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             The concept of Enlightenment, in the context of Eastern thought, has come to mean so many different things in the popular imagination that it has become philosophically meaningless. There are two primary reasons for this.
             Firstly, the New Age movement of consumer spirituality has (mis)appropriated an eclectic mix of ideas and concepts from a vast range of subjects. Some of these are legitimate and respected traditions but most are the result of superstitious and gullible speculation with little practical value. Enlightenment is construed as the goal of a spiritual life. However, since there is no consensus on what spirituality even is, Enlightenment has become an individualized projection of what a frustrated seeker (shopper) would ideally like to be. In most cases, this amounts to little more than a state in which life’s challenges, which shape and strengthen the personality, are no longer a nuisance. One literally has wisdom and happiness on tap, an unfortunate euphemism for being a vapid doormat. It is no surprise then that the mystique of Enlightenment conceals an abyss of vacuity.
             Secondly, Enlightenment has been defined differently within the ancient spiritual traditions of the East. The Buddhists refer to nirvANa, the Yogis discuss samAdhi, while the Vedantists speak of mokSha. Despite certain similarities between these terms, there are important differences which often depend on specific contextual usage, making meticulous translation from Sanskrit essential. Technically speaking, Enlightenment is a Western construction, a crude term which attempts to embrace a wide range of experiences, states of consciousness and attainments. Even though the term has come to be associated with ideas such as Self-realisation, illumination, wisdom and supreme knowledge, it nevertheless suggests several core concepts: the realization or recognition of one’s true nature, the attainment of a class of knowledge beyond cognition and perception, the abidance in a state beyond the subject/object distinction, the end of suffering (a psychological notion distinct from physical pain). In order to determine what one means by Enlightenment, one has to begin with a specific frame of reference; in this case, a spiritual tradition.
             This paper will examine the notion of Enlightenment from the perspective of advaita vedAnta, a nondualist interpretation of the upaniShads, the philosophical commentaries on the vedas. In advaita vedAnta, the term mokSha (liberation, freedom from bondage, the destruction of delusion) is used to refer to both the final state or goal of spiritual seeking and our true nature which is already the case. This apparent contradiction suggests that Enlightenment questions our notions of identity, agency and the nature of reality. Liberation is a recognition, not an attainment. It is not a state but rather that which makes all states possible. In other words, Enlightenment is That which we already are, ignorance being the veil which obscures this essential truth. To clarify these ideas, the work of both Oriental and Occidental proponents will be examined: from the East, Sri Bhagavan (Ramana Maharshi) and Sri Atmananda (Krishna Menon); from the West, Franklin Merrell-Wolff and Greg Goode.
             [The system of Sanskrit transliteration used is ITRANS]
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             Globalisation has been a topic of much discussion in contemporary philosophy. Jean-Luc Nancy's discussion of globalisation and the role of the sovereignty of the individual will be central to the discussion that will deal with the communicability of social networking. Social networking is a modern phenomenon that seems to fascinate and captivate the individual to engage in the communicative act of frequently exchanging anecdotes. The proliferation of these anecdotes seem to culminate in the most used social networking sites: Facebook and Twitter.
             By making sense of the globalised conditions within which the sovereign individual must cope, the question arises as to whether these sites provide communicability for individuals when interacting with one another in a seemingly endless fashion on social networks. Communicability, as Nancy borrows from Giorgio Agamben, is not the meaning of the words being used, but is rather something which signifies that there is communication (Nancy, trans. Librett 1997: 114). Central to the action of communicating through the internet is whether it is an authentic communicable experience, or not. By giving a deeper insight into the role of freedom for the individual, as the individual tries to establish its freedom and its place in being-with others in the world, this question of authentic communicability will be addressed.
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             In Philosophy and the Mirror of Nature, Richard Rorty argues that mainstream analytic philosophy is based upon a metaphor of the mind as a mirror, which serves to reflect reality much as a mirror reflects an image. This metaphor of mind as mirror can be encapsulated in the term representationalism: the notion that we can never have direct access to the noumenal world, only representations of it. Rorty goes on to state that, philosophers took it upon themselves to separate inaccurate representations from accurate ones, in order to find an indubitable foundation upon which philosophers could base statements of fact or truth. Unfortunately, Rorty believes that this metaphor of mind as mirror is a misrepresentation of the epistemic situation we find ourselves in. According to Rorty the two main candidates for providing us with undeniably accurate representations – which in turn can be used as foundations for truth and knowledge – cannot accomplish what they are evoked to accomplish. The first of these two candidates philosophers argue would give us a set of undeniably accurate representations is, a set of beliefs based on the distinction between synthetic and analytic statements. The second, raw or “given” sensory data. Rorty undermines the claim to truth of both these candidates as ways to verify whether our representations are accurate or not. In essence Rorty argues that, we can never verify our claims of knowledge and truth, without referring to the cultural and linguistic context from which these claims arose. And because both culture and language is subject to change, so is knowledge and truth.
             In this paper I will be critically evaluating Rorty’s anti-representationalist claims in light of Julian Jaynes’ work in The Origin of Consciousness in the Breakdown of the Bicameral Mind. In his book Jaynes claims that we can only understand the world or form new representations of it, through the use of metaphor. This closely resembles the argument made by cognitive linguists referred to as the cognitive metaphor or conceptual metaphor argument. Jaynes claims that a great deal of our foundational metaphors that served as footholds for more complex concepts and representations, had their origin in bodily functions or the way our bodies move through space and time. This in turn implies that it would be possible – in theory – for philosophers to deconstruct the web of metaphors we use to understand, in order to discover the brute sensory experiences that gave rise to these metaphors in the first place. I will argue that although the specific metaphors we use to represent the world may be culturally and linguistically mediated, their origins are not.
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          Relativism is one of the most persistent theories about truth, with an ancestry as old as the discipline of philosophy itself. It is a family of related views whose central theme is that all points of view are as valid as any other points of view, and that the individual is the measure of what is true for that person. What there is, and the truth about it, depends on a person’s point of view. The first clear relativistic statement in Western philosophy is the Protagorean dictum: ‘man is the measure of all things....’ If by that statement he meant, as Plato in the Theatetus interpreted him as saying, then the way things appear to P, in that way they exist for P; and the way things appears to S, in that way they exist for S. Thus, however P see things, that is actually true for P. If S see things differently, then that is true for S. On the contrary, as a Sophist, Protagoras’ primary mission was to teach people Rhetoric – a logical technique of persuading others of their own beliefs; in which case, it would be a futile attempt to tell an individual that their point of view is true for them, but at the same time try to persuade them to accept your point of view. To avoid this inconsistency Protagoras qualified his statement to mean that while what one believes is true for them, some beliefs are better than others. Modern relativists like Richard Rorty try to escape Protagoras’ tight spot through pragmatism, to the effect that relativism is no longer about what is true for P but what works for P. Either way, relativism has a seductive complacency at face value; but on closer scrutiny relativism is defective since it assumes that truth is a predicate of belief rather than of being as such. This paper attempts a critique of relativism, particularly scientific relativism, by examining the predication of truth –that is, whether truth is indeed a predicate of our convictions or the predicate of being as such in the Aristotelian sense. The paper shows how relativism flounders as a theory about the nature of truth-claims in scientific discourses based on the following four arguments: relativism declines disagreement, the relativistic argument is enthymematic, the ancient argument from self-refutation, and finally its defiance of the principle of non-contradiction.
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             The feminine construct in Swift’s Gulliver’s Travels, is explored through post-modern feminist critique. Gulliver’s Travels has frequently been rendered as a misogynistic, phallocentric text – characteristic of a patriarchal tradition within Augustan literature. Several critical themes and rhetorical structures facilitate the intricate satirical intentions of Swift and his authorial manipulations of Gulliver’s travel narrative. Gulliver’s wife, Mary Burton, represents the inclusion-exclusion motif of Augustan gender constructs. She is largely excluded from Gulliver’s narrative, as she represents an antithesis to the male-appropriated values of adventure, heroic valour, exploration and imperial conquest. However his wife’s relatively secure financial status endows Gulliver with an uninhibited and whimsical freedom to undertake lengthy sea voyages and adventures in the lands of the Lilliputians, Brobdingnagians, Laputians and the Houyhnhnms. Gulliver’s seeming lack of sincere affection for and textual exclusion of his wife have resulted in several radical psycho-sexual interpretations obtained from obscure biographical allusions. Consequently Gulliver’s misogynistic sentiments arise from Swift’s ‘victimised consciousness’, owing to his mother abandoning him at a young age.
             According to Christine Rees, Swift becomes significantly “pre-occupied with confirming or destroying pre-existing images of the sex, whether created by literature, by social expectations or by the woman concerned” (Swift, 1994: 319). Swift presents the gendered dichotomy of reason-emotion using Juvenalian and Menippean satire, in which the intellectual idleness of women is a prevalent theme. Gulliver becomes an object of Swift’s satire as he portrays himself to be a bold, enterprising man of pragmatic sensibility and supreme logic – yet through his animalistic, id-impulse urinates on the Lilliputian palace in order to extinguish the fire. The fallibility of masculine reason is further depicted in the Laputian’s scientific project to eradicate the use of verbs and participles; and ultimately eliminate spoken language by using a cumbersome invention of carrying Things, as “all Words are only Names for Things” (Swift, 2003: 172).
             Swift’s representations of the chaotic multiplicity of female sexuality as well as the sublime notions of maternal responsibility, are deconstructed using the feminist concerns of Julia Kristeva and Luce Irigaray. By enabling a discourse of ‘otherness’, in its defamiliarisation of essentially commonplace maternal activities, Swift destabilises socially-established feminine constructs. He investigates the superstitious sophistry and contradictory perceptions of women in their intellectual, maternal, physical and sexual functions. According to Grosz, “without the fissuring of existing intellectual categories and textual norms, there is simply no conceptual space available for women’s positive self-representations” (West, 1996: 212).
             Swift’s psychologically disturbing satire cannot be reduced to an explicit chauvinistic antagonism towards all members of the female sex, but is rather an ironic exhibition of the pathos and comedy peculiar to the human condition. Gulliver’s Travels is thus a distinct portrayal of the moral ambivalence and fallibility inherent in humanity at large.
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             There is a duality in our existence. We are both with ourselves and others simultaneously and constantly. We have the ability for retrospection both publicly and privately and we have shared notions of understanding (relating to the culture or social practices you affiliate yourself with). This dual existence is characterised by conflict in which our “being with ourselves” comes into contact with obstacles, friction or resistance from the shared world or the “world with others”
             These obstacles of oppositions cause a change in our “being in the world” as they have the ability to transform our retrospection and to draw us into new forms of social practices or bonds. They allow our duality of existence to reach a synthesis of being in which, for a brief moment, we are united with the inter-subjectivity merging out of a public creation manifested in resistance.
             As a guitarist scratches at his instrument looking for the harmony singing from his being, he fights, he anticipates, he handles the resistance with his totality, until, at last, like a soft whisper of rain, he finds the chord and plays in an open world. In that very moment he is both one with himself and his creation and through the inter-subjectivity created by the presence of an audience, he is for a moment one with others. Through that experience, through that elevation of his being towards something that can only be described as sublime, his humanity is displayed, his fallibility and understanding, both to himself and to the world. He appeals to others who share in this harmony and the simultaneity of being is in fusion with itself through a public creation. This bond with others through a co-existence based on an interpretation or a recreation of the shared world, reflected between an artist and his audience, is based on a dormant latent recognition of human souls bonding through a medium beyond words.
             This synthesis of being emerges in your feelings as it is unification between body and mind. As both are focused or directed towards one intention, creation, or the transformation of the world. Yet the mind is silent as it is absorbing the information bombarding your being through your senses, or patiently listening to the inspiration coming from an unknown place. Whichever way, the mind is one with the body. These experiences translate itself into a constant leit-motif or perhaps in a stronger sense, themes in your persona. They incorporate themselves in the things you watch, talk about and the culture you place yourself in, that is of course assuming you live in a liberal society.
             Whether it is your ability and desire to become a great dancer, a pianist, guitarist, poet, and painter or perhaps simply your talent to make others smile, all these attributes manifest themselves in a public world. They have a dual nature as you both create and experience. It is a confrontation to our senses and it is best understood as art in life. This paper aims to explore the experience of our humanity manifested in our creations within the world, specifically artistic creation as it is the most innocent form. It is based simply on the desire to create for creation’s sake; it is an end within itself. Art then becomes a creative existence always changing and never constant, open to the mysteries in the world and opening the mysteries of the world to us.
 
