohaate notion of self-identity in a person.
They are called aggregates because of their beimpased through the aggregation of
many factors. (H.H. Tenzin Gyatso, the FourteerdlaDLama, 2003, p.228) They
constitute a basis for constructing a sense ofifiselid and “real” self. One of the aims of
meditation then, at least at the beginning, is ‘toowithdraw from falsely conceived self
but to recognize the misconception, thereby wealgeis influence.” As again Epstein
points out and quotes Dharmakirti, the seventhwgrgcholar and one of the Buddhist
founders of Indian philosophical logic: “Withoutstielieving the object of this
(misconception), it is impossible to abandon (mm®aving it). (cited in Epstein, 2007, p.

68)

The sense of “I” can be looked at by two differematys in relation with the
aggregates, as we discussed earlier. One by tdknty” as a separate entity and therefore
different from all the aggregates, i.e. the oneosdependent on others, thus reaching a
logical conclusion of no entity can have a separatependent existence of its own. If we

hold the view that “I” is the same as its aggregatieen the latter must be one single unit,
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but there are five different parts of aggregatesietfore the “I”; which seems one and
solid, and the continuity of the aggregates, swsctha mind and the “I” are not the same.
But simply saying that the “I” is neither identicadr different from the aggregates is also
not enough, because if there is a sense of “I” whjgpears to manifest itself as self-
existent, it cannot be argued in any other way th&img the aggregates into consideration
again. Therefore, we come to the conclusion adgaihthe “I”, which to the mind seems to

be the one and the only reality, is neither idexttior independent of the aggregates.

This is not a radical denial of the non-existentsuzh an “I”, as H.H. the

Fourteenth Dalai Lama explains:

“The formation of the notion of the denominatioi i$ dependent on the
aggregates- a mere designation, or a mere appelldthis designation “I” enables
the formation of a concept in which the “l enj@ating, drinking, etc; is born
again and again in Saana; practices religion and attains enlightenmehts T1” is
distinct from the four —fold categories of Self-Etance, Non-Existence, both Self-

Existence and Non-Existence, neither Self-ExistentNon-Existent.

“... Again, when one is definite about the meargngveyed by this “I” as
being a mere designation separate from the logicwtfold categories, then one
has grasped the real significance of the non-engstef “I”. Similarly, by taking
the instances of one’s eyes, ears, etc., form,csamell, taste, etc., and even
Sunyata itself, this logic of four-fold categoriesnche used to prove the relatively
and non-existence of all elements and objects.cfsiderSunyata itself as self-

existent is to take a fatalist view of things. ogorrect comprehension of the
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significance of non self-existence of objects @& world, a deep, penetrating study
...has to be made.” (H.H. Tenzin Gyatso, the Feuite Dalai Lama, An

Introduction to Buddhism. p.23)

Here,Sunyata,or emptiness, refers to the principle that negallesontradictions in

“self” existence. It only negates but does notraffiAcharya Chandrakirti says:

“The word ‘Self denotes any self-existing esseacsubstance in anything
whatever that is not dependent on others. Negafitime self isSunyata.” (cited in
H. H. Tenzin Gyatso, the Fourteenth Dalai Lama/J#troduction to Buddhism.

p.22)

Studying and practicing a meditative mindfullnesthie method for comprehending
‘Sunyata’ the Dalai Lama mentions above, and soeisfiplication of the Middle Path

(Madhyamika logic.

Since we are accustomed to regard the “opticaidhi’, (what we think we know)
as the reality, we usually cannot distinguigtween the appearance and the deduced
reality. The notion of deduced reality is mistakkenthe notion of self-entity. Relatedly,
the aggregate of perception, which helps us tondedur experiences cognitively;
classifies the phenomena by labeling and namingsionyg mere approximations —words,
the symbolic order-, with the faculty of memorygiahg the past attributes to “now” and
this causes us to no longer experience the pherawethey are. This conceptual overlay

or superimposition of construct is inevitable. Wisatot inevitable, but nevertheless rule
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the ignorant mind, is the mistaking of the condtnfche truth. Understanding the
relativity of perceptions is the essence of thdization of “signlessness”, in which the
sign is no longer mistaken for that which is sigedf (Thurman, 1976) During the mirror
stage, Lacan argues that the infant takes the a&skumage of him/herself to symbolize the
mental permanence of the “I” and the illusory imagtherefore mistakenly perceived as
real. If we remember, ‘This form’, says Lacan,usites the agency of tlegq before its
social determination, in a fictional direction’ @an, 1977, p.2), causing the ‘assumption
of the armour of an alienating identity’ (Ibid.4pand creating the ‘illusion of autonomy’

(Ibid., p.6) (also cited in Epstein, 2007, p. 89.)

The conceptual imputatiéhof the existence of phenomena is actually an azhdn
level of mind activity?”” If the world exist as merely imputed, this impigatmust work
also on a very instinctive level of cognition, he world exist somehow even in the
consciousness of very primitive beings comparduutmans. In Buddhist Madhyamikan —
middle way logic, saying that “things exist by mere impubati describes their
ontological status. They don't exist any other veaxgn conventionally. Beyond mere
imputation they just cannot be found. It means #mbng the countless category of
knowables, things that can be known, exist. Sputdhese two notions together, we need
to clarify what can know the knowables. Obviousligtis the mind. (A computer can store
information, but it cannot know). The mind knowstfs by mere imputation, and that is

how those things exist, merely imputedly.

*the concepts of ‘Imputation’ and ‘imputed’ are usdéth their Eastern philosophical
connotations throughout the text and thereforedmbe confused with their Western
philosophical counterparts.

5 Sections between p.47-49 are written with the perscorrespondence and permission
of Andy Wistreich from IKN Network and e-group.
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We may divide the mind into perceptual and concaligles, which both these
types of mind know things by mere imputation. Thiereo other way to know things, and
there are no knowables that don't exist by mereutatpn. This approach is completely in
accordance with the teachingd#pendent originatigragainst the view of seeing the
phenomena as the permanent, independent and umafpavi¢hat is merely imputed is
dependently originated. This is because whateveepgndently originated cannot in the
slightest exist independently. If anything existedependently by any other means than
imputation, it couldn't be known, couldn't be a Wable, and wouldn't exist. The standard
monastic study topic dfo-Rig(Mind and Awareness) of thdadhyamikarlogic discusses
the differences of perception and conception. Alise consciousnesses are defined as
perception. They are 'direct perception' when tietyhold of the object correctly e.g. to
see an ‘X’ as an ‘x’. Conception on the other haeder gets hold of its object directly (‘x’
is 'y’). Instead of an ‘X’ it sees an image of ahsuch as a mental picture of an ‘x’, or a
generic ‘X’. This general ‘X’ is just in our mind;is a conceptLo Rigis studied according
to the tenets of thBautintrika system (Sutra Followers§.According to that system, the
smallest particles (out there) and the shortest embsnof mental activity (in here) actually
exist ultimately, whereas all conglomerates oféhasich as an ‘X’ or an hour of thought,
exist conventionally by imputation. In tidadhyamikasystem, they go a step further and
say that even the smallest particle or the shomeshent are imputed, because from its

own side nothing can be found at all. Hence, tlagythat things exist by mere imputation.

*There are four Buddhist tenet systems, which ardéaiteat Exposition School
(vaibhasika), the Sutra School (smitika), the Mind Only School (cittaatra) and the
Middle Way School (madhyamika). First two are cdesed as the Lesser Vehicle
(hinayana) tenet systems and the other two as @edatle tenet systems. There are
subdivisions such as the Middle Way Autonomy anddi& Way Consequence branches
of the Middle Way school, the Followers of Scrigand the Followers of Reasoning
within the Sutra school, etc. (Newland, 1999, p.12¢ir differences are usually on a
subtle level, such as the logical and practicarptetations of emptiness or the two truths
etc.
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This word 'mere' eliminates any establishment wigth from their own characteristics.
Things can only be established conventionally ipeshelence on other things. For the
Madhyamikahere is no ultimate establishment, though thissdé mean that there is no
ultimate truth. Ultimate truth is a mere absencarof independent or inherent existefice.
The wisdom realizing this, just doesn't see anghaiter the mind has searched for
inherent or independent existence. It is not thagplaces inherent or independent
existence with something called emptiness. Empsiregist non-finding or non-
findability. Regardless of how we are looking, witdrception or conception, things are

merely imputed, and are empty of independent cermt existence.

Time also does not exist from its own side accaydaMadhyamikarmpoint of
view, - past, present and future, being interdepetjdlo not exist by themselvdsala' -
means time-; the time that is empty, so merely i@gto e.g. the present moment, lacking
essence, in an eternal (beginningless and endlesshuum, basically pure, on whose
basis all the appearancessam&ra?® andnirvana®® arise and cease. These
appearances are the cycle of tifh&hen our mind is deluded the appearances are tifos
waking, dreaming, deep sleep and fourth occdsidu the pure level of the fruit

they become the folkayas *

*"Two truths: as conventional and ultimate. Convetgti@r relative truth: the
interdependence of phenomena, “a truth foundederfiatlacious perception of subject
and object, of an “I” and another.” (Bokar Rinpoch899, p.10) Ultimate Truth: syn.
Emptiness, without inherent existence

8 means “cyclic existence”

29 means “the state of being free from suffering”

% Jineer timing is solely another illusion, perhagpese to the explanation ofaimesis of
mimesigof Plato)

31 Which is different from the former three, the wakistate, which is distinguished from
the waking, dream and deep sleep stdbesclear light mindas it is described in Tantric
practices.

32 Four Kayas: Svabhavikaya, Dharmakya, Sambhogaiya and Nirmanaiya; the first
as the realm ofunyata- the emptiness; the second as the uncomeitidghe Absolute, the
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The possible positioning of the “change” factorenmragain in the conventional
level which is indivisible from the ultimate. Hetlee consciousness can be modelled as a
process proceeding within time or alternativelye @an start with consciousness as the

fundamental assumption of the analysis, and protegt/estigate time and timelessness.

Time and timelessness may be understood to be heemstructs and therefore
illusion-like. “lllusion” connotes falseness anatheed to reject the validity of what is
found to be an illusion. In that sense, time antetessness are hardly illusions. They are
true, useful, and even indispensible conventiofsghlvcan be induced from accurate
observation of events, and from accurate analydisose observations. Consciousness
therefore is not trapped in time; consciousnessrits/timé® as a concept based upon the
comparison between two experiences, the mere aqopazs in the memory faculty of the

mind.

According to the Lincoln Barnett, in his book ‘Eiesm and the Universe’ (Barnett,
1980, p.52- 53) the daily experiencesnemember appears as a series of events which
seems to be arranged in a lineer order, theretmde expressed as “previously” or
“subsequently”. So we can say on a subjective |ekele appears to be a sense of time

that is immeasurable in itself. The General ThedriRelativity (and the mass-energy

underlying truth; the third as “enyojment/bliss gbdnd the latter; “emanation body”
(Harderwijk)

%3 Consciousness is usually the translatiowidifina or rnam par shes paAs HH the

Dalai Lama states that consciousness is eternaldiygiermanent. But consciousness is to
be distinguished froniiana. This latter is where there is some disagreeniédmangu
Rinpoche in our own times, like the Third Karmapsaesal centuries ago, has written a
book distinguishing consciousnesgiiana) from jiana. It is titled ‘everyday
consciousness’ and ‘primordial awareness’. Thesebeaconfusing in their various
English translations.
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equivalence, often used as a principle to interghietelativistic symmetries of space and
time) tells us that the time is not an absolutdependent agent which is separate from our
conceptualizations of measurement. Our knowled@ecgptual and conceptual- about the
notion of the continuity of the time is based oe #arying references of the experiencing

subject.

‘Observer effect’, as defined in the Copenhageerpretation of quantum
mechanics, claim that the observation affects ystesm being observed regardless of the

method used for observation.

Although Heisenberg’s Uncertainty principle ratdeals with measurement and
not observation, -therefore not to be confused thigh‘'observer effect’ but if both can be
defined in quantum terms, then there is no 'obsexffect’ but only one vastly entangled
guantum system- it still show that at the quantewel, the position and momentum of a
particle cannot be determined with any degree afia@cy, they cannot both be known to
arbitrary precision: the more precisely one is knpthe less precisely the other can be
known. It is now thought that in relation to theave-particle duality’, uncertainty also
exists in the particle itself, even before the measient is made. Then we can take
Uncertainty Principle not a statement about theepfes’s inability —or the measuring
equipment-, but about the system itself, assumptiorof definite positions and speeds are

incorrect.

If the relativity of appearances have such an ihppon our conceptions,
perceptions and the assumptions that we made bgham, then using quantum examples
can lead us where the particles and the perceptigist conjunct: the neural activity of

the brain.
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If matter is in fact a mass of energy —made of kgideptons and their
antiparticles- in subatomic level, then thoughtietlier conscious or unconscious-
formed by neural electrical and chemical signatsloaalso theorised as a bio
electromagnetic function or neural network. Proicgsand transmitting information via
sensory (affarent), motor (efferent) and internaargarticular neural acitivities should be

included into our discussion of self and its reidayi
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IV. MIRRORING THE SELF: SIMULATION AND EMULATION VI A MIRROR

NEURONS

“....I study the functions and structure of the human
brain. And I just want you to think for a minutecaib what it
entails. Here is this mass of jelly-three poundsratgelly,
[showing the brain] you can hold in the palm of yband,
and it can contemplate the vastness of interstgfflace. It
can contemplate the meaning of infinity and it can
contemplate itself contemplating on the meaninmfafity.
And this peculiar recursive quality that we calfse
awareness, whick | think is the Holy Grail of nescence, or
neurology. Hopefully, someday, we’ll understand Hbat
happens.”

V.S.Ramachandran, from the TED talk- ‘On
Your Mind’

We discussed earlier how repeated actions, pr@ddsarning and memory
continuously affect and shape our mind, thus cguseto have a sense of an “I”, and a
characteristic way of looking at tlether phenomena. This structure surely have a
neurological aspect, which emphasize the estabésihf certain synaptic connections
and hold them responsible for behaviour patterogin@ive neuroscience and evolutionary
pscyhology study the correlations between the nhamnithe neural processes, the
dependence of the mental faculties upon the anatdmagions of the brain, and the

origins and the development of the human nervostery As wee see, all these modern
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scientific studies’ intellectual background canttaeed back to the agelong philosophical
debate of body-mind —or self-matter- separatioh wediscussed at the beginning of this

dissertation.

There are many ways of approaching the functiorte@human brain. Running
researches and tests with animals and comparings$éts on human physiology is one
way, looking at the patients with sustained dantageregion of the brain is another. The
loss of a spesific function in these areas can makeassert that that part of the brain
might be somehow involved in mediating that functi®hen by looking at the
microcircuitry this area has with the other arefathe brain, we can make claims of how

the general structure works and interacts with edbér.

Neuroscientists have made remarkable discoveriegioking with the patients
suffering from strokes, infection, brain hemorrhagether brain syndromes. Jill Bolte
Taylor**, a neuroanatomist who experienced a stroke amiledrby undergoing a major
surgery to remove a clot on the language centdigiteft hemisphere of her brain, is one
of these scientists and also one of these patigmise later account on the experience and
recovery gained a widespread attention. Her degmnigs a neuroscientist experiencing
the deterioriation of her own brain functions sbgpstep is remarkable, and also give us
insight about how different areas of the brain eadifferent effects upon the thoughts,
emotions, sensory perceptions and moment-to-moeg@rience. When her left
hemisphere was affected by the hemorrhage; sheierped a loss of self, and a sense of
union with all the phenomena with a peaceful euhihiat she related those with her yet

functioning right hemisphere. Lineer reasoning,medblogical thinking and language

% see Bibliography.
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often are lateralized to the left hemisphere ofitfe@n whereas spatial manipulation,
contextual language functions as well as visualamtlological stimuli processing and
artistic ability are related to the right. Her expsions describing the nuances of her
bilateral experience, seemingly supporting the vidwhe ‘lateralization of brain functions
between the two hemispheres’ have been criticesiuough there is evidence that claims
which cerebral cortese is more involved in cerfaimctions from the other. In fact, as to
present an opposite data, Allan N. Schotfindings upon the relational trauma in early
developmental stage show that the mirroring strectnd the emotional system relation
with the limbic system is most effective in riglgrhisphere than the left, so he claim that
the development of attachment, thus the developwfahie sense of and “I” and self
awareness occurs at the right hemisphere in ralatith the “significant other” aka the
mother. If this process is somehow interrupted tmgsponsive, or overresponsive
attitudes of the mother, early relational traumeuns and the infant develops defense
mechanisms, as Schore argues, mainly dissociddiowever it has been generally
accepted that generalizations upon brain latetazahould be treated carefully. Jill Bolte
Taylor’s vivid and humourous recollection with hiigiinting of the sensual loss of spatial

boundaries still give great insight upon the calgt#s of human brain.

Psychological interventions such as EMDR —Eye MoaeinbDesensitization
Reprocessing-, using bilateral stimulation of th&ifbas a form of desensitization to treat
dysfunctionally stored memory, is based upon thelai lateralization assumptions,

however further research is required since thene definitive hypothesis as to how

% (Schore, 2001, 2009)
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EMDR works. Although there’s evidence upon its effifaty as a treatment technique for

PTSD —post traumatic stress disorder-.

Different parts of the brain and their functionisgalso important on the
evolutionary level. For example, the question allbetemergence of language and the
importance of the Symbolic is not only unique ircaaian terms, but its’ effect on survival
among other human traits is special since it helpammunicate our thoughts with the
other members of our kind. Once this ability islged in the brain, especially in the left
hemisphere, it can be said language could alsovevBmpathy is another important
aspect of this, because if there’s a symbolic otthein there’s a sense of object and subject
as a part of a spatial symbolic-self which is dedirn relation with the other. The
discovery of the mirror neurons located in the febtobe of monkeys and posterior
inferior frontal and rostral inferior parietal aseia humans can give us more clue about

how these two qualities might have been evolvetiénrhuman brain.

Mirror neurons were first noticed when certain s among the other motor
neurons in the superior temporal sulcus area dbitaim responded to moving biological
stimuli, such as hands, faces and bodies. Thesemewere responsible for coding a
meaningful interaction between an object and aeniiinal agent® They fire both when
an agent acts and also when the agent observeartieaction performed by another as

though the observer were itself acting.

Posterior inferior frontal and rostral inferior gdal areas of the brain have related

to imitative learning and social behaviour; androrimeurons provide a neural mechanism

% (Perrett et al., 1989; Perrett, Harries et alqQt®errett & Emery, 1994)- taken from
lacoboni —see Bibliography.
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for understanding the actions of oth&r§he corresponding mirror neuron of the observer
fire before an actual observation of a second matbby the conducting agent, thus
resulting inferior parietal lobe mirror neurons eothe same act (grasping) in a different
way according to the final goal of the action inighthe act is embedded® According to
V.S. Ramachandran, this allow us to develop langskgls and also to understand other
people’s goals and intentions, and “thus to devalspphisticated theory of ‘other’
minds”3° The evidence of mirror systems simulating obsera&ibns result in a
possibility for them to contribute to theory of miskills as welf® ‘Theory of mind’ refer
to our ability to judge other people’s mental stiaben experiences or their behaviour.
One of the multiple models which attempt to explain relation to mirror neurons is
calledsimulation theoryAlthough predates the discovery of mirror neurdinslaims the
theory of mind is available because whether constyoor unconsciously, we emphatize
with the person we observe, we account for releddfdgrences and we imagine what we

would desire and believe in that scenario.

It is not a theory of empathy, but an attempt iead how we understand others by
using emphatetic response. The mirror neurons asecaanism to adopt other persons
point of view by producing a virtual reality simtitan of the other person’s action. V. S.
Ramachandran talks abdtdifferent kinds of mirror neurons, for examplestmulate an

action or a tactile sensation. His famous phaniorh tases explain why the phantom

37 (lacoboni et al., 2007)

% Fogassi et al. (2005)

% See Bibliography (Ramachandran, Mirror Neurons lamitation Learning as the
Driving Force Behind "The Great Leap Forward" inrian Evolution.)

0 Gazzola et al.(2006)

1 See Bibliography: (Ramachandran- TED talk, Therdes That Shaped Civilisation)

57



organ —such as a hand or a leg as well as a utautts-if you pinch another person or why

it gets relieved of pain by merely watching someeotperson being massaged.

If somebody touches us, the skin receptors geitsasetl by the signal and the
neuron in the somatosensory cortex in the bra@sfiBut the same neuron fires when the
person watch another person gets touched too.ig his emphatetic process, and if we
take a step further by watching somebody gets taieimd remove the tactile stimuli (for
example by anesthetizing the place being touchedjtarally feel and experience the
touch in our minds since the signal from the skino longer there to validate the

distinction between “I” and the “other”.

“This is not some abstract metaphorical sensehails separating you from
him, from the other person, is your skin. Remowedgkin, you experience that
person’s touch in your mind. You've dissolved tlaerker between you and other
human beings.And this, is of course the basis afinai Eastern Philosophy, and
that is there’s no real independent self, aloofflmther human beings, inspecting
the world, inspecting other people. You're in faohnected not just via Facebook,
and Internet , you're actually quiet literally camted by your neuronsAnd
there’s no real distinctiveness of your conciousrfemn somebody else’s
consciousness. This is not mambo-jambo philosopleynerges from our
understanding of basic neuroscience .” (Ramachanded talk, Vs

Ramachandran- the neurons that shaped civilisation)

Ramachandran’s other contribution to solving thezfeiof the phantom limb
sydrome is showing the classical conditioning pagti¢he patients share. In most of the

cases, patients have reported suffering from psisalyhen the limb was still intact, so
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when it leaves an imprint adearned paralysi®n the brain circuit, after the loss of the
organ the sensation of the paralysis contffu®o his invention of the “mirror box” help
patients to alleviate the phantom pain by givingsaial feedback to the brain that the
‘phantom’ limb (the reflection on the mirror) obéy command. The visual input is
important since the process doesn’t work with adosges, however auditory input is
equally effective in other cas&$lf the mirror neurons are damaged somehow, asitit i
the cases called anosognosia syndrome, the patienhtsly claim they don't have a
paralysis although they have complete paralysemside, they also deny the paralysis of
other patients whose inability to move their arrolearly visible to them and others.
Without the help of mirror neurons, they cannotgesss a virtual reality simulation of the
corresponding movements in their brain when theytiging to make a judgement about

someone else’ movements.

The activity of mirror neurons; with keeping thadance in mind which suggests
that mirror neurons develop in infartéyshow an important interface upon the issues of
consciousness, representation of the self andpiseeenological role of emphaty and its

impact on the culture.

The important point then is to discuss how the @gmbojection of emotions and
thoughts affect our emphathetic simulation the onimreurons have created. When we get
caught up into the emotions of others by emphageticesses, —consciously or
unconsciously- how personal emotions differ fromogans simulated by observing others

is interesting since it brings up the subject dfibantrapersonal and interpersonal

*2See Bibliography: (Ramachandran, TED talRs, Your Mind
3 (Hooper, 2006)
 (Falck-Ytter et al.,2006)
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understanding skills along with simulation-plus{poion routines. This link, although we
apply in relation with other humans and specigsairticular —in the mirror neurons’ case- ,
might very well be resembled with the overall stinpuocessing. As a result, this can have
several implications relevant to personal afflinsaelated to the idea of a permanent and
separate self. If there’s no real distinctivendssne conciousness from anothers’ as
Ramachandran mentioned earlier based on the uaddisy of basic neuroscience, then
just like changing th8earned paralysis” of the phantom limb by manipulating the
perception with concscious effort and visual stimtilvould be possible for us to

deconstruct this illusory distinction like any othearned trauma.

Conscious effort and awareness, a.k.a mindfullieebge very basis of all
meditative practices and their basic assumptidhatsperceptions, as well as the one that
is perceived, are not solid and permanent, thezefubject to change. -which in turn cause
a change in subsequent experience.- Trauma iscanaiGreek word means “wound”, so
it can be said the outcome of any wound to ouresefibeing -physical or psychological-
can be manipulated. Similar to cognitive approadiesplacing the old patterns with new
set of practices, from a therapeutical point ofwige can apply “the phantom limb”
example to any kind of ‘unfinished business’-a&mstalt system of psychotheraphy--.
(Perhaps using the “mirror box” as an analogy a@rfiding the root cause into light and
making it apparent and/or by using transferenéefelntal states and projections —
thoughts and emotions- leaves an imprint on thelmagardless of their degree or the
context in which thewrise so does the sense of an ‘permanent and sepatfit@nsthe
consciousness. Actually this alone can be seewettyeroot cause of all these, like the
Buddhist philosophy and counter-analysis of thedn@onsidering the advanced

meditativesadhanavisualisations such as Dzogchen and Guru Yogdipeacthey can be
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presumed to be related with the mirror neuron d@irgitnulation and emulation on the

neurological level.

From a relative perspective, they are also aimeddoh a “meaningful interaction
between an object and an intentional agent” likel@ni’'s definition of mirror neuron
activity. The concentration practices are divideid two asamathaandvipasyanz, ‘calm
abiding’ and ‘special insight’ respectfully, thesti being concentration on a single object
and the second, moment to moment awareness ofidgamigjects of perception. The
practitioner [the philosopher-yogi] then “is encaged to accept as incontrovertible the
everyday concentional sense of ‘I, while attainsignultaneously the rational certitude of

its intrinsic non-reality.* (Thurman, 1984, p.146)

*(Thurman, 1984, p.146)
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V.CONCLUSION: GENEAOLOGY OF IDENTITY AND THE PRACTI CE OF

FREEDOM

Whatever can be conceptualized is therefore
relative, and whatever is relativeSanya, empty.
Since absolute inconceivable truth is efsmya,
thereforeSunyata or the void is shared by both
Samara and Nirdpa. Ultimately, Nirndpa

truly realized is Sanasa properly understood.

(Nagarjuna)

The expositions presented all above would be indet@pf Foucault’s approach of
identity was not discussed in the same contextetbiee we come back to the point where
we slightly mentioned the notion of ‘identity’ inaer to further develop its fundamental

role in the conceptualization of the self.

Identity can be defined as meaning sources buithbysocietal actors by
themselves and for themselves through a procassligfduation. (Berktay, 2003, p.71)
Although it can be explained throught different eggzhes, Foucault (1991; 1980) has
presented the following ideas to explain the pre@dsonstruction of identity. In the
beginning, he defines therediscursive reelvhich consists of “acting”, “thinking”, and
“feeling”. When certain fields of knowledge are d®ped, certain norms and rules are

established through these, which in turn, becomeepmechanisms. Later, these norms
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and rules change the person’s values and meanitigsespect to the conduct to
subjectivity. When these values and meanings chdm@gperson, it establishes a new
relation to oneself. The development of fields ndWwledge results in the constitution of
disciplines —scientific, moral, etc. The establigimnof norms and rules inevitably leads to
the development of institutions which have the psgof enabling the control and
enhancement of them. Rules and norms mean cornstaairone’s relation of
consciousness to oneself. The reconstitution efrélation to oneself in accordance with
constraints brought about by power relations ikedad ‘restraint’. The notion of identity,

inevitably is subjected to those aforementionedstramts.

Then the “thinking”, “acting” and “feeling” whichdd earlier been defined as the
prediscursive rees$tart interacting with the discursive and predisiue practices which
are established after the development of instihstisFoucault (1991; 1980) calls these
interactions as the “games of truth”. The intrctehin of forms of “*knowledge” and
“truth”, which have been defined by the institusathat had developed through discourse
and itsnormalizationback into the discourse and thus the constitudfcthese forms as
objects-of- thought, and theabjectification This is gproblematizatiorwhich can be
defined as the “totality of discursive and nondrsote practices that introduce something
into the game of true and false and makes it amcbbjf thought” — and as a result of this
articulation of the prediscursive reality is fuseith the discourse of dominant power.
Based on this background information, the iderditg its bodily functions and their
subjective experience which are constituted thrabghidentity can be added to our
analysis of the self. As a researcher working post-structuralist context based on this
field, claiming to be only the subject of this wavkl be inappropriate; the researcher is

also the object in this paradigm. The “discoursalymis” has turned the research practice
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and its results into a field of investigation byessing both the history, content and
constitution of an investigation and the tools #melight structures used in deriving results
from the research. So the researcher’s accouheadtperience should also be taken into
account: And being myself is the most difficultadff because the “self” is never an
independent object given to me when | was borticstad undemanding; “I” am always

in change and “I” am always under forces whichuefice my identity, my motivations,

my feelings, and my thoughts, so | shall contimeenfwhere the self and society come

together agdentity.

The way of existence explained above which wasroheted by the discourse
becomes an “object of thought”. When this is comgalized, the object of thought
becomes the “object of truth and knowledge”. WHendiscourse is taken as “true”, the
resulting statement can be qualified as true kndgéde Because it objectifies by using the
truths fictionalized by the discourse which builgshis knowledge become the object of
the discourse. (These take their place in the diseoas political, moral or scientific etc.
“truths”.) When a person constitutes his/her betvang and experiences by the knowledge
provided by this discourse, the state describédwdgective experience” comes to be. The
relation of consciousness one builds with her/himsealefined by the “truths” specified
by the existing discourse and at this point thealisse of the dominant power puts the
person as the tool of definition of her/himselbirt state of “being”; Foucault (1991,

1980) calls this “identity”.

Foucault follows Kantian model, because accordngant thought is discursive

knowledge, in other words, “knowledge by concept&ames of truth”, which is an

articulation, ishistorical a priori—for the propositions which provide knowledge but
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cannot be observed by experience, for what Kantdeagtified assynthetic a priori,
“universality” and “necessity” are required- becaas the discourse of power changes
these allegedIgynthetic a prioripropositions also change, and thus they beconjecub
the time and historical necessity where there ismwersality and extratemporal necessity.

When we accept the discourse we define ourselvesegsarily” by the truths it brings.

Therefore, analyzing the “games of truth” is theeaas writing the history of
problematizationit gives us the history of the constituted truthg this enables us to
analyze the “history of subjective experience”. Hmory of truth is what establishes the
game of true and false. Showing problematizatiahitmnpractices are looking at the
underlying cause for the being to become experigheenot looking at an answer of the
guestions such as asking of what behavior is. Tdtery of truth is not concerned with
answering the question of when the truth has beached. It is concerned with finding
out how and through which processes the gamesitbif tveridiction- came to be. Certain
behaviors have been considered as problems inrceadods of time, and this is a
problematization. This problematization has be¢iowdated about the X in discursive
practices, and become a subject of debate. Imiys fields of knowledge were
developed, and when the correctness of the diseauais accepted, they were thought —
conceptualized- in the way the discourse identifiethis ishistorical a priori. The
Western civilisation enables us to accept certanstraints as the subjects of certain
experiences when we define ourselves over thoseriexges. As Nietzsche (1977)

expressed it, the human richness is continuousigtcained.

Seeing the historical nature of truth is to reatlza the limits imposed upon us are

historically constructed and surmountable. It do@smean the loss of meaning however,
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the removal of absolute identity (as it is the preicbf a chain of events) and tracing its
descent reveals the accidental changes, mistaksesaloulations and branchings.
Identity’s artifactual state today is not the reésidila degenerative process from a high and
‘pure’ beginning; identity has always been artitedt Laying the foundations or essential
unity does not aim at revealing continuity, it ées1g a lot of factors that have been
brought together by accidental conjunctions. Histdly singular events underlie the
mentioned path of development. In the 19th certtueyery discipline of history was
under ideological influences. As we shed the legtion anxiety we can go back to
investigating events. Subjugated knowledge is kedgé under domination, scientific
knowledge has hidden certain pieces of knowledgeuformal systemization, the area of

interest for genealogy is exactly this unacceptealkedge.

Foucault’'s conception of subjectivity seems to bt it is “the relationship of
consciousness one maintains with one&&IThe “things” which are named by us through
building a relationship of consciousness with olwese-from among the identities
provided by the dominant power- becomes our idgatid the experiences under these
identities constitute our “subjective experienckt'this point analysing all of these and the
practices in the context of the relationship ofhistorical process with power and its

effect on the subject is of importance.

Again by referring to Foucault (1991; 1980), we sawg that a distinction can be
made between discourses that reinforce and leggittie existing forms of oppression and

those that oppose them. Oppression itself cre&tenal contradictions and these open a

“¢| owe this definition to Assoc. Prof. F. Keskipefsonal communication and lecture
notes)
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way for a creative reaction on the part of the epped against their own conditions of
living. Besides, as Foucault suggests, analysiagpttwer and oppression
discourse/practices in their uniqueness enablés usderstand those practices better and
thus makes it possible to resist them. Such a ¢tieat framework enables one to
understand the structure of the resistance agawesy kind of hegemonic ideology as well
as its oppressive and besieging qualities, and frosrpoint of view, stresses the
importance of a comparative research methodologtyaims to evaluate every discourse

practice in its uniqueness.

Here it should not be forgotten that “language” améaning” are not neutral tools
for the expression of all these, in fact, the catio@ between power and meaning is a

major concern of post-structuralist thinkers:

“Language highlights certain features of the otgjéicrepresents, certain meanings
of the situations it describes. Once designatiodanguage become accepted,
one is constrained by them. Language inevitablycstires one’s own experience
of reality as well as he experience of those whom @mmunicates.” (Hare-

Mustin, Marecek, 1988, p. 455-464)

Body exists as the physical part of the being.\Bugnever it is articulated with a
new discourse (which appeared as a result of #&spre of patriarchy, Western thought,
etc.) the behavior and image are recombined, arglttie “image” is objectified. This

process is conceptualised and problematized iergifit ways.

67



When Foucault (1991; 1980) looks at normalizatlmnooks at how the
constraints can be overcome. The issue - accotdifgucault (1991; 1980) — is not
making a distinction between normal-abnormal/patbichl; rather it is to transcend the
history of the “normal” and the constrains it bsngvhich according to him is a practice of
freedom. When normalization is involved with th&atien of consciousness one has with
oneself, the person becomes “insane, criminaly,dowly etc.”. Therefore, as Foucault
points out, the discourses that are powerful imfag and shaping the human body/mind

should be studied. (Ghannam, 1997, p.4)

In the light of what Foucault has shown us, we gamthrough what we have seen
so far for the last time. We have started with sodly dichotomy, and have seen how
this dichotomy is articulated with certain gamed discourses to create another ‘game of
truth’. We have looked at the Ancient Greek pradito understand how the split between
‘knowing the self’ and ‘care of the selfhistorical a priort might have provided the
Western subjectivity discourse. Then we have be&aduced to psychology; mainly the
ideas of Freud and Lacan, and how the psychoacalyitempt to reveal the underlying
causes of the problematization, of this patholoighe self have interpreted by them. The
unconscious defense mechanisms, the role of mempajgctions and repetitions have

come under our magnifier; the construction andinetion of the ego have argued.

Ego’s co-called omniscience, as if it is ‘indepemttieexistent on its own side’
have discussed at length and we have seen howtiséraction of thesymbolicand the
language went along with the construction of tHg seeating an alienation and illusion.
‘The discourse of the Otheds Lacan vehemently debates has helped us to undérstan

how through the Imaginary order tegmbolic—language, culture identity etc.- has shaped
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the sense of ‘self’ in relation to the Other, angviself have become a symptom of the
symbolic —of the unconscious- interference. Thimipm, this problematization have
found its way through the expression of fin@ssanceat best, the sufferingpathos and
dukkha ; along with conceptions and perceptions cauainglative difference between
“appearance and reality” thus leaving the moderstéfa self in a poignant situation. A
careful addendum have also included about the hadtigity in the brain, mirror neurons
in particular, to discuss the establisment of tlemtal and behavioral patterns of the
emphatetic simulation and emulation . The neurosifie data on mirror neurons show
that via emphatetic processing our brain actuahgeive actions and things done by
others as it is own, and manipulating perceptioth wonscious effort —whether it is to heal
a trauma or train the mind for meditative stabilis/possible. For developing a skillful
meditative understanding, empathy and compass®aladhicittd” motivation) towards
other beings are the second important step ofziegland remaining on the view of

emptiness.

Therefore the very faculties which are used to isgur us can be used to liberate us
when we become aware of those articulations aunsidhs. Repetition can also be a key to
dissolving old patterns and installing new oneso @eveloping a consistent practice of
mindfulness. We have said memories prepare usifard scenarios, and when the thought
patterns of past and future interface, same reg@omsictivated in the brain. Then
whenever an individual release a blockage, annistied business’ through katharsis or
any other transformative process by contemplatmyananging the patterns of the

trauma; the meaning we attribute to those memanesoften even the memories

" Enlightened-Mind. The mind dedicated to attain @uhood in order to help all sentient
beings. “conventional bodhicitta” is either engapaor aspiring, “ultimate bodhicitta” is a
wisdom motivated by conventional bodhicitta dirgealizing emptiness.
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themselves change. (That’s all what psychotherapyg about ) Since they are subject to
change, then perhaps phenomenas such as synctyorsoimultaneously abiding in the

present- is also relevant to our discussion upenelativity of perception and conception.

The Buddhist philosophy of the mind have explicibed throughout the text to
analyze the conceptual imputation of the existerigghenomena; therefore dependent
origination and the view of emptiness have disadisseletail and ‘independently existent
self’ discourse has analyzed in depth. How thiseduwa fals@roximity without intimacy,
which is unbearable for us—as the sourckadk and suffering- until we realize that it is
illusory is something we need to bear in mind ifwent to pursue and contribute to the
practices of freedom Foucault defines. Buddhidtniepes of mind traininggjong in
Tibetan) not only give us many hints and insightg, also can help us to improvise new
dimensions for the practice of freedom. If the picas of freedom according to Foucault
aims transforming the relationship that the indiathas with her/himself, then those
intrinsic/immanent mechanisms of the self we suétan be diverted and transformed by
tools given us by the Buddhist approaches of threlras well. However, this shouldn’t be

seen simply choosing one discourse upon anotheause:

“For Foucault, freedom is not a universal norm adinal realizable state,
and thinking that it is may blind us to the wayatthew institutions and practices
may result in new ways of domination. However, daation is not total because
not all the power is normalizing, disciplinary pawBower itself is neither good
nor bad; it is equally implicated in both resistamnd domination.” (McLaren,

2002, p.36-37)
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Foucault claims that power can be positive and yectide and also says that power
iS nonsubjective in the sense that individuals oichavepower, rather they participate in

it. (McLaren, 2002, p.39)

Training on meditative awareness and mindfulnessattsform ourselves can be counted
among the important steps of the practices of steedand in Buddhist sense, a practice
leading liberation and enlightenment.) As the famquote goes, we must be the change
we wish to see in the world. This way of resistaagainst the problematization that has
been imposed upon us by the discourse of themsetitis mutantis, is similar to Marxist
idea of practice, since theory without practicalso condemned by him and continuous

practice is the only way to realization on mindriirgg. As Marx says:

“Philosophers have hitherto only interpreted thelsven various ways; the

point is to change it.” (Marx, 1845)

Marx critise Feuerbach and all hitherto-existingenalism of not conceiving
human activity itself as a practice and sensuotigityc because then understanding the

significance of ‘revolutionary’, of ‘practical-crdal’, activity would be impossible.

“The materialist doctrine that men are productsimfumstances and
upbringing, and that, therefore, changed men ardymts of changed
circumstances and changed upbringing, forgetsttisamen who change
circumstances and that the educator must himsedtibeated. Hence this doctrine
is bound to divide society into two parts, one tieh is superior to society. The
coincidence of the changing of circumstances ariofan activity or self-change
[Selbstveranderurjgan be conceived and rationally understood osly a

revolutionary practicé (Ibid.)
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Like Foucault anticipates individuals participatingoower that is productive and
nonsubjective for practices of freedom; like thpiats listen, recite and look upon the
very practice of the profound perfection of wisde#mrajnaparamita (which the
boddhisattvasely) the very coincidence of the changing circtanses and of human
activity or self-change — perhaps then the seradtices we have discussed here would be
also a part of it- Marx mentions would be unceaatettie present until ‘the educator

himself be educated’-and liberated.
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