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Abstract
In this paper, we address core insights from Buddhist psychology about mind-body phenomena and the self, and we relate 
such insights to the notion of the self-pattern developed in the pattern theory of self. We emphasize the dynamic, temporal 
and enactive characteristics of the self-pattern, consistent with the core Buddhist notion of non-self. Although there is no 
one-to-one mapping of Buddhist psychological concepts onto the pattern theory of self, there are important similarities 
among such concepts and the various processes and dynamical relations that constitute a pragmatic self-pattern that can 
explain both experiences of self and non-self. Buddhist psychology and the notion of the self-pattern offer mutual insight 
into the processes, the dynamics, and the implications for questions about well-being and a flexibility that avoids anxiety 
and reduces attachment, craving, and suffering.
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Popular conceptions suggest that Buddhism denies the 
existence of the self. The situation is more complex. 
Buddhist scholars agree that the Buddhist view of non-self 
“is not an absolute denial of self as such, but a quite specific 
denial of self as an enduring substance” (Gethin, 1998, 
p. 145). In this respect, the self is not considered to be a 

substantial entity, but rather, a “construct that comes to be 
only in dependence on complex configurations of multiple 
mental and material events (the aggregates)” (Dreyfus, 2011, 
p. 118). Evan Thompson (2020), who emphasized how 
complicated the Buddhist views of non-self are, suggested 
that this does not mean that what we call the self is not real 
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in some sense. Rather, it is consistent with thinking of self 
as a set of processes that form a real pattern. The idea is 
that rather than understanding the self as a substance or as 
an abstraction, it can be understood as forming a pattern of 
processes or factors that are dynamically interrelated.

Without developing this suggestion further, Thompson 
referenced the notion of a self-pattern as proposed in Gallagher 
(2013). In this paper we elaborate on this idea and consider 
how the notion of a self-pattern and Buddhist conceptions of 
non-self and the five aggregates (khandhas, Pali; skandhas, 
Sanskrit) can provide complementary insights into the nature 
of mind and the self.

We start with a brief primer on the idea of the self-pattern. 
We then look for ways in which this idea has turned up in 
Buddhist psychology, and finally suggest why the concept 
of self-pattern and the Buddhist notion of the five aggregates 
can lead to some mutual insights.

A brief primer on the idea of self‑pattern

The notion of the self-pattern contrasts to traditional Western 
views of self as substance, as might be found in Descartes 
(1641). At the same time, it contrasts to deflationary or 
reductionist views where self or personal identity has been 
equated exclusively with psychological continuity, or bodily 
continuity, or narrative identity (Schechtman, 2011), or an 
illusion caused by neuronal processes (e.g., Metzinger, 
2004). The self-pattern is more consistent with pluralist 
conceptions of self, as found in William James (James, 1890) 
and Ulrich Neisser (Neisser, 1988), who suggested that self 
is more than any one factor. Rather, a number of different 
factors contribute to what we call self (e.g., ecological, 
interpersonal, psychological, narrative factors). The pattern 
theory of self builds on this pluralist view to incorporate a 
set of factors derived from both traditional philosophical 
conceptions of personal identity and ongoing debates about 
the status of self-related processes in philosophy of mind 
and the cognitive sciences. It argues that what we call self, 
or what the self is, just is a pattern of dynamically integrated 
processes or factors (Gallagher, 2013). For example, 
ecological factors include how my body dynamically 
relates to the surrounding environment. Such relations can 
be shaped by a particular set of my skills or habits, and 
in turn can constrain my actions and my intersubjective 
interactions, as well as my sense of agency – all of which 
may contribute to my self-experience and to defining who 
I am. These are all factors that can also get expressed in 
my self-narrative about my actions and my encounters with 
others. Accordingly, these bodily, ecological, interpersonal, 
agentive and narrative factors interrelate to form a pattern 
which is what we call self.

A pattern of this sort can be thought of as a system 
of factors or processes that lacks any strictly necessary 
conditions, but rather consists of several jointly sufficient 
conditions. For this reason, the concept of a self-pattern 
can, at the most general level, accommodate different 
conceptions of self or personal identity. For example, 
one might think that a self certainly requires a body, 
or that in some sense I am or have a particular body. 
On some theories, however, a body, or a specific body 
is not necessary. For example, some medieval Christian 
theologians, who, despite thinking that in the human 
case bodies help to individuate the person, consider 
angels, who have no bodies, to have self-identities (e.g., 
John of Damascus, although there is a dispute between 
Thomists and the Scotists about whether angels have a 
species identity, or individual identity, respectively; see 
Pini, 2012). Likewise, cognitive scientists who endorse 
functionalism may think that my body does not contribute 
anything essential to my self-identity since what counts 
for self-identity is psychological continuity and that can 
be uploaded or instantiated in an artificial system (a 
computer or a robot, perhaps) – no human body needed 
(e.g., Dennett, 1981; Kurzweil, 2005; see Cappuccio, 
2017 for a critical review). It is also the case that in 
some pathologies, typical characteristic features of a 
person may be disrupted or go missing – for example, 
the sense of agency in some psychotic patients (Frith, 
2015; Gallagher, 2000; Stephens & Graham, 2000), or 
a self-narrative in cases of dysnarrativa (as in Korsakoff 
syndrome) (Bruner, 2003). Such conditions, however, 
would not disqualify these patients from being a person or 
self, since other aspects of the self-pattern are still intact.

The processes or factors that constitute the self-pattern 
are variables that can take different values and weights. A 
pattern exists not simply as a collection of elements, but, 
importantly, as a set of relations among these elements. As 
Gallagher (2021, p. 129) has suggested, “[t]he specific value 
and weight each element has in the pattern will depend on its 
relations with other elements. We can think of the pattern as 
a dynamical gestalt where, if one factor (or value or weight 
relative to the whole) is changed above a certain threshold, 
some or all of the other factors, as well as their interactions, 
will change.” For example, an intervention that changes 
bodily function in a patient with Parkinson’s Disease or 
Obsessive Compulsive Disorder (such as medication or Deep 
Brain Stimulation) does not simply affect the body, it can 
have a profound effect on the patient’s personality, and on 
his intersubjective relations, to the extent that others who are 
close to the patient may describe him as a different person 
– someone who not only is more capable, but who also takes 
more risks than he did prior to the intervention, and may 
be more difficult to live with (de Haan et al., 2017). As a 
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dynamical gestalt, the pattern is recursively self-organizing, 
involving a process of identity constitution, consistent with 
what Francisco Varela calls ‘operational closure’ (Varela, 
1997, §2):

The following set of factors which are likely to contribute 
to a self-pattern, has been proposed by Gallagher (2021, p. 
128). based on “a broadly Western philosophical history that 
includes discussions of self and personal identity.”

 (1) Bodily processes, including bio-systemic processes 
related to motoric, autonomic, endocrine, enteric, 
immune, interoceptive functions, supporting 
homeostasis and a basic distinction between self and 
non-self.

 (2) Preref lective experiential  processes:  Pre-
reflective self-awareness is a structural feature of 
consciousness constrained by bodily factors; it 
includes a sense of ownership or mineness, and 
a sense of agency for intentional action. These 
processes form what is sometimes called the 
minimal self (Gallagher, 2000; Gallagher & Zahavi, 
2020; Gallagher & Zahavi, 2021).

 (3) Affective processes, including factors ranging from 
basic bodily affects (e.g., hunger, fatigue) to typical 
emotion patterns, existential feelings, and moods 
(Newen et al., 2015; Ratcliffe, 2008).

 (4) Behavioral/action-related processes, that is, our 
actions and habitual behaviors which contribute 
significantly to our self-identity and character (Dewey, 
1922; Verplanken & Sui, 2019).

 (5) Social/intersubjective processes, ranging from a 
basic capacity for attuning to others (de Waal, 2003; 
Reddy, 2008; Rochat, 2011; Trevarthen, 1979) to a 
more developed consciousness of self as distinct from 
others (Mead, 1913; Sartre, 1969; Taylor, 1989).

 (6) Cognitive and psychological processes: standard theories 
of personal identity highlight psychological continuity 
and memory (e.g., Shoemaker, 2011); self-related 
cognitive processes include concepts, beliefs, cognitive 
dispositions, and personality traits.

 (7) Reflective processes: “The ability to consciously 
reflect on one’s experiences and actions, closely 
related to notions of autonomy and moral personhood, 
including the capacity to evaluate and form second-
order volitions about one’s desires” (Gallagher, 2021, 
p. 129; see Frankfurt, 1988; Taylor, 1989).

 (8) Narrative processes: narrative self-interpretation 
recursively reflects other processes in the self-pattern. 
Theories of self-narrative may include strong claims 
about how narratives constitute the self (Dennett, 
1991a; Ricoeur, 1992; Schechtman, 2011).

 (9) Ecological processes: “Our embodied-situated actions 
engage with (and sometimes incorporate) artifacts, 

instruments, bits and structures of the environment 
in ways that define us and scaffold our identities. 
Situations shape who we are, and affordances define 
our possibilities” (Gallagher, 2021, p. 129).

 (10) Normative processes: including social and cultural 
features that are expressed in value-determining 
norms that define oughts, obligations and expec-
tations. Self-identity or the sense of who one is, is 
shaped by everything that comes along with one’s 
profession, one’s religion, social status, the various 
roles involved in marriage, in parenting, in friendship, 
as well as constraints imposed by gender, race, and 
economic circumstances, for better or worse.

Notably, if we think of these processes arranged in a 
dynamical gestalt pattern, there is no one element that is the 
self, or that operates as an agent. As Scott Kelso indicates, 
“patterns in general emerge in a self-organized fashion, 
without any agent-like entity ordering the elements, telling 
them when and where to go” (Kelso, 1995, p. 1). On this 
view, “there is no self within a self-pattern; a self, of the 
sort that you are, and that I am, just is a pattern” (Gallagher, 
2021, p. 127).

Does this mean that the self-pattern is an illusion? Daniel 
Dennett (1991b) has argued that patterns are real if we think 
in terms of scientific (or pragmatic) realism (rather than 
metaphysical realism). On this view, X is real if it gives us 
explanatory power that we do not get from a more basic account. 
X is real if it cannot be reduced to or computed from all the facts 
about some lower-level account. John Haugeland (1998), in his 
commentary on Dennett’s essay, ‘Real Patterns’, suggested that 
the closer one looks, the more each element looks like a pattern 
that lacks a well-defined border. In addition, and in agreement 
with Dennett, he contended that both the elements and the 
constituted pattern are observer-relative. This just is as it should 
be for the self-pattern – I see myself, and others see me, from 
a variety of perspectives. Moreover, the processes that make 
up the pattern will “depend, in part, on their participation in 
the arrangement of which they are the elements” (Haugeland, 
1998, p. 275). We note that the notion of real pattern continues 
to be the subject of debates in the philosophy of science, where 
some have defended instrumentalist and functionalist views, 
and others have defended positive realist approaches (see e.g. 
Ladyman & Ross, 2007). It’s beyond the scope of this paper to 
enter into these debates.

Buddhist psychology and the self‑pattern

Can the notion of a self-pattern give us a way to conceive 
of a non-self view? We argue that both similarities and 
differences in how we understand the self-pattern and the 
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Buddhist psychological view of the self are important, and 
that in considering both together, we can arrive at some 
complementary insights.

For Buddhist teachings and psychological insights 
about the self, we refer in particular to the Sutta Nikayas 
in their earlier versions, as we can best access them today 
through scholarly work in the field of early Buddhist 
teachings (Anālayo, 2017; Gethin, 1998, 2008; Gombrich, 
2006; Harvey, 1995, 2012) and their main developments 
as reflected in the Abhidhamma (Bodhi, 1993) and Visud-
dhimagga (Nyanamoli, 2011) treatises. Here, we will in 
particular address the notion of non-self in reference to 
three Buddhist models: (1) the three characteristics of 
existence and emptiness; (2) the five aggregates; and (3) 
(co)dependent origination (arising).

Non‑self, the three characteristics 
and emptiness

A fundamental notion in Buddhist teachings and 
psychology is non-self (anattā, Pāli, anātman, Sanskrit), 
which is one of the three characteristics or marks of 
existence and experience, together with impermanence 
(anicca, Pāli; anitya, Sanskrit) and suffering (dukkha, Pāli; 
duḥkha, Sanskrit; also translated as unsatisfactoriness, 
uneasiness and stress) (Anālayo, 2003, 2011; Conze, 1953; 
Dunne, 2011; Harvey, 1995). This notion of non-self does 
not mean the negation of the self, as if there is first a self 
that is then negated. The historical Buddha refused both the 
extremes of eternalism and nihilism, positing a dynamically 
changing self, thus realizing and teaching a ‘middle way’ 
(Harvey, 1995). Non-self emphasizes a mind-body pattern 
of phenomena and processes, including the mental states 
of the individual, which are simultaneously or sequentially 
occurring and are ordinarily linked to the experience of a 
self. This is a dynamic pattern view, following causal laws 
and conditions of nature, in which there is no reification of 
a self as a separate and permanent entity.

In the Buddhist context, craving and attachment or 
aversion to any aspect of the self-pattern (e.g., particular 
sensory or mental events, including one’s sense of mine-
ness or the sense of self as a permanent entity), is what 
continually reinforces underlying ignorance and distor-
tions of reality and a sense of continual dissatisfaction 
or suffering. The experience of a self as permanent as 
well as causally separated from others and the world, is 
regarded as a delusion. This form of delusion is described 
as “wrong view” (sakkaya-ditthi) in Buddhist teachings 
and psychology (Anālayo, 2010; Harvey, 1995; Sayadaw, 
2016). The remedy to this “wrong view” comes from sys-
tematic mental training through forms of meditation that 
contribute to meditative insight.

According to Buddhist psychology, emptiness 
(suññatā,Pāli; śūnyatā,Sanskrit), or the lack of intrinsic 
existence, which is closely related to the notion of non-self 
(Anālayo, 2011; Conze, 1953; Dunne, 2011; Harvey, 1995), 
characterizes the processes of the mind-body (nama-rupa, 
Pali and Sanskrit) pattern, and the self-pattern as a whole. 
Although such processes and the pattern are conceived as 
‘without self’ (selfless), that is, as lacking an agent-like 
entity that orders the elements, Buddhist psychology does 
acknowledge that in ordinary human experience the mind-
body pattern and its constituent processes are subject to 
being identified with a self to which we cling in a form of 
attachment, based on the deluded (wrong) view that posits a 
permanent, intrinsically existent and separate self.

The model of the five aggregates and its 
relation to the self‑pattern

The components of the self-pattern can be related to the 
five aggregates (khandhas in Pali; skandhas in Sanskrit) 
in Buddhist teachings and psychology (e.g., Bodhi, 1993; 
Dalai Lama, 1966; Davis & Thompson, 2013; Harvey, 1995; 
Thanissaro, 2006; Trungpa, 1978). The five aggregates are 
five groups of mind-body phenomena which are subject to 
identification and clinging, which can correspond to the fol-
lowing categories of experiences (and processes): (1) bodily 
and sensory experiences in different modalities (rūpa); (2) 
feeling tone (or valence; vedanā); (3) knowledge represen-
tations (saññā in Pali; saṃjñā in Sanskrit; e.g., categories, 
mental images); (4) mental habits and states (saṅkhāra in 
Pali; saṃskāra in Sanskrit; e.g. emotions, motives, inten-
tions); and (5) consciousness (vijñāna in Pali; viññāṇa in 
Sanskrit), meant as the awareness of an object and discrimi-
nation of its components and aspects (Harvey, 1995, 2012).

To bridge the model of the five aggregates with the notion 
of self-pattern, the following correspondences can be noted:

• Bodily processes in the self-pattern can be linked to the 
1st aggregate (body).

• Prereflective experiential processes to prereflective sen-
sory consciousness (reflecting an interplay of the 1st 
body aggregate with the 5th aggregate of consciousness).

• Affective processes to the 2nd (feeling tone; pleasant, 
unpleasant, neutral) and 4th (mental formations linked to 
emotions such as anger and joy) aggregates, as well as to 
the 1st body/sensory aggregate for interoceptive aspects 
related to feelings.

• Behavioral processes to the interplay of all five aggregates 
resulting in patterns observed at the behavioral level involv-
ing physical actions (through body and speech).

• Intersubjective processes to feelings, motivations, 
schemes and views with an interpersonal focus, involv-
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ing the interplay of the four mental aggregates on such 
themes, e.g., mental factors (in terms of cetasika in Bud-
dhist psychology) in the 4th aggregate of mental forma-
tions related to social emotions such as jealousy, envy, 
shame and guilt, among others, or categories like stereo-
types in the 3rd aggregate.

• Psychological/cognitive processes to the interplay of 
the 3rd and the 5th aggregate (in both prereflective and 
reflective forms).

• Reflective processes to the main reiterated and higher-
order involvement of the 5th aggregate, also in an inter-
play with the 4th aggregate, e.g., with mental factors 
related to morality, and with the 3rd aggregate for pro-
viding the necessary concepts and rules.

• Narrative processes centrally to the 5th aggregate both in 
terms of thought construction, in interplay with the 4th 
aggregate for motivations, intentions, dispositions and 
automatized cognitions, as well as access to episodic/
autobiographical memory and the related autonoetic con-
sciousness, to the 3rd aggregate for providing the neces-
sary units of knowledge (semantics and syntactics), and 
the 2nd aggregate for the involved feeling tone.

• Ecological processes to the 1st aggregate in the broader 
sense of owned physical objects (accessed through the 
body), as well as more abstract cultural, institutional 
entities as conceived at the level of the 3rd aggregate, 
and likely linked to mental factors of attachment (4th 
aggregate) and comparative judgments also involving 
reflectivity at the level of the 5th aggregate.

• Normative processes plausibly relate to a range of condi-
tions involving all five aggregates and their interactions 
related to dispositional and long-term contextual factors.

In convergence with the dynamical integration in the self-
pattern, in Buddhist psychology such aggregate processes 
are regarded as influencing each other in the mind-body sys-
tem, and as influencing the whole pattern, and in turn being 
influenced by the whole pattern, in terms of reciprocal or 
circular causality (Thompson & Varela, 2001). Likewise, 
in an embodied/enactive understanding, the self-pattern is 
dynamically affected by changing factors and conditions in 
the whole brain-body-environment system, including other 
people and socio-cultural factors.

The important point emphasized by the Buddhist accounts 
is that one cannot find the self in any one of these aggregates; 
nor is there a self in the totality of the aggregates. “Each 
aggregate taken singly is transitory and impermanent; 
how, then, are we to combine them into something lasting 
and coherent?” (Varela et al., 1991, p. 69). There is rather 
a dynamically changing process, a pattern of phenomena 
and processes which are simultaneously or sequentially 
occurring, and which may be linked to a self-awareness 
understood as a witnessing (Albahari, 2006, 2011).

One question is how the different aggregates are related. 
There are different ways to think about this. For example, 
one might think of them as in a nested or cascading order, or 
arranged in a more organic relation, or as a reciprocal net-
work. Varela, Thompson and Rosch suggest the nested view: 
“Consciousness is the last of the aggregates, and it contains 
all of the others. (Indeed, each of the aggregates contains 
those that precede it in the list)” (Varela et al., 1991, p. 67). 
Evan Thompson (personal correspondence) attributes this 
view to Trungpa Rinpoche. Thompson now prefers the anal-
ogy of hand and its fingers: the five aggregates, as tradition-
ally presented as distinct elements, are organically related. 
This may also include reciprocal relations: “They can’t func-
tion independently (feeling requires a basis in [bodily] form, 
perception requires feeling, consciousness requires them 
all, and they require consciousness)” (Thompson, personal 
correspondence).

The pattern theory characterizes these ‘requirements’ 
as dynamical relations, including non-linear causal rela-
tions, among the processes and across different time 
scales. Varela (1999) makes a threefold distinction among 
elementary, integrative and narrative time scales – a dis-
tinction based on both neurobiology and phenomenology 
(see Gallagher, 2017):

• The elementary scale (varying roughly across tens to 
hundreds of milliseconds) – the scale of neural bod-
ily-physiological processes.

• The integrative scale (varying roughly from 0.5 to 3 
seconds) – the scale of basic action or cognitive act and 
consciousness.

• The narrative scale involving memory (above 3 seconds).

Narrative processes can be understood to explicitly reflect 
all of the other factors in the self-pattern (Gallagher & Daly, 
2018). We have an inclination to fit all of the processes that 
make up the self-pattern into a more or less coherent self-
narrative. But also, through various practices (which may 
include therapy, meditation, etc.) we can become conscious 
of this inclination and modify it. For example, mindfulness 
practices may come with changes in self-related process-
ing that reduce the effects of self-narrative while enhancing 
an awareness of the present moment (Dunne, 2015; Farb 
et al., 2007; Wielgosz et al., 2019). Mindfulness practice 
has also been described as increasing the flexibility to switch 
between narrative and experiential modes of self-reference, 
suggesting more access and meta-awareness of the self-
pattern (Vago & Silbersweig, 2012; Vago & Zeidan, 2016).

Buddhist psychology emphasizes discreteness or discon-
tinuity of mental phenomena and consciousness underlying 
self-experience. Nested (discrete) periods or time-scales in 
mental activity are indeed suggested by Buddhist psychol-
ogy treatises, such the Abhidhamma, through the notions of 
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cetas, vithis and compound vithis (Barendregt, 2006; Nyan-
aponika, 1998) and the subsequently developed Abhidharma 
(Gethin, 1998; Willemen et al., 1998). The pattern theory 
can converge with these models with the assumption of dis-
crete integrative processes in the self-pattern on multiple 
time scales.

The model of (co)dependent origination

The notion of the self-pattern echoes insights from Buddhist 
psychology, according to which mind-body phenomena and 
processes are conceived as co-produced by interdependent 
causes and conditions in the mind, body, and environment. 
This is described in the model of (co)dependent origination 
or (co)dependent arising or production (paṭiccasamuppāda 
in Pāli; pratītyasamutpāda in Sanskrit), which is also 
related to the notion of ‘emptiness’ (Della, 2002). Unlike 
the characterization of the five aggregates as a bottom-up 
progression from sensory experience to conscious reflectivity, 
the model of co-dependent origination includes several 
circular sequential influences, creating self-consciousness.

The (co)dependent origination model can be interpreted 
in terms of discrete momentary processes (Amaro, 2019), 
and in terms of a chain of cognitive and affective events 
or processing steps (see also Nicolardi et  al., 2022). 
Specifically, these may be interpreted as follows: wrong 
views and ‘ignorance’, such as about the true nature 
of the self (avijjā in Pali; avidyā in Sanskrit) affect 
mental formations or states, such as motivational and 
emotional factors, as well as cognitive biases (saṅkhāra 
in Pali; saṃskāra in Sanskrit). These, in turn influence 
consciousness (vijñāna in Pali; viññāṇa in Sanskrit), such 
as the state of consciousness and predictions about sensory 
inputs, as well as the reciprocal influences of consciousness 
with the whole mind-body system (nāma-rūpa). This has a 
predictive influence on sensory processing in the different 
modalities (salāyatana in Pali; sadāyatana in Sanskrit), 
and on attentional processes (phassa, in Pali; sparśa in 
Sanskrit), which modulate sensory inputs. This, in turn, 
affects the progression of feeling tone or emotional valence 
(vedanā), arousal or emotional activation states, giving rise 
to mental formations or behavioral drives, such as craving 
or the avoidance drive (taṇhā in Pali; tṛ ́ṣṇā in Sanskrit). 
This stage of drive (impulse) toward action is ‘fueled’ by 
identification and self-involvement (upādāna; see more 
below). Then, conditioned action has its consequences 
on the world and the mind-body system itself, plausibly 
including learning and habit formation (bhava).

According to this Buddhist model, various processes are 
in co-determination cycles which ultimately tend to repro-
duce themselves, and to sculpt or crystallize preferences, 
habits, views, emotional reactivity patterns, fears, desires, 

aversions, delusions, judgments, which form and sustain 
self-consciousness, reflecting an equivalence to the dynam-
ics of the self-pattern. Stability and the automaticity of 
meanings, views and habits, which serve useful functions 
in human life, may come however at the cost of stress, dis-
satisfaction, anxiety, lack of clarity about oneself and oth-
ers, emotional confusion, and other afflictions and emotional 
vulnerabilities, as a reflection of the wrong view. Thus, the 
wrong view in Buddhist psychology can also be interpreted 
as the wrong view on co-dependent origination and the 
related aspects of emptiness and interdependence.

Mutual insight

We propose that these two views – the self-pattern, and 
the Buddhist psychology of the self – provide a comple-
mentary set of perspectives on the nature of self. The 
composite, integrated and dynamic properties of the self-
pattern appear compatible with the Buddhist psychologi-
cal view concerning the processes and the dynamics of 
the mind-body system, in a way that reveals the non-self 
characteristic of existence. Moreover, the view of the self-
pattern and of the mind-body system in Buddhist psy-
chology converge on their enactive emphasis about the 
interdependence or dynamic interactions between organ-
ism and environment (Christoff et al., 2011; Varela et al., 
1991). On such analyses we may better understand how 
aggregate self-organizing processes can become rigid or 
inflexible. In Buddhist teachings, of course, the issue is 
not just a phenomenological, psychological, or ontologi-
cal one; it has implications for living a healthy life as well. 
As Miri Albahari put it: “On the Buddhist position, we 
are to understand that the witnessing subject makes the 
(deeply mistaken) assumption of being a self through its 
very act of assuming various aggregates” (Albahari, 2006, 
p. 51) – a delusion or unhealthy attitude by identification 
with the five aggregates and assuming that they are con-
stitutive of a fixed self (sakkaya-ditthi) (Anālayo, 2010, 
2021; Harvey, 1995; Sayadaw, 2016). Affective aspects of 
craving or attachment with respect to any one aspect of 
the self-pattern (which may be framed in self-narrative) is 
what continually reinforces underlying distortions of real-
ity and a sense of continual dissatisfaction or suffering. On 
the Buddhist view, a deep meditative insight on non-self 
and thus on the nature of the self-pattern, can lead to a 
liberating ‘breakthrough’, giving way to an ‘unshakeable 
wellbeing’ (Amaro, 2019), with a dramatic reduction of 
negative or unwholesome mental states (such as existential 
anxiety, stress, greed, hatred and unhappiness), and to the 
enhancement of salutary or wholesome mental states and 
virtues (such as equanimity, wisdom, love, compassion and 
happiness) (Barendregt, 1988; Sayadaw, 2016).
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Again, according to Buddhist psychology, emptiness 
(suññatā, Pali; śūnyatā, Sanskrit), which is closely related to 
the notion of non-self (Anālayo, 2011; Conze, 1953), would 
characterize the processes of the self-pattern as a whole as 
well as of the aggregates in terms of the lack of intrinsic or 
substantive existence, and their dependence upon causes and 
conditions or dynamic interdependence. The Buddhist emphasis 
on impermanence, non-self, or emptiness may motivate some 
philosophical worries for some Western thinkers, since the 
latter are inclined to place emphasis on a continuing, identical 
self – an agentive person. If we think of this as the ongoing 
whole that emerges from or enacts itself in the processes and 
dynamical connections of the self-pattern, anchored in bodily 
existence, is this still too substantive? For example, James 
(1904), more consistent with the Buddhist view, took issue 
with the worry about continuity and identity, and suggested 
that reflection introduces a rigid dualism and comes to attach 
itself to the substantive parts that are always gathered to form 
a self. James quoted G. E. Moore: If we try to fix attention on 
consciousness, “it seems to vanish. It seems as if we had before 
us a mere emptiness” (James, 1904, p. 479).

Some Buddhist teachings reject both the fixity and the 
flow. In some contemplative traditions, the phenomenological 
claim is that experiences (prereflective experiential processes 
in the self-pattern) are discontinuous – “a moment of 
consciousness arises, appears to dwell for an instant, and 
then vanishes, to be replaced by the next moment” (Varela 
et al., 1991, p. 73). Varela notes, however, that this view has 
been under debate in Buddhist schools as much as in Western 
philosophy – the vanishing and replacement might itself be 
viewed as a flow process by some.

Both Buddhist psychology and the notion of dynamical 
gestalt would emphasize that the self-pattern is dynamically 
‘metastable’, i.e., characterized by transient integration or 
coherence periods (Kelso et al., 1994; Varela, 1995). For 
Western thinkers this could also allow for an emergent self-
organizing agent. On the pattern view, even if there is no 
pre-existing entity, agent, or self as organizer or driver of 
the self-pattern, a practical agent emerges as an embodied 
subject capable of actions, intersubjective interactions, 
social engagement and cultural practices, a person who has 
affective/emotional experiences, and is capable of cognition, 
reflection and narrative, and who changes as a result of 
these experiences and engagements. For some Buddhist 
views, however, this may be in tension with the idea of 
impermanence (emptiness or non-self).

On the one hand, the Buddhist caution in this regard is 
that in ordinary human experience the self-pattern and its 
constituent processes are subject to being identified with a 
permanent self to which we cling in a form of attachment, 
something that may be addressed in meditation practices. On 
the other hand, the Western caution is that, in some cases, 
meditation practices may involve or lead to dissociative 

disorders which may trigger a deep lasting anxiety (Lin-
dahl & Britton, 2019). “Voluntarily induced experiences of 
depersonalization/derealization can be a part of meditative 
practices that are prevalent in many religions and cultures 
and should not be diagnosed as a disorder. However, there 
are individuals who initially induce these states intentionally 
but over time lose control over them and may develop a fear 
and aversion for related practices” (American Psychiatric 
Association, 2013, 300.6, p. 304; see Lindahl et al., 2020). 
Buddhist views acknowledge that meditation practice at first 
may cause disorientation and even outright fear, although 
through further practice the meditator can attain a peaceful, 
anxiety-free experience.

Both the pattern theory and Buddhist psychology 
agree that unhealthy habits and attitudes can lead to an 
experienced inflexibility (unhealthy attachment [upadana] 
or overinvestment [Gombrich, 2005]) in a particular aspect 
of the self-pattern. The self-pattern can become ‘rigid’, 
and self-narrative can reflect and reinforce this rigidity 
– leading to a reiteration or elaboration of thoughts 
running through many cycles of conceptualization and 
narration (Ñāṇananda, 1997).

This inflexibility can be addressed by meditation practices 
– practices that start with the body and consciousness 
(reflective and prereflective experiential aspects), with the aim 
of re-ordering and creating more flexibility, opening up the 
dynamics of the self-pattern (see Giommi et al., 2023).

Conclusion

Although there is no one-to-one mapping of Buddhist 
psychological concepts onto the pattern theory of self, 
there are important similarities among such concepts 
and the various processes and dynamical relations 
that constitute a pragmatic self-pattern. Exploring the 
convergences between the notion of self-pattern and the 
Buddhist non-self can offer some mutual insight in regard 
to understanding the processes, the dynamics, and the 
implications for questions about well-being and a flexibility 
that allows more freedom from anxiety and reduces 
attachment, craving, and suffering. This is an important 
issue for further research that would take us beyond the 
theoretical insights discussed here. Specifically, we suggest, 
some further practical and therapeutic implications may 
be discerned by focusing on the self-pattern, and on the 
hypothesis that improved well-being may be understood 
as a flexibility in the self-pattern that can be induced by 
mindful-based interventions (Giommi et al., 2023).

Funding  Open Access funding enabled and organized by CAUL and 
its Member Institutions



 Mindfulness

1 3

Compliance with Ethical Standards 

Conflict of Interest The authors declare that they have no conflict of 
interest.
IRB Ethical approval statement: The manuscript does not contain 
clinical studies or patient data, and no IRB Ethical approval or 
informed consent was required for this research.

Open Access This article is licensed under a Creative Commons 
Attribution 4.0 International License, which permits use, sharing, 
adaptation, distribution and reproduction in any medium or format, as 
long as you give appropriate credit to the original author(s) and the source, 
provide a link to the Creative Commons licence, and indicate if changes 
were made. The images or other third party material in this article are 
included in the article's Creative Commons licence, unless indicated 
otherwise in a credit line to the material. If material is not included in the 
article's Creative Commons licence and your intended use is not permitted 
by statutory regulation or exceeds the permitted use, you will need to 
obtain permission directly from the copyright holder. To view a copy of 
this licence, visit http:// creat iveco mmons. org/ licen ses/ by/4. 0/.

References

Albahari, M. (2006). Analytical Buddhism. Palgrave Macmillan. 
https:// doi. org/ 10. 1057/ 97802 30800 540

Albahari, M. (2011). Nirvana and ownerless consciousness. In M. 
Siderits, E. Thompson, & D. Zahavi (Eds.), Self, no self? Perspec-
tives from analytical, phenomenological, and Indian traditions 
(pp. 79–113). Oxford University Press.

Amaro, A. (2019). Unshakeable well-being: Is the Buddhist concept 
of enlightenment a meaningful possibility in the current age. 
Mindfulness, 10(9), 1952–1956. https:// doi. org/ 10. 1007/ 
s12671- 019- 01179-7

American Psychiatric Association [APA] (2013). Diagnostic and sta-
tistical manual of mental disorders (DSM-5), 4th Edn. American 
Psychiatric Association.

Anālayo, B. (2003). Satipaṭṭhāna, the direct path to realization. Wind-
horse Publications.

Anālayo, B. (2010). From grasping to emptiness: Excursions into the 
thought-world of the Pali Discourses. Buddhist Association of 
the United States. https:// www. buddh ismus kunde. uni- hambu rg. 
de/ pdf/5- perso nen/ anala yo/ from- grasp ing. pdf

Anālayo, B. (2011). Right view and the scheme of the four truths in 
early Buddhism− The Sayukta-āgama parallel to the Sammādihi-
sutta and the simile of the four skills of a physician. Canadian 
Journal of Buddhist Studies, 7, 11–44.

Anālayo, B. (2017). Early Buddhist meditation studies. Barre Center 
for Buddhist Studies.

Anālayo, B. (2021). The four levels of awakening. Mindfulness, 12, 
831–840. https:// doi. org/ 10. 1007/ s12671- 020- 01530-3

Barendregt, H.P. (1988). Buddhist Phenomenology, Part I. In M. dalla 
Chiara (Ed.), Proceedings of the Conference on Topics and Per-
spectives of Contemporary Logic and Philosophy of Science, 
Cesena, Italy (pp. 37–55). Bologna: Clueb.

Barendregt. (2006). The Abhidhamma model of consciousness AM0 and 
some of its Consequences. In M. G . T. Kwee, K. J. Gergen & F. 
Koshikawa (Eds.), (pp. 1–21). Taos Institute Publishing.

Bodhi, B. (1993). A comprehensive manual of Abhidhamma, the Abhidham-
mattha Saṅgaha of Ācariya Anuruddha. Buddhist Publication Society.

Bruner, J. (2003). Making stories: Law, literature, life. Harvard Uni-
versity Press.

Cappuccio, M. L. (2017). Mind-upload. The ultimate challenge to the 
embodied mind theory. Phenomenology and the Cognitive Sci-
ences, 16(3), 425–448.

Christoff, K., Cosmelli, D., Legrand, D., & Thompson, E. (2011). 
Specifying the self for cognitive neuroscience. Trends in Cogni-
tive Sciences, 15(3), 104–112.

Conze, E. (1953). The way of wisdom. The MiddleWay 28. Reprinted 
in The Wheel. Publication, 65/66. BuddhistPublication Society. 
https:// enlig ht. lib. ntu. edu. tw/ FULLT EXT/ JR- AN/ an239 35. pdf

Davis, J. H., & Thompson, E. (2013). From the five aggregates to 
phenomenal consciousness: Towards a cross-cultural cognitive 
science. In S. M. Emmanuel (Ed.), A companion to Buddhist phi-
losophy (pp. 585–597). Wiley & Blackwell.

De Haan, S., Rietveld, E., Stokhof, M., & Denys, D. (2017). Becoming 
more oneself? Changes in personality following DBS treatment 
for psychiatric disorders: Experiences of OCD patients and gen-
eral considerations. PloS One, 12(4), e0175748.

Della, S. P. (2002). Causality and emptiness: The Wisdom of Nagar-
juna. Buddhist Research Society.

Dennett, D. C. (1981). Where am I? In D. R. Hofstadter & D. C. Den-
nett (Eds.), The mind’s I (pp. 217–230). Batam.

Dennett, D. C. (1991a). Consciousness explained. Little.
Dennett, D. C. (1991b). Real patterns. The Journal of Philosophy, 

88(1), 27–51. https:// doi. org/ 10. 2307/ 20270 85
Descartes, R. (1641). Meditations on first philosophy. In E. S. Haldane 

(trans.) The philosophical works of Descartes. Cambridge University 
Press.

De Waal, F. B. (2003). On the possibility of animal empathy. In A. Manstead, 
N. Frijda, & A. Fischer (Eds.), Feelings and emotions: The Amsterdam 
symposium (pp. 379–399). Cambridge University Press.

Dewey, J. (1922). Human nature and conduct: An introduction to social 
psychology. Modern Library. https:// doi. org/ 10. 1037/ 14663- 000

Dreyfus, G. (2011). Self and subjectivity: A middle way approach. 
In M. Siderits, E. Thompson, & D. Zahavi (Eds.), Self, no self? 
Perspectives from analytical, phenomenological, and Indian tradi-
tions (pp. 114–156). Oxford University Press.

Dunne, J. (2011). Toward an understanding of non-dual mindfulness. 
Contemporary Buddhism, 12(1), 71–88. https:// doi. org/ 10. 1080/ 
14639 947. 2011. 564820

Dunne, J. D. (2015). Buddhist styles of mindfulness: a heuristic 
approach. In B. D. Ostafin, M. D. Robinson, & B. P. Meier (Eds.), 
Handbook of mindfulness and self-regulation (pp. 251–270). 
Springer. https:// doi. org/ 10. 1007/ 978-1- 4939- 2263-5_ 18

Farb, N. A. S., Segal, Z. V., Mayberg, H., Bean, J., McKeon, D., et al. 
(2007). Attending to the present: mindfulness meditation reveals 
distinct neural modes of self-reference. Social Cognitive Affective 
Neuroscience, 2(4), 313–322. https:// doi. org/ 10. 1093/ scan/ nsm030

Frankfurt, H. G. (1988). The importance of what we care about: Philo-
sophical essays. Cambridge University Press. https:// doi. org/ 10. 
1017/ CBO97 80511 818172

Frith, C. D. (2015). The cognitive neuropsychology of schizophrenia 
(Classic Edition). Psychology Press.

Gallagher, S. (2000). Philosophical conceptions of the self: Implica-
tions for cognitive science. Trends in Cognitive Science, 4, 14–21. 
https:// doi. org/ 10. 1016/ S1364- 6613(99) 01417-5

Gallagher, S. (2013). A pattern theory of self. Frontiers in Human 
Neuroscience, 7(443), 1–7 https://doi.10.3389/fnhum.2013.00443.

Gallagher, S. (2017). Enactivist interventions: Rethinking the mind. Oxford 
University Press.

Gallagher, S. (2021). Coherence in the self-pattern. In J. Noller (Ed.), 
The unity of a person: Ontology – subjectivity – intersubjectivity 
(pp. 127–145). Routledge.

Gallagher, S., & Daly, A. (2018). Dynamical Relations in the Self-
Pattern. Frontiers in Psychology, 9, 664. https:// doi. org/ 10. 3389/ 
fpsyg. 2018. 00664

Gallagher, S., & Zahavi, D. (2021). Phenomenological approaches to 
self-consciousness. In E. N. Zalta (Ed.), Stanford encyclopedia of 
philosophy. (Spring 2021 Edition). https:// plato. stanf ord. edu/ entri 
es/ self- consc iousn ess- pheno menol ogical/

http://creativecommons.org/licenses/by/4.0/
https://doi.org/10.1057/9780230800540
https://doi.org/10.1007/s12671-019-01179-7
https://doi.org/10.1007/s12671-019-01179-7
https://www.buddhismuskunde.uni-hamburg.de/pdf/5-personen/analayo/from-grasping.pdf
https://www.buddhismuskunde.uni-hamburg.de/pdf/5-personen/analayo/from-grasping.pdf
https://doi.org/10.1007/s12671-020-01530-3
https://enlight.lib.ntu.edu.tw/FULLTEXT/JR-AN/an23935.pdf
https://doi.org/10.2307/2027085
https://doi.org/10.1037/14663-000
https://doi.org/10.1080/14639947.2011.564820
https://doi.org/10.1080/14639947.2011.564820
https://doi.org/10.1007/978-1-4939-2263-5_18
https://doi.org/10.1093/scan/nsm030
https://doi.org/10.1017/CBO9780511818172
https://doi.org/10.1017/CBO9780511818172
https://doi.org/10.1016/S1364-6613(99)01417-5
https://doi.org/10.3389/fpsyg.2018.00664
https://doi.org/10.3389/fpsyg.2018.00664
https://plato.stanford.edu/entries/self-consciousness-phenomenological/
https://plato.stanford.edu/entries/self-consciousness-phenomenological/


Mindfulness 

1 3

Gallagher, S., & Zahavi, D. (2020). The phenomenological mind (3rd 
ed. original: 2008). Routledge.

Gethin, R. (1998). The foundations of Buddhism. Oxford University Press.
Gethin, R. (2008). Sayings of the Buddha: New translations from the 

Pali Nikayas. Oxford University Press.
Giommi, F., Bauer, P. R., Berkovich-Ohana, A., Barendregt, H., 

Brown, K. W., Gallagher, S., Nyklíček, I., Ostafin, B., Raffone, 
A., Slagter, H. A., Trautwein, F.-M., & Vago, D. (2023). The (in)
flexible self: Psychopathology, mindfulness, and neuroscience. 
International Journal of Clinical and Health Psychology, 23, 
100381. https:// doi. org/ 10. 1016/j. ijchp. 2023. 100381

Gombrich, R. F. (2005). Recovering the Buddha’s message. In P. Wil-
liams (Ed.), Buddhism: Critical concepts in religious studies (Vol. 
1, pp. 113–128). Psychology Press.

Gombrich, R. F. (2006). How Buddhism began: The conditioned gen-
esis of the early teachings (2nd ed.). Routledge.

Harvey, P. (1995). The selfless mind. Routledge.
Harvey, P. (2012). An introduction to Buddhism (2nd ed.). Cambridge 

University Press. https:// doi. org/ 10. 1017/ CBO97 81139 050531
Haugeland, J. (1998). Having thought: Essays in the metaphysics of 

mind. Harvard University Press.
James, W. (1890). Principles of psychology, (2 vols). Harvard Univer-

sity Press. https:// doi. org/ 10. 1037/ 10538- 000
James, W. (1904). Does consciousness exist? The Journal of Philoso-

phy, Psychology and Scientific Methods, 1(18), 477–491. https:// 
doi. org/ 10. 2307/ 20119 42

Kelso, J., Buchanan, J. J., & Murata, T. (1994). Multifunctionality and 
switching in the coordination dynamics of reaching and grasping. 
Human Movement Science, 13(1), 63–94. https:// doi. org/ 10. 1016/ 
0167- 9457(94) 90029-9

Kelso, S. (1995). Dynamic patterns. MIT Press.
Kurzweil, R. (2005). The Singularity is near: When humans transcend 

biology. Penguin.
Ladyman, J., & Ross, D. (2007). Every thing must go: Metaphysics 

naturalized. Oxford University Press.
Lama, D. (1966). The opening of the wisdom-eye: And the history of the 

advancement of Buddhadharma in Tibet. Quest Books.
Lindahl, J. R., & Britton, W. B. (2019). “I Have This Feeling of Not 

Really Being Here”: Buddhist Meditation and Changes in Sense of 
Self. Journal of Consciousness Studies, 26(7–8), 157–183.

Lindahl, J. R., Cooper, D. J., Fisher, N. E., Kirmayer, L. J., & Britton, 
W. B. (2020). Progress or pathology? Differential diagnosis and 
intervention criteria for meditation-related challenges: Perspectives 
from Buddhist meditation teachers and practitioners. Frontiers in 
Psychology, 11, 1905. https:// doi. org/ 10. 3389/ fpsyg. 2020. 01905

Mead, G. H. (1913). The social self. The Journal of Philosophy, Psy-
chology and Scientific Methods, 10(14), 374–380. https:// doi. org/ 
10. 2307/ 20129 10

Metzinger, T. (2004). Being no one: The self-model theory of subjectiv-
ity. MIT Press.

Ñāṇananda, B. (1997). Concept and reality in the Buddhist thought. 
BPS.

Neisser, U. (1988). Five kinds of self-knowledge. Philosophical Psy-
chology, 1, 35–59. https:// doi. org/ 10. 1080/ 09515 08880 85729 24

Newen, A., Welpinghus, A., & Juckel, G. (2015). Emotion recogni-
tion as pattern recognition: the relevance of perception. Mind & 
Language, 30(2), 187–208. https:// doi. org/ 10. 1111/ mila. 12077

Nicolardi, V., Simione, L., Scaringi, D., Malinowski, P., Yordanova, 
J., Kolev, V., ... & Raffone, A. (2022). The two arrows of pain: 
Mechanisms of pain related to meditation and mental states of 
aversion and identification. Mindfulness, 1–22.

Nyanamoli, B. (2011). The path of purification. Buddhist Publication 
Society.

Nyanaponika, T. (1998). Abhidhamma studies, explorations of con-
sciousness and Time. Wisdom Publications.

Pini, G. (2012). The individuation of angels from Bonaventure to Duns 
Scotus. In A companion to Angels in medieval philosophy (pp. 
79–115). Brill.

Ratcliffe, M. (2008). Feelings of being: Phenomenology, psychiatry 
and the sense of reality. Oxford University Press.

Reddy, V. (2008). How infants know minds. Harvard University Press.
Ricoeur, P. (1992). Oneself as another. University of Chicago Press.
Rochat, P. (2011). What is it like to be a newborn? In S. Gallagher 

(Ed.), The Oxford handbook of the self (pp. 57–79). Oxford Uni-
versity Press.

Sartre, J.-P. (1969). Being and nothingness: An essay on phenomeno-
logical ontology, trans. H.E. Barnes. Routledge.

Sayadaw, M. (2016). Manual of insight. Simon and Schuster.
Schechtman, M. (2011). The narrative self. In S. Gallagher (Ed.), The 

Oxford handbook of the self (pp. 394–417). Oxford University Press.
Shoemaker, S. (2011). On what we are. In S. Gallagher (Ed.), The Oxford 

handbook of the self (pp. 352–371). Oxford University Press.
Stephens, G. L., & Graham, G. (2000). When self-consciousness 

breaks: Alien voices and inserted thoughts. MIT Press.
Taylor, C. (1989). Sources of the self: The making of the modern iden-

tity. Harvard University Press.
  Thanissaro, B. (2006). Purity of heart: Essays on the Buddhist 

path. Metta Forest Monastery Press.
Thompson, E. (2020). Why I am not a Buddhist. Yale University Press.
Thompson, E., & Varela, F. J. (2001). Radical embodiment: neural 

dynamics and consciousness. Trends in cognitive sciences, 5(10), 
418–425.

Trevarthen, C. (1979). Communication and cooperation in early 
infancy: a description of primary intersubjectivity. In M. Bullowa 
(Ed.), Before speech (pp. 321–347). Cambridge University Press.

Trungpa, C. (1978). Glimpses of Abhidharma. Prajna Press.
Vago, D. R., & Silbersweig, D. A. (2012). Self-awareness, self-

regulation, and self-transcendence (S-ART): a framework for 
understanding the neurobiological mechanisms of mindfulness. 
Frontiers in Human Neuroscience, 6, 296. https:// doi. org/ 10. 3389/ 
fnhum. 2012. 00296

Vago, D. R., & Zeidan, F. (2016). The brain on silent: mind wandering, 
mindful awareness, and states of mental tranquility. Annals of the 
New York Academy of Sciences, 1373(1), 96–113. https:// doi. org/ 
10. 1111/ nyas. 13171

Varela, F., Thompson, E., & Rosch, E. (1991). The embodied mind: 
Cognitive science and human experience. MIT Press.

Varela, F. J. (1995). Resonant cell assemblies: a new approach to cogni-
tive functions and neuronal synchrony. Biological research, 28, 
81–95.

Varela, F. J. (1997). Patterns of life: Intertwining identity and cogni-
tion. Brain and cognition, 34(1), 72–87.

Varela, F. J. (1999). The specious present: A neurophenomenology of 
time consciousness. In J. Petitot, F. J. Varela, B. Pachoud, & J.-M. 
Roy (Eds.), Naturalizing phenomenology: Issues in contemporary 
phenomenology and cognitive science (pp. 266–314). Stanford 
University Press.

Verplanken, B., & Sui, J. (2019). Habit and identity: Behavioral, cog-
nitive, affective, and motivational facets of an integrated self. 
Frontiers in Psychology, 10, 1504. https:// doi. org/ 10. 3389/ fpsyg. 
2019. 01504

Wielgosz, J., Goldberg, S. B., Kral, T. R., Dunne, J. D., & Davidson, R. 
J. (2019). Mindfulness meditation and psychopathology. Annual 
Review of Clinical Psychology, 15, 285–316. https:// doi. org/ 10. 
1146/ annur ev- clinp sy- 021815- 093423

Willemen, C. (1998). New Ideas about Sarvāstivāda Abhidharma. The 
Indian Journal of Buddhist Studies, 10, 82–94.

Publisher’s Note Springer Nature remains neutral with regard to 
jurisdictional claims in published maps and institutional affiliations.

https://doi.org/10.1016/j.ijchp.2023.100381
https://doi.org/10.1017/CBO9781139050531
https://doi.org/10.1037/10538-000
https://doi.org/10.2307/2011942
https://doi.org/10.2307/2011942
https://doi.org/10.1016/0167-9457(94)90029-9
https://doi.org/10.1016/0167-9457(94)90029-9
https://doi.org/10.3389/fpsyg.2020.01905
https://doi.org/10.2307/2012910
https://doi.org/10.2307/2012910
https://doi.org/10.1080/09515088808572924
https://doi.org/10.1111/mila.12077
https://doi.org/10.3389/fnhum.2012.00296
https://doi.org/10.3389/fnhum.2012.00296
https://doi.org/10.1111/nyas.13171
https://doi.org/10.1111/nyas.13171
https://doi.org/10.3389/fpsyg.2019.01504
https://doi.org/10.3389/fpsyg.2019.01504
https://doi.org/10.1146/annurev-clinpsy-021815-093423
https://doi.org/10.1146/annurev-clinpsy-021815-093423

	The Self-Pattern and Buddhist Psychology
	Abstract
	A brief primer on the idea of self-pattern
	Buddhist psychology and the self-pattern
	Non-self, the three characteristics and emptiness
	The model of the five aggregates and its relation to the self-pattern
	The model of (co)dependent origination
	Mutual insight
	Conclusion
	References


