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The Practice of Autopoiesisasthe Aim of Education
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Abstract: This paper invites your travel from the “deep md’self to other with the knight's
hidden inwardness (Kierkegarrd, 1990), to see wlhées place in the dynamics of my self-
referred living system Maturana calls autopoiesml dhen, moving from self-transcendence to
“absolute otherness.” Here ‘I is in the space been Master signifier ‘I’ and the significant
other, where ‘I is never alone but always transgmral. This unified existential and experiential
space puts their unity together that gives thempibiential to educe new meaning to life in a
way that conserves what already is, and also prepdnem for creative performances in which
the contextual significance of education is manifes

We are in the truth when we are true to ourselves.

Paul Ricoeur, 1981.

Only through others, says Gadamer (19 @B)we gain true knowledge of ourselves.
Prefacing my domainsin education: remaining true to myself

| am determined to remain true to myself. Sohdaleed, 2004

There is an intriguing quest embodied in this opgratatement with three keywords here:
| am: what is its substance and meaning.

Remain: what is the main/ essence/ basic beingysélinthat is so sufficient

that invites my truth and resolution.

Myself: is myself the finale to the act performedsdhere more to it?

These opening words in no way mirror a narcissisétf-image. It is not that self is
impervious to perception. Or like Narcissus bliRather, it is self's creativeness in her/his story.
This self's identity is a metonym of ‘ing’ that [setween no being and not being, and what
transpires between two such moments is real livmntne space of Autopoiesis. This metonym
essentially is a meaningful gift, asking for a eefive and doing subject, who makes sense of it,
and knows that real ‘me’ and/or representative ‘ae’subject identity and subject construct is
not a formation or a singular rational, autonomelisir that has intoxicated western education
for centuries. There have been other ways of kngwial ‘me’, inward orientations and
directions that already make msorethan a mere partial subject of rationality andoaomy.
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This is “religious inwardness,” or what Kierkegaardlls the truly ethical point of view a
“rebirth” (in Dooley, 2001) to actuality. It point® (e)motions and other fine susceptibilities as
imagination, intelligence, desire, dreams, will antentions, and spiritual sense that, without
suspect or suspicion, form our internal consciosisneur essence, and are some-things we have
and need sense to cultivate, nurture, blossom.

Education that is holistic and humanistic can mlevand pique and enhance thiserxe
and sense, and help its progression on nurturteg so that subjects become fully human and
capable of “exercising their individual and intemal agency” (Usher and Edwards, 1994) for
individual and collective human development. Igmoea of this fundamental and higher
potential, makes or mars us, is an open answeclaalitenge to who and what | am, and what |
do in the educational domain of existence. All edional humanists, | expect will transgress the
modern/postmodern boundaries and enter with me,tive warm and moist womb of humanity
where we all begin the journey of our human becgmin

Education then, is another collaterally arrangeciad womb in which identity is forever
processed and performed, made sense of, and fiamellseen as an explicit purposeful mission.
This narrative construct, compounded with love @&odhpassion as essential gifts, not only
perceives the meaning of self but also the siganifte of self. Selfhood, then as | see, is a social
construct, a unity with its own organization, awdomus entity that begins as some-thing, and
moves always already to some-thing afar. This stimmg} is our essence, our spiritual presence,
our identity as human that carries an essence sdlom and goodness that is our authenticity,
spent in living with Truth, what to Ricoeur is bgtm-truth. This forms the foundation on which
this social construct is to grow and blossom. Targlamental notion of the social and essential
subject goes beyond the “modernist notion of thterammous and essential subject that has been
under attack for decades, by psychoanalysts sudhiceel Foucault, by postcolonial theorists
such as Edward Said and Homi Bhabha” (Claudia WteRberg, June 2001). It cannot grow in
isolation for then ‘Be yourself' (that is authentiand ‘Be who you want to be’ (that is
autonomous), that were modern education’s prestriearning outcomes may be a selfhood
construct (Butler, in Ruitenberg, 2001), but inezs=, are an explicit selfish objective.

My notion of selfhood as construct, which has esseand sense embedded in it and
mission touse it for meaningful and significant humane purgose the subject ithis paper.
Entry, encounters and embraces as such are es$sertdia being and becoming, and | contend,
more particularly with a touch of transcendence amausionin education are the necessary
potential that could transform representative seiwéo acontingent production of meaning and
significance. The transcending self, as | see i) &l its essential gifts remains as a nothing
combine of ‘I and not I'. This self, with a “deselfivized subjectivity” (Ricoeur, 1981) is not
an abyss, the chaos of virtuabthingness, annihilating unbecoming feature of. ®h the
contrary, it is a selfeonscious self-cremating depth, where self seé®séhe edge, an abyss of
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creative nothingness, opening up in the center of our swulfull colors of spirit. And ‘it’
remainsalways within grasp to be recognized, rememberetlligad always as a passionately
concentrated human in communication and communitim kumans. This being then, becomes
the ultimate subject of education and its shephérts particular identity is understood to be
the one that is connected internally to a speafintent that is beyond gender, race, color or
creed. Its structural feature defines all iderdis sharing a constitutive humanness, the shared
and equal condition of all identity-constitutionyeritable creation.

This difference is a shared human predicament &edperspective it opens is the
immense difference that particular identity can enalhen combined with other suadentities
for performances of our subject positions withduatt“shaking our foundationthat is our
essence, and that can be carried outside “convettappressive positiongbell hooks, ) in
education. We are born to manifest this essence,abuays remembering the underlying
continuum of nothingness, of death, which threatenmake life meaningless, but can become
our resource to reality. Our human becomitigen, is the proposition for education.
Postmodernism’s exclusive ataifor identity, gender and race issues is disregard for thought
currents that have flowed continually with concdan ‘self and other in other historical
constructs and contents. Both east and west haea ghemselves up to self-psychology, self-
philosophy, self-ethology, pertinent to differenbnd views that emerged at particular times.
The reawakening in the west, now is an opportueaefor seers from both east and westde
each othelas a combine from a global perspective.

The self is an indispensable principlebefng itself, and its integral, potentiptesence as
“the locus of permanence” remains as self's owedrdl, potential presence, “the center of
power” in self's center, (Shalom, 1984). This sadfsuch has been, awdl always be a worthy
topic for serious cognizance. Its deep inlays taketo the Source of our formation and
development, and bring us up along with it as “esstve acts of appropriation,” taking hold of
us, sustaining us for as long as we grow and teartsén meaningful and coherent ways, that is
by more knowing and “change from ‘beginning’ ‘emd’ ” (Polkinghorne, 1998, in Sullivan,
1999). Only in the last three decades there has heshift in western psychology back to the
subject’s consciousness of self. Beginnmith Freud’'s The Ego and the Id, and onto Heinz
Hartman, Jacobson, Maslow and Branden, the stutlyeafiature and function of the self-system
has now become the locus of attention. Quite istargly, this charismatic subject has been the
ruling passion of eastern and western mystics aimdss and before that, always of the locus of
Necessity. It defines their essential belief-systamd intellectual pursuits. Misappropriating it as
side issue would be injustice to the open and ditieg expanses of education. The self is
chameleonic, and adopts different roles/ rules hes wehicle of development, growth, and
transcendence. Its spiritual growth calls us toklowithin for insight that maybe
transformational. This is the base from which the vast task of hus@idarity can begin.
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A Unique Sublime Image of Self

A trapeze through Ted Aoki's seamless walenned down for curricular eyes as Narrative
and Narration in Curricular Spaces (1996), | cagress Zizek’s insight (1993): “The image of
the rebels waving the national flag with the reat,st---- of national life, there was nothing but a
hole in its center. Zizek continues:

It is difficult to imagine a more salient indextbé ‘open’ character
of a historical situation in its c&ming------------- of that intermediate
phase when the former Master Sigmi&lthough it has already
lost the hegemonic power, has Bbbgen replaced by the new one..

The enthusiasm of the rebels in that sublime morsignates the open self in another moment,
where tarrying with its negative at the centermiay perceive the centrist ethos of all. So
welcome to another self tarrying with the negativéhe singular moment with all in the center.
This no-thing space as the identity of “deep mebi{il Bhabha, 1994) identifies the pure
subjectivity of all identifiers and the “groundlegsound of ambiguity that marks the human
condition” (Ted Aoki, 1990). Like my simple groumgdi of nothingness, it is a site of viable
novelty for talking nothingness that is vociferdas new vibrant original activity, which carries
sense of full engagement and enjoyment.

Borrowing Maturana’s term “autopoiesis” (1980) the autonomous organization of the
“self-referential systems,” | see self as “a seferred system...that could only be characterized
with reference to itself...is a living system withaweference to a context.” Agreeing with its
self-referentiality, | take it beyond to the largéontext of which it is an integral part, the Self-
referred System of the Cosmic Universe that isigpéant essential of the self, with the self
living its diversity within its autonomous entityhat this system exists is an existential proof of
the spontaneous way it arises. It lives in selsel lives it, naturally, directly, immediately.
Maturana’a autopoietic ambience makes it a contatttin itself...without notions of purpose,
goal, and use or function... an autonomous entitiving naturally as a living system so that
whatever takes place in thepaceas living system, takes place as necessarily ansdtitutively
determined in relationo itself. Being defined as unity through self-refere is its manner of
autonomy and the basic circularity of its composer@n this fathomless space of intimate
narration, purpose, use, function or goal emergestaneously out of it's own organization as
its eventual choice, where the united yet auton@mentity builds internets of relationships-
webs coextensive, buoyed by its intrinsic, innaterdiving relationship with the Cosmos, that
Maturana calls “the conditions in which differertemical processes can be concatenated to
form topological unities that constitute relationakworks in the auopoietic space” (1980).
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This space has its urgency for the positive butendergets the way it trapezes the
negative — that is pure transparent nothingness-ighithe empty space of narration” between no
being and not being. This is the natural conditbddreach component of the living system. It
arises spontaneously and then, under the necgsaadl constitutively determined system, the
component’s chemical processes concatenate to &manlive it's unities with the Being and
beings, and then die its own constituted life, whgassing on its legacy to the ongoing
components of the autopoietic system. And whilengvits own existence, this organism, even
while “operative in the phenomenal domain,” stepskbto see its operations, the object of the
description. This combines creation and praxishase are experienced in the living ex-change
program of education, where they operate with s@fganizational unity.

Before entering this dynamic site, | invite yomceunter with the really real of Maturana’s
autopoiesis, characteristic of the organization @peration of the living systems in the physical
space that appeared as ‘Biology of Cognition.’ imgearch for a complete linguistic description
that conveyed the “central feature of the orgammabf the living, which is autonomy,” in
response to his first grave concern: what is tlgamezation of the living? It at once invites bare
attention to the structure of the organism thatnsrit to operate adequately in the medium in
which it exists. His second concern: what takesegla the phenomenon of perception invites
description of the observer as s/he is operatitherphenomenal domain and is the object of the
description. Maturana, finding himself in a dilemmbether “to follow thepath of armgpraxis,
action) or thepath of lettergpoiesis, creation, production), and his eventhiaice to attempt at
poiesis, invented the word he needed: autopoi&bis. word directly explains what happens in
the dynamics of the autonomy proper to living systeand so his choice of the word.

From Maturana’s autopoietic space, the basicttre of this organism and its operation in
the phenomenal space has the essence of alteritygraativity and living creatively as a way of
being, and compassionate communication as a modeelafion in the domain of doing
organisms. We are all knowing and social (partitiigg beings by virtue of our unity,
organization and structure, which it generategsnnteractions with other unities. Does it serve
my purpose that we interact through the simplerphdg of our properties, our “natural
sociability,” and through a living interconnectiovhat Maturana calls “recurrent interactions,”
we can initiate in each other a structural changk select in each other a structural change but
“without loss of organization.” Understanding thmtérnal dynamics of states as composite
unities” and interacting with them “as simple uesti in the environment in which we behold
them, and respecting their autopoiesis, their autaus entity, we can enter the dynamic space
of interbeing and interrelationship that charaeesiliving in the human world, and achieve what
Miskawayh (in Zurayk, 1968) calls “anthropine eudea” (human happiness).

With autopoietic understanding and its practice “stfuctural coupling” in “absolute
otherness” (Hegel, in Maturana, 1980), we can éiveatural social system in our own selected
domain/discipline and see our self-referentialiggdaming and engaging a powerful metapoiesis
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en route our human referential world. Imagine theiad wonder that can get created if the basic
stable structure of the human component is realretllived throughout its cultural relationing
that it will, out of necessity of its organizatias human component, naturally satisfy as social
entity. Such human being in the social domain agMagppens through the fulfillment of the
basic biological preferences (states of positiferaétion that bring love) and rejections (states
of negative reprehensibility that breed cynicalrefimrd and hate) that constitute this human’s
immediate existential domain. These actions, tloeegfas natural, spontaneous expressions of
preferences or rejections, constitutively affea tives of other human beings “from having to
remain within the world and yet hold fast to a gagptelos that is incommensurable with that of
the universal,” and have ethical effects. This Isodan a way what Maturana suggests and
Kierkegarrd sees as a “rebirth” to actuality, witts manifestation in our living
contemporaneously with our Cosmic Unity, expressedhe educational domain as a doing
philosophy, something that has veritable rootsnicient traditions.

What moves the moved

The simple essential substance of the soul isvemeent of another kind and therefore, is
the only bestowal of life. Once within the capaafythe body, it becomes the center of power, is
self-moved, and has intellectual cognition of itsBlecause it is self-generating and therefore,
self-existent, it is an integral substance of theman phenomenon. It has no opposite and
therefore, does not perish or vanish. Becausesgsreial being is substance, it knows that it
essentially is the “locus of permanence” and ttenter of power.” And this centrality of power
is the simple basis of every human’s autopoiesisaaropoietic living. Self is what essentially it
is. It knows this and therefore, is in charge aggponsible of its self-referred system of holistic
living. Miskawaytt wonders as to those who do not know their esdesuiastance, their own
centrality, and perhaps become causal to its unusiedotentiality and their darkened existence
and much civilizational darkness that they createther insight from him is enlightening:

He who does not know his soul while it residefiéldody has no
way of knowing it once it figeparted from the body. Everything
is concealed from one who duggponder everything. He who knows
not the source of evil canbetsaved from it.” To know the soul is to
know self and self-power amavhat uses this permanent locus can be
put to before its voluntanpdeture and our involuntary death.

This warrants us to awaken to this noble subst#mateis within us If we do not, it counts
to the “loss of sensibilia, and we are strickerhvaihxiety over death.” And to Miskawayh, “Die
voluntarily, for voluntary death is training in almboning the sensibilia, and the corporeal
pleasures, in discarding passions, and in comgpdimeself according to the intellect and the
intelligibilia” (1968). He then concludes:
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This is wisdom derived from ancient revelations Hredrest is
self-revelatory. So pondgrin solitude and devotion, removing
our senses from affectatiand becoming receptive for that for
which we have readied ouresl And so we may solve different
problems, recite poetry,okbect, understand, and so on. If we turn
in this way to a star, readyourselves, we receive the form and
influence as the star reesiwhat it is ready to receive from
the Creator.

This is preparation for the performance of taslks #elf has chosen for itself and that have the
seeds of its rebirth. And the simple basic stat@icivthe human subject enters after being, and
before any identity gets constructed (with all rpétgsical essentials- intelligence, soul, nous,
spirit-immaterial some-Thing), is of nothingnesd. i$ a basic and unique perceptible
characteristic of human existence and its unigueoestinues in her/his unknowing it. We know
we are a body, but unlike others, a body with camsmess, with intellectual cognition and
spiritual realization. This immediately entwinesthbdody and mind in our self and engages
metaphysical attention to what happens therein:

Privileging, as they are wémdo, seeing (theorin),

thinking, consciousness apleysicians seek to determine exactly
what it is that we are conss of when we exist consciously. Is it
ideas in our own mind? Ottimovements in our body? And how
can we be certain that we eonscious of what we think we are
conscious of, not merelgidnally imagining the whole thing?

Thus, Ricoeur (1981) extends his phenomenologiaa¢ gn Hermeneutics Of (Inter)Subjectivity

to think of the human mind in the arena of conssi@ss where it lives in experiential domains
that are linguistically expressed, “But is the hanperson, the self, the subject, am 1, are you
nothing but, nothing more than bundle of conditabmeflexes, a flow of neural impulses, a self-

programming computer, a haphazard colony of selfeshes?” This is serious reflection on the
consequential human condition of this intense reactvity that pervades human being today,
and ironically brings the dehumanizing reductiorthe# self that it has inadvertently brought to

itself. This was this human’s preferential choiged an a mood of arrogant preference and
arresting the quality of choice, s/he calls it st With this unconscious reductionist behavior,
the human observer still remains in the centerthofgs. This is the physical reality and shall

remain so till human is.

A simple question then, arises: what i tha are not conscious of when we exist self-
consciously? If we begin to think of this statenashingnessand feel this no-thing as indeed it
is, if substance is taken as the paradigm of bdiafpre any formal identity gets constructed as
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result of consciousness, and then, reflectivelyeegpce “consciousness as nothingness”
(Ricoeur, 1981), as Sartre, for instance, did, Etdhat state continually coexist before our
becoming, we may “make better sense of the fundttgmuman question, which simply will
not go away, of what it means to be a subject,madmuperson.” Perhaps, this nothingness is after
all not-so-nothing a state as we deem it self-cdonsty, and we may turn out to be some-thing
more than our overt “nothing,” some-thing more thHanbundle of conditioned reflexes.”
Speaking Ricoeur’s language, if the “essence” oiscusness is not to be what it is and to be
what it is not, does it downplay sense if the “@ssé of consciousness remains nothingness as
an experiential state throughout existence? Iflitaay is that, as a result of intense neural
activity, what else would it be? That is the quesinward knowing, and as | read Ricoeur, it is
the “essence” of metaphysics in terms of Nietzsch®posites, as he called them, such as
appearance-reality, sensible-intelligible, matenanaterial, becoming-being, fact-essence,
practice-theory and of course, matter and spirit.

Thinking metaphysically of human becominghe above perspective, it is realized that
we live in the body and select spiritual consci@ssnalong with emotional awareness for our
living practice. Using psychoanalyst Roy Schafevsrds, the self becomes “an experiential
phenomenon, a set of more or less stable and emaditidelt ways of telling oneself about one’s
being and one’s continuity through change” (in 8hgl1984). So in the act of being nothing,
self finds itself and ‘deep me’ only through thigt.aAnd remembrance of this act is causal to
transformation that furthemctivity from oneself to yourself and innumerable other selves. Self
then becomes the act, the site of self's practidegre with the hidden inwardness, self and
others as narrative constructs as practitionerscisben attunement. Their accouplement
(Ricoeur) or Maturana’ structural coupling, or agslerl called it, “the mutual confirmation of
its communal being” is the vast ex-change progrdmmetapoiesis, from mere being unto
becoming is Desire’s desire of self-actualizatibnt also desiring each other’'s desire as self-
desire, and actively creating possibilities by lgeimtruth so that we are just who we are, plain
human.

This being cannot step out of this esaénceas itthe basis of the relational dynamics
and structure of the human cosmos. Remotenesstfiismmosmic will be ouungrounding. In the
event of relation, the human presence as embodiat becomes actual as words of deed
actualize in the creative work of goodness thdo¥ad. In this context, Tusi seeks the recreation
of the form whichis represented, and say® the soul of the disciples that becomes idelhtica
that which is represented in the instructor’'s saakl once the disciples know this and through
the knowledge of their instructor, a deep primdrthast is formed.”Both in silent agreement at
their arrival know thatthere will be no differentiation and multiplicityetween their souls; and
once the veil is removed, they reach their instiyttand are united with her/his oneness,
knowing their identical arrival and return.
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This is the base from which any kind dftraction can be done. This is the world view of
education that can keep us grounded with our waoidl a&t, encountering and embracing all
others besides self can give us the meaning oflifiéés quest and inspire our becoming pursuits.
This is nourishment as is breath for creativityr Baber (1970), all actual life is encounter, and
for self, encounter is the matrix of actual lifeydait perceives that it is only in the direct,
unmediated, intent gazing of the whole being irspnee that encounter and relation exist; with
actual life being lived with ‘you and I' in the war embrace of a living connection. The
substantiating ‘and’ between ‘you and I’ forms tleéation and reveals the transcending quality
of the relation as | transcends | and you transgend- both transforming while retaining their
human individuality and moving toward humanity. ®e experience the need to know that
transcendence will touch us only through submissidis is aspiritual trial and only thus ‘you
and I’ live in self's ‘deep me’, thus changing liés it has always moved self toward a spiritual
engagement in education with the social constmictgou and I.’
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