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ABSTRACT

The impetus for this piece of work was the questWhat type of people ought we to
become?’, which first arose with Aristotle and whlzecame, in Alasdair Macintyre’s
After Virtue,'Who are we now becoming?Through a comparative study of the key
concepts of Aristotelian ethics, for exampmedaimoniathe centrality of reason, the
Doctrine of the Mean, and the key concepts of Bigtdtthics, for example, karma
and nirvana, the interdependence of morality, naéidih and insight, the central role
of mindfulness and compassion, | will present thelglines for a "moral way" for
young people.

An analysis of the differences between the twocathsystems draws out their
different emphases on reason and compassion, angkffarateness of self and other
in Aristotelian moral agency in contrast to theejparability of all sentient beings in
Buddhism. But an examination of their similaritieveals how reason and emotion
contribute to each, and how both are teleologic@ssuming that a person has a final
end.

The interplay of Aristotelian habituation and Buddimindfulness is identified as a
potentially transformative “moral way” for young gqde, and suggestions are made
for how to facilitate the two practices as a pedpogl support. The main
recommendation is that, subject to further reseant successful pilot-studies,
habituation and mindfulness practices be introdunerimary Two and maintained

into secondary education in Scottish schools.
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Introduction

The initial research proposal was to examine thenmf Aristotle’s ‘virtue ethics’ and
to find its place in formal education. The termtw ethics has come into use in the final
decades of the twentieth century with referencanypethical system for which an agent’s
virtuous/vicious character is the criterion for essing him/her as a morally good/bad
person. My interest arose from reading Alasdair IMigece’s landmark case for virtue
ethics, After Virtue® first published in 1981, which directed my attentito the way in
which questions about moral character had recettiye to occupy a central place in
philosophical discussion. Macintyre traced parthef explanation for this development to
the publication in 1958 of G. E. M. Anscombe's swahiarticle "Modern Moral
Philosophy.? MacIntyre had been influenced by the anthropokgiarn in this article,
and his thoughts on it offered a philosophical igmge to his generation. In summoning
ethicists to look at persons, he suggested asofigshad before him, that ethics address
the question: ‘What type of people ought we todoee?’ Instead of asking ‘whether an
action is right’, he re-personalised ethics, anghested that we start discussing not only
what we are now doing, but more importantly, ‘wh@ ave now becoming?’ The
guestion Macintyre raised in 1981 still challengego-day and continues to be important
both socially and philosophically.

Firstly, the issue of what kind of people we areelevant in to-day’s globalised, highly
technological world, particularly in western sogijetin which young people are
surrounded by a culture which promotes an indiMiduapproach to living, where
hedonism is presented as the ultimate yardsticH, tae advertising slogan “Because
you're worth it” sums up the main motivating reason any number of actions. In

Scotland this cultural pressure is allied to a @@onomic climate which is one of the

! Maclintyre, A. [1981]After Virtue: a study in moral theary
2 Philosophy,’ vol. XXXIII, no. 124: 1-19.



worst in the United Kingdom. There is a continuidiyision of the population into
‘haves’ and ‘have-nots’ which translates into sbaieprivation and poor health,
especially in larger urban areas, with unemploynagck alcohol abuse more predominant
at the lower end of the social scale, and substabuse and a high incidence of personal
debt at all social levels. The division within féies reflected in the higher divorce rate
in recent years in Scotland has been accompaniedolly economic and political
pressures on all adults of working age to be inesdarm of employment. There is
nothing new in adults reporting a growing loss e$pect for authority on the part of
young people. Nor is the high rate of abuse oflat@nd drugs among Scottish young
people surprising, when unemployment combines méér pressure and, in urban areas,
the need to belong leads them to identify withrtloevn ‘gang.” However, there is an
increase across Britain in informal reports by yppeople of a lack of involvement with
caring adults.
The following is drawn from the key findings of tmeost recent report on suicide in
Scotland and reveals a trend confirmed by other currergaies. Within the time-frame
of the study (1989-2003) rates of male suicideaased by 22% and rates of female
suicide increased by 6%. The highest rate among meeurred in the 25-34 year age
group. The overall picture shows:

The excess of suicide deaths among males (apprtelymdourfold) was

particularly marked in younger age groups (15-34).
While the pattern in England is similar to thatSootland, the figures relating to younger
males are significantly higher statistically in 8and compared to England. The
correlation between male suicides and class fikie, lbwest social group, was also

statistically significant, linking suicide with sat deprivation.

®Platt, S., Boyle, P., Crombie, ., Feng, Z., Ekefle [2007] “Epidemiology of suicide in Scotlafat
period 1989-2003: an example of temporal trendsreskdactors at national and local levels.”



In the western world the sixties’ “sexual revolutjbfollowed the introduction of more
reliable methods of birth-control, such as the eptive pill, and led to increasingly
permissive attitudes to sexual behaviour. Trenaiemographic and social changes in the
UK since the Second World War continue to show e@sing figures for marriage whilst
the figures for divorce increase. At present, eonds being voiced about various issues
affecting young people. The sexual trafficking ajupg women in the UK is one.
Increase in sexually transmitted diseases and agiwer among young people generally
about the latter and their causes is another igsube public domain. Likewise the
premature sexualisation of pre-teen girls who &iagtargeted in magazines, TV, music,
film, the Internet and all advertising media foe thake of the “teeny-weeny” pound. This
consumerist pressure on prepubescent girls acrasth NMmerica and the UK is
strengthened by the fact that they share a comarguhge.
A website of the UK’s Department for Education &pkills highlights differences
between North America and Britain on the one hamt mainland Europe on the
other. In comparing teenage pregnancy rates ¢wepitevious thirty years it begins
by stating that, in the 1970s figures in Britainrgvsimilar to the rest of Europe. It
continues:

But while other countries got theirs down in thé8Q9 and 1990s, Britain’s rate

stayed high. The latest available figures show Braain’s teenage birth rate is

five times that in Holland, three times higher tharf-rance and double the rate

in Germany. Other English-speaking countries sushCanada and New

Zealand have teenage birth rates higher than tutbe United States the rate

is more than double that in the UK.

In 1999 the Government published eenage Pregnandyeportfrom its Social

Exclusion Unit. It acknowledged there was no singgeise, but pointed out

three major factors: first, that many young pedpie@k they will end up on

benefit anyway so they see no reason not to gghpre. Second, that teenagers

don’t know enough about contraception and about Wwhaoming a parent will

involve. Third, that young people are bombardedhvaéxual images in the
media but feel they can't talk about sex to theiremts and teachets.

*[1999] Teenage Pregnanctationary Office, London. Referred to on So&&tlusion Unit website.



It is recognised that the reasons for these dififegs derive from a complex of political
and social changes that have occurred over thegu®egixty years and research in these
areas continues to grow and inform new and emengatigies.

Two other points are relevant to this sketch ofgbeial malaise at work in present day
Britain. Firstly, the reach of powerful vestedergsts is not confined only to the very
young. There has been a recent “massificatidhfough the cult of celebrities across
contemporary culture from sport and entertainmegnélbthe print and broadcast media,
which celebrates and promotes the glamour and b@xawess of figures ‘famous for
being famous,” who have a world-wide selling powlre public is sold the aspiration of
acquiring the consumerist life-style on offer inKD and “Hello!” magazines. Only in
the most unusual circumstances do the TV and predia feature an ‘everyman’ figure
as hero; John Smeaton is one such rare exdmple.

Secondly, as elsewhere in Britain, in Scotlandtknaire not internalised but are imposed
upon young people in the form of an “Anti-Social Bgiour Order.” Paradoxically,
‘Asbos’ have become a badge of honour among sonumgygeople. In the worst
instances, young men and, increasingly, young woarencaught up in a gang-culture
which has delivered deadly consequences in re@amsyrom guns and knivés.

From to-day’s social perspective, it is even mangi@l than in 1981, when Macintyre

first issued his challenge to western sogietyaddress the question as to who we are now

®> Oxford ED definition of this term: “The action pfomoting or enforcing uniformity in a societygth
process of becoming a mass society, especiallugiiradevelopment of the mass media.”

® John Smeaton, is a baggage handler who helpedmirthe terrorists attempting to blow up the
crowded passenger terminal in Glasgow Airport are8d’, 2007. Subsequently, he became world
headline news.

" Introducing measures to discourage violence, ahildren below the age of three years as target
group, Strathclyde’s deputy Chief of Police repdtteat the week’s figures for assault using gurts an
knives were higher in the region than anywheretsofithe border. (STV News, 18 March, 2007)



becoming, and advocated moral ‘practices’ for mas¢p what has been lost within
ourselves and our communities.

Whilst these questions are crucial socially, they @qually important philosophically,
both for our own sake as well as for the sake tfrigenerations. It is a difficult task to
motivate oneself, let alone another, to respondth® question: “Who am | now
becoming?” Steadily decreasing church attendameessthe past thirty years in Scotland
mirror a parallel decline in the influence of tlerher moral framework. A return to an
authoritarian mode of morality is not desirable thre is a moral vacuum presently that
it would be foolhardy to ignore.

With the publication of A&er Virtug Macintyre gave a powerful critique of what he
considered the steady deterioration in moral pbpby which followed the project of the
ahistorical Enlightenment to discover rational fdations for an objective morality. With
the publication ofThe Gay Science 1882 Friedrich Nietzsche, prophetic voice af th
philosophically nihilist generations to come, masteort shrift of the Enlightenment
project, and confronted the problem this act otrdesion had created: if there is nothing
to morality but expressions of will, my moralityrcanly be what my will creatés.The
twentieth century saw moral philosophy splitting afto existentialism, emotivism,
relativism, and, following post-modern influencegtempts being made to jettison it
altogether. Particularly in the cultural climatetbé western world, which puts a constant
emphasis on individual choice in everything, iperhaps not too surprising to find that
relativism prevails to-day in Britain as the maionad response among young people —
“this is right for me; what's right for you is um tyou.” This presupposes that moral
judgements are merely a matter of individual pexfee, taste, or no more than a lifestyle

choice.

8 Kaufmann, W. (Trans.) [1974]he Gay Scien¢é&ection 335.



| will argue for the possibility of an objective mad framework that can hold across all
cultures. In a pluralist society such as ours, gopaople are faced with conflicting and
unstable moral standards. The increasingly freqegperience for young people, in an
increasingly secular society such as our own, isabsence of authoritative moral
guidelines; there is more evidence of relativismhas already been mentioned. So, if
moral education is to have a coherent philosophiaderpinning in such a society, it is
important to discuss Macintyre’s question: Whaketgh people ought we to become?
This thesis proceeds on several assumptions tbatllasrguable but not pursued here, for
the sake of embarking and focussing on the topstiyf, whilst social and environmental
factors are indisputable in human growth and dearaknt, the origins of ethics are to be
found in human nature; secondly, that living etlycdoes not depend necessarily on a
code of ethics derived from professing a faith; dmiddly, in respect of the Buddhist
content, the author will draw mainly on Mahayanad&hism, a traditional form of
Buddhism which has been highly influential in trevelopment of Buddhist ideas.

The original proposal has developed towards a casgaof Aristotelian and Buddhist
ethics, with particular application to moral edugat The first major shift in focus arose
when a study of Macintyre’s advocacy of a renewalidue ethics led me back to his
source in Aristotle’s ethics. Consequently, while iaterest in Macintyre’s thesis is
maintained in this project, the foundational text,which the western ethical tradition in
this comparison draws, is Aristotle’s account o tmoral life and the virtues in his
Nichomachean Ethics

The second shift arose with the realisation that ewamination of, and simple
recommendation to adopt Aristotle’s ethical systdone, would be more an imposition

on any particular social group. A dialogue betwéestotle’s ethical system and another

° The work is a set of lecture notes either wrif@rhis student son, Nichomachus, or edited by. him



quite distinct moral system, and the comparison tleéir different metaphysical
foundations, is more likely to provide an effectmealysis for any useful discussion and
the proposal of a moral way. Drawing on the traditfrom the world religions with
which | am most familiar — the Abrahamic religioAsnight mean the analysis would not
have far to go, as all three religions are sintitaAristotle, insofar as they are grounded
on a dualist metaphysics; this is the view thahbuotterial and immaterial (mental and
spiritual) realities exist. The intellectual tradits of the theistic religions all hold that
only substantival dualism does justice to the dgdion between God and creature.
However, unlike Aristotle, the Abrahamic religiobase their ethics on Divine Lal¥All
three monotheistic religions share the belief thatfoundation of the moral code is based
on God’s law, as revealed or given in their resggedcriptures, whilst Aristotle’s ethics,
is rooted in human nature. Ethics in the tradibbiCatholic Christianity is an interesting
exception to that of the Abrahamic religions in gexh. One of the major contributions of
Thomas Aquinas was to draw on Aristotle (among @hand to re- create Aristotle’s
ethics in the light of Christian belief This leal the development of Natural Law ethics,

that is, an ethics grounded on human nature; #verevealed in Scripture is secondary.

A more useful contrast with Aristotle emerges, whenethics are compared with those
of an Eastern world religion such as Buddhism, whi founded on a monist (from
Greekmonos “single”) metaphysics. This allows that only dneing exists; all sentient
beings ultimately comprise a non-theistic, inteatetl network which the Buddhist monk
Tich Nat Hahn describes as “Inter-being.” Therefdi@ the purposes of dialogue,
Buddhist ethics has been selected in comparisdristotelian ethics in this enquiry for

two reasons: it offers a unique metaphysical fatiot,, one quite distinct from that

19 The Hebrew Scriptures and the Christian Old Testamefer to the Divine Law as the Decalogue or
the Ten Commandments.



presented by Aristotle, but shares his pre-supposithat ethics has its roots in human
nature.

The aim in this thesis is twofold: firstly, to coame Aristotelian and Buddhist ethics;
secondly, to examine the connections, if any, betwthe two, with a view to any

possible interplay which may provide a “moral wégt young people, in particular those
of school age. The remainder of this introducti®m short account of each of its five

chapters.

Chapter One provides an examination of Aristotedtincs.
Aristotle opens the first book of higetaphysicswhich will provide the foundational
basis of his ethics and politics, with the sentet® men by nature desire to know"In
his Nichomachean Ethicand hisPolitics he understands likewise that there is the same
innate desire in human nature for the goods ofgestriendship and community as there
is for the goods of knowledge. It is to the inbtiltman inclination for association with
others that Aristotle attributes his descriptionntdn as a ‘social animal.” In a similar
vein, thearéte,excellences or virtues, the presence or absenaioh decide whether or
not the individual and theolis or community enjoy the moral and intellectual geod
arise from human nature. David Carr argues that:
The question about whether ethical reflection sthathrt from the facts of human
nature is not simply a conceptual question, bubanative one: it is not a question
of theory to be addressed by appeal to logical isterscy or supporting empirical
Z}/f;difggze, but one about how we ought — practioadlynorally — to conduct our

Aristotle is far from imagining that human natureéoyides us with readymade

dispositions for morally appropriate behaviour fréime outset; he stresses the need for

" Barnes, J. (ed.) [1984The Complete Works of Aristotle: The Revised Oxfoaghslation Princeton
UP. Metaph., A, 980 a, 1.

12 Carr, D. [2005] ‘Psychology and Ethics in thesBhy of Moral Education and Development and the
Idea of a ‘Psychologised Morality.” Paper presdreAME conference,"8Nov. 2005, Boston, USA.



training and habituation from earliest childhoofldispositions are to be developed,
which will, in time, become spontaneous. He poosthe overriding importance of such
work:

It makes no small difference then, whether we ftwabits of one kind or another

from our very youth; it makes a great differenceather all the difference. 3
Chapter Two is an exploration of Buddhist ethics.
The Buddha has a different conception of humanradtom Aristotle but, like him,
he believes that it is from our human nature that wrtues and our vices arise.
Similarly to Aristotle, he places great importaraetraining and education, but this
time unlike Aristotle, he links morality interdepantly with meditation and insight:
all three, morality, meditation, and insight, aeguired for progress on the spiritual
path to enlightenment. The main emphases areeoBuddha himself as exemplar of
sila or morality, on the centrality dfarunaor compassion ansamadhior meditative
culture in qualifying one as virtuous, and on timportance of leading a good life, if
one is to achievprajna or the insight essential for ‘awakening.’
The key-notions oflukkhaor suffering, the Noble Eightfold Path, and theaspts of
‘emptiness,” and ‘No-Self’ will be presented andalissed. While there are different
slants in the many forms of Buddhism on the lati@ncepts of emptiness and No-
Self, they are understood here within a metaphlsimmework of dependent
origination and monist intrasubjectivity (identditton of subject and object) as

understood in Mahayana Buddhism.

Chapter Three examines the dissimilarities betwaestotelian and Buddhist ethics.

13NE, 11, 3, 1103 b25 (my italics)



Among the many forms of Buddhism, Mahayana BuddHisis1 been selected here as
the model, since it arguably has a metaphysics¢chwhhough complex, provides a
most highly developed foundations for its ethiés already mentioned, generally the
Buddhist ideal is predicated on living many liveastbe model of the Buddha; in the
case of Mahayana Buddhism, it is modelled on th#@Bohdisattva* In contrast,
the Aristotelian ideal is based on the developn@nindividual potential over the
course of one life, where the main emphasis iplmoenesisor practical reason, for it
is that which controls our response to desire aedirfgs:> Only the virtuous person
has this practical intelligence/wisdom necessany drercising responsible moral
choice.

In contrast, Mahayana Buddhism emphasises moraitioriism and appeals to
loving-kindness and compassion. Reason is presdradsumed to be only a part of
one’s morality. Virtue, for the Buddhist, is matee effect of letting go of egoism
through an interdependent practice of mindfulnessditation, and morality; this
reflects a metaphysical world-view which presuntesdollapse of subject and object
into one/self as sole determiner of thought andeagpce. To shape one’s world, one
has to think of oneself as being one with the wseehrough one’s breathing, though
thinking of oneself as a karmic force in this waynot as easy as it sounds. On the
other hand, Aristotle’s conception etidaimoniafor man has an essentially societal
dimension: excellence is not fixed and determineddil time, but is inextricably
linked to the nature of one’s society, and thistum sets limits to the ability of

individuals to ‘create’ their own conception of theod.

14 Bohdisattvain Mahayana Buddhism, a being destined for enligiment, who vows to refrain from
entering nirvana until every being is saved.

15 Phronesiss translated variously as practical reason/wisfifetedligence. | will use the terms
interchangeably.

10



Chapter Four concentrates on the similarities betvibe two sets of ethics.
Aristotelian and Buddhist ethics are alike formalgach advocates moderation,
Aristotle by his Doctrine of the Mean, the Buddhyahis Middle Way.

Both Aristotelian and Buddhist ethics are teleatadji Those of Aristotle are more
frankly so, in that, for him, the good life justthe life lived in accordance wittréte

or virtue, where virtue is to be understood agathstbackground of a teleological
conception of man — a conception according to wihicimnan beings have a specific
nature which determines their proper aims and gdalst is, their end. On his
account, the virtues are excellences of charadt@hienable people to move towards
theirtelosor goal, and are an essential part of the attainmwiethat goal® Moreover,

a person, who strives for tleeidaimonife, participates here and now in the happiness
or sense of fulfilment which a “life of activity iaccordance with the virtues” affords.
The telos or end for the Buddha calls for a more radical 4farmation of human
nature through rigorous mental and moral trainang] the exercise of compassion, if
one is to escape frodukkhaor suffering brought about by karmic rebirth i ttycle

of existence. Letting go of all egoism will gaindl release in post-death nirvana — a
state of supra-mundane harmony/bliss. To denetdatter state of ‘Absolute Truth,’

| will use the Sanskrit term nirvana, not the Rafim Nibbanah Though Buddhist
terms in the literature are generally Palirvana’ has entered the English language
and is, therefore, familiar.

For the Buddha, human perfectibility implies thde tindividual's progress in
meditation and morality on the Noble Eightfold Pahables participation in this
liberated state to be experienced in the courséledwing the path to its final,

nirvanic end.

18 For MaclIntyre, such a conception from ancient ®rafgilosophy highlights the poverty of modern
moral philosophy, which makes the autonomous datisf the individual the sole arbiter, thereby
eschewing any final goal.

11



Chapter Five postulates “a moral way,” drawn in tim@ain from the interplay of
Aristotelian reason and Buddhist compassion asg&ftl in a comparison of their ethics.
This constitutes a response to Macintyre’s quesd®to what type of people we ought to
become.

From the point of view of this thesis, parents acknowledged as the primary moral
educators of their children, teaching them to “bedy know the good, and do the good,”
(what Aristotle considered a necessary trinity rdopg virtue). However, this chapter is
also intended for those involved in formal eduaatiechool teachers in particular in
western society are considered responsible foruwagog children’s continuing moral
development. Owing to their professional committmenm furthering their charges’
learning, they are confronted daily with the respbitity, albeit often unacknowledged or
implicit, for developing and nurturing the moraluedtion of young people in many
different Scottish schools. To this end, whilsttbéristotle and the Buddha each insisted
in his own way that ethics was not to be considemedexact science, supporting
philosophical sources will be found in Aristoteliand Buddhist ethics which are able to
provide guidelines for “a moral way” for young pé®jn all schools. It is hoped that this
form will allow a pluralist audience greater freedan employing them, as a basis for

both discussion and decision-making.

12



Chapter One

Aristotelian Virtue Ethics

Aristotle opens the first book of higetaphysicswhich will provide the foundational
basis of his ethics and politics, with the sentet®s men by nature desire to know”In

his Nichomachean Ethicand hisPolitics he understands likewise that there is the same
innate desire in human nature for the goods ofigesfriendship, and community, as
there is for the goods of knowledge. It is to thiuilt human inclination for association
with others that Aristotle attributes his descoptiof man as a ‘social animal:’ given this
claim, the strength and up-building of the poliscommunity must then rest on mutual
cooperation. In a similar vein, tlaéte, excellences or virtues, the presence or absence
of which decide whether or not the individual ahdpolis or community enjoy the moral
and intellectual goods, arise from human naturghdiuld be noted, prior to the discussion
(in the following section) of the goods etidaimoniaor leading a flourishing life, that,
according to Aristotle, the conditions of posstlilof the aréte cannot depend solely on
dispositions to act virtuously, but also on undiedyfactors, such as a certain measure of
material prosperity, good health, and endowmenbugh he himself never refers to these
as ‘luck,” he acknowledges the part chance playsgxample, regarding endowment:

Nature’s part evidently does not depend on us,alsua result of divine causes is
present in those who are truly fortundte.

With regard to tharéteor virtues themselves, David Carr argues that:

The question about whether ethical reflection stha@tart from the facts of human
nature is not simply a conceptual question, bubranative one: it is not a question
of theory to be addressed by appeal to logical isterecy or supporting empirical
evidencl:ge, but one about how we ought —practicatlymorally —to conduct our
affairs.

" Barnes, J. (ed.) [1984The Complete Works of Aristotle: The Revised Oxfoathslation Metaph,

A, 980 a, 1. Princeton UP.

¥ NE 1179b21

9 carr, D. [2005] “Psychology and Ethics in the Bheof Moral Education and Development and the
Idea of a ‘Psychologised Morality” Paper preseraedME conference,'®Nov. 2005, Boston, USA.
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Aristotle is far from imagining that human natureéoyides us with readymade
dispositions for morally appropriate behaviour froime outset; he stresses the need for
training and habituation from earliest childhoofldispositions are to be developed,
which will, in time, become spontaneous. He poosthe overriding importance of such
work:
But the virtues we get by first exercising themaks® happens in the case of the arts
as well. For the things we have to learn beforeceve do them, we learn by doing
them, for example, men become builders by building lyre players by playing the
lyre: so do we become just by doing just acts, &naie by doing temperate acts,
brave by doing brave acts. This is confirmed byawhappens in the State; for
legislators make the citizens good by forming halit them....It makes no small
difference....whether we form habits of one kind aother from our very youth; it
makes a very great difference, or rathkithe difference®
The point and purpose of engaging in ethics, adegrid Aristotle, is to become good:
For we are enquiring not in order to know whatuerts but in order to become
good since otherwise our enquiry would be of na use
He first examines the way the most common ethi@aldwgood’ is used and notices that
every act aims at some good:
Every art and every enquiry and similarly everyiaciand every pursuit is thought
to aim at some good and for this reason the gosdibhtly been declared to be that
at which all things aim®
Aristotle distinguishes early on between thingsclhare good as means, that is, for the
sake of something else, and things that are go@has, that is, for their own sake only.

Regarding human activity, he asks whether themnésfinal end for human beings. His

argument leads to the following affirmative conauns

20 NE 1103 b25
21NE 1103b27

14



If there is some end of the things we do, which daesire for its own sake

(everything else being desired for the sake of)thesd if we do not choose

everything for the sake of something else (forhat trate the process would go to
infinity so that our desire would be empty and Yastearly this must be the good
and the chief good. Will not the knowledge oftiten, have a great influence on
life? Shall we not, like archers, who have a marlaim at, be more likely to hit

upon what is right#

Alban McCoy points out that this line has beeni@ged by modern philosophers:

[On] the grounds that, since all chains must stopeswhere...... it does not follow
that there is the final end [or good] where allinkanust stop>

While this is logically plausible, McCoy takes apparently unjustified step in his next
statement:
It can also be said that if human beings are uhifiboles, it is reasonable to expect
to find that, just as each action has an end, sdifeuas a whole has an end and
purpose’*
His claim is apparently unjustified because hisnay assumption — our life as a whole
has an end and purpose — is nowhere substantiblegever, perhaps this is too harsh; it
is, after all, only a weak conditional claim (“ilutman beings are unified wholes”) that
gestures towards, rather than concludes, thatdife unified whole. Aristotle calls his
final end, where the means to end must stop, andhf® sake of which everything is
(ultimately) done,eudaimoniain Greek. This is most often translated into Estglby
happiness, but does not equate with a sense ofrfesspas a state of euphoria. Various
translations in English show the range of meanwigthe Greekeudaimonia:a state of
flourishing, fulfilment, well-being or contentment.
Aristotle’s first argument for happiness as thalfiand of human beings is known as the

ergon argument, that is, the argument from function. Hanflourishing requires the

*2NE 1994a18-24
% McCoy, A. [2004] The Fundamentals of Christian Ethjigs 108
24 Ibid.
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activity of that part of human beings which is pleuto them, and whose right function
yields a particular outcome, the good life. Thuse ergon of man is to lead an
eudaemonist life, a life in which Aristotle emplses the activity of the soul or mind, as
he puts forward in the following:

For just as for a flute-player, a sculptorany artist and in general for all
things that have a function of activifgraxis), the good and the ‘well’ is thought to
reside in the function, so it would seem to be foan, if he has a function.
...... What then can this be? Life seems to be commven ¢ the plants, but we
are seeking what is peculiar to man. Let us exclilndrefore the life of nutrition
and growth. Next there would be a life of peraeptbut it also seems to be
common even to the horse, the ox and every animhére remains then an active
life of the element that has a rational principlehuman good turns out to be the
activity of soul in accordance with virtue, andthiere is more than one virtue, in
accordance with the best and most complete. Bumast add ‘in a complete
life.” *°

John Finnis argues that Aristotle’s function argamevhich is modelled on the machine,
is ‘not the deep structure of his ethical methods an erratic boulder.” This striking, but
peculiar, phrase reflects Finnis’ belief that thedtion argument sends us off course; he
points rather to a series of appeals by Aristatldichomachean Ethic® what everyone
or no one would say, and to what everyone or nowaoeld choose. This is not an
argument that falls prey to the fallacy of an appedhe majority or to what the majority
thinks: Aristotle is plain in his rejection of ofims based on numbef. Finnis notes:
“The primary... function of these appeals to whatov®thers (or ‘everyone’) would say
or choose is to prompt or remind us....firstly, off @wn and others’ pre-philosophical
experience, and secondly, of our own and otheegtpal and pre-philosophical grasp of
good(s).” [Finnis The Fundamentals of Ethjck983, p. 17]

So Aristotle says that

No one would choose to live with the intellect ofchild throughout his life,
however much he were to be pleased at the thirg<kildren are pleased at*’..

% NE 1097-8
2 NE 1, 4:1095a22
’NE 117a1-3 (X, 3)
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No one chooses to possess the whole world if hefirgisto become someone

else.....; he wishes for this only on condition oingewhatever he &’
McCoy supports Finnis in viewing Aristotle as makims conscious of what we all know
pre-philosophically, after reflecting on our commexperience, about what is good and,
therefore, what is wanted naturally by human beings
With regard to the goal ‘of a complete life,” in @oX, chapter 7, of th&lichomachean
Ethics Aristotle concludes thatudaimoniais most perfectly attained in a life of activity
in accordance with its highest virtue, that is, thesrcise of reason in contemplation
(theoria).?® Aristotle argues that the highest good consistoittemplation or intellectual
speculation, but it is only possible to agree wiiis conclusion, if we accept that
eudaimoniaconsists of a dominant good and that, in practice,intellectual virtue of
contemplation is attainable by a minority of ededaindividuals. Aristotle’s conception
of speculative reflection as the summit of hapmnascords with his belief that the
ultimate goal is to understand the world. Moreovefits his view of contemplation as
exclusive to human beings. Indeed, to show thindisveness of the cognitive in human
nature, he describes it as a good we share withdtie —what the gods and human beings
have in common is the power to make the potentimiah. Aristotle maintains that we all
have dispositions to act in accordance with vidnod that it is the exercise of virtue, both
moral and intellectual, which leadstteeoriaor intellectual contemplation.
It must be said that a life devoted to the gregtessible extent to speculative thought is
capable of being exercised and attained by onlgliée few. As satisfying as such a life
might be to-day to particle physicists, or philosers, or mathematicians, to grant his

claim that the exercise of rational and rigorousutiht is the chief good —the crowning

B NE 116a19-22 (1X, 4)
2NE 1177
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achievement of a flourishing life — is to acknowjed a decided tendency to
intellectualism in Aristotle.
The notion ofeudaimoniaas inclusive is more convincing, with its conctrsthat it is a
complex of goods, ranging from many varieties ofmlan flourishing —artistic, athletic,
intellectual — to family and friendship, justicéetinterconnectedness of the moral and
intellectual virtues, than that eluidaimoniaas the dominant good outlined above. Under
an inclusive conception the position of reason eameentral. Whilst reason may always
be an end in itself, reason can also be consideseuart of the good for human beings,
but on a level of means rather than final end. Mc@mphasises the instrumental nature
of Aristotelian reason underlined elsewhere inEki@cs
Happiness and fulfilment will always involve théeliof reason: that is, controlling
and directing one’s desires and emotions, thinlkabgut what to do, trying to
understand one’s activities, making moral judgemeiareseeing the consequences
of one’s actions, differentiating between variouba@dinate ends, while keeping
one’s eye on the ultimate end. [McCoy, 2004, p]111
Aristotle points to just such an interpretationBaok X, chapter 8, where he begins by
talking about ‘a life lived in accordance with totheraréte’ Here the ‘other’ excellence
is the intellectual virtue gbhronesisthe highest skill or virtue of the mind when apgli
to all one’s actions, including thinking. It isetlvirtue of practical reason or intelligence,
which knows how to apply general principles in martar situations. It is nosophiaor
the ability to formulate principles intellectuallpor is it the ability to make a logical
deduction as to what ought to be done. It is thiétyato act so that principle will take
concrete form. Phronesisis not only itself a virtue, it is the keystone af virtue and

cannot be exercised in the absence of the othéregir Aristotle points out that to

conduct one’s practical living well is just whateomight hope a ‘composite being’ would
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do3° Of course, one need not be famous to qualify agxamplar of the Aristotelian
‘good man;’ participating with a fair degree of tlyht in one’s society is sufficient.
However, to illustrate Aristotle’s eudaemonist ieais helpful to use a famous public
figure, such as Nelson Mandela. It must be noked, twhilst Mandela — originally a
politically engaged lawyer — exhibitggzhronesis talent and integrity, he also enjoyed a
degree of ‘moral luck,” a term popularized by Beth@/illiams. Moral luck is not a term
employed by Aristotle, but, as already mentionezldbes emphasise that a life of virtue
requires the goods of material security, health amdowment. Mandela was freed and
emerged into public life without there having béeme or occasion for him to acquire the
baggage that usually adheres to a practising @aeliti Moreover, his subsequent
leadership came at a moment in the troubled hisib§outh Africa when reconciliation,

which seemed to suit his character, was called for.

Central to Aristotle’s conception of human well4giis a secular moral framework. His
claim is ‘by doing certain things one becomes aageikind of person® Its goal is the
development ofiréte human virtues or excellences, as shapers of hunaracter and,
therefore, of human action and behaviour. More lye the Greek ternaréte used of
an object, refers to that characteristic of it whimakes it a good example of its kind; a
knife is a good, even excellent, knife, if it cwell. When used of virtuegréterefers to
excellence in general, mainly concerning the pugpafsactions. The terraretaicis used
of all virtue ethics which have excellence as tla@in, for example, Kantian virtue ethics
are aretaic in respect of duty. Other forms of virtue ethits;, example, those which

draw on a consequentialist model such as that ofils Hurka, founded on results of an

0NE 1178a20
SINE III, 5.
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action, arenonaretaic. All references to virtue ethics in this piece obrk are
understood as Aristoteliaaretaicvirtue ethics, founded on the excellences of cliarac
Moreover, Aristotle’s ethics is teleological; heeséhe good as consisting in some natural
purpose for human beings, that is, the exerciseirade. The virtues are exactly those
things apt to promote the well-being and flourighof human beings qua human beings.
Aristotle is most insistent about human naturet ttiee good life is one lived in
harmonious and co-operative relations with ouofelhuman beings. Moreover, as well
as being social animals, he considers us alsmdtanimals:
So our fulfilment will partly consist in the exesel of our rational faculties, both for
practical and instrumental purposes, and for ite sake. Thus, for Aristotle, there
are the moral virtues, which fit us for successitial relations within a civilized
society; and the intellectual virtues, which enahlesuccessful engagement in
rational enterprises. [McCoy, 2004, p. 112]
Aristotle highlights the interconnectedness of thk virtues in his emphasis on the
intellectual virtue ophronesisvhich, he says, controls and directs desire arlthge
one cannot be morally good without practical wisgdomr have practical wisdom
without possessing the moral virtu8s.
Phronesisandsophiaor intellectual wisdom are interrelatdéhronesisneedssophia,but
sophia does not implyphronesis. Phronesiteads to moral goodness but only when
accompanied by the moral virtueBhronesisand the moral virtues will entail moral
goodness; if moral goodness is not present, thdsiésto the absence of one or the other,
or both.

McCoy contrasts Plato and Aristotle in respectidfie. Of Plato he says:

Virtue is largely self-control and subjugation teetpoint of near extinction of the
emotions as disturbances of the soul. [McCoy, 2p0L]

32NE VI, 13, 1144b31-32
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Aristotle agrees that virtue is shown in ratiocahtrol of the passions and appetites but,
unlike Plato, he does not regard the passions,ienstand appetites as intrinsically bad,
or inconsistent with the moral life. In AristotteVview, if someone were to lack certain
passions and emotional responses, we would considdr a person a deficient human
being>*
In Chapter 6 of Book Il Aristotle develops his agnb of the way the emotions are
involved in moral virtue. The habitual disposititmrespond emotionally will be a virtue
only if the pattern of emotional responsesappropriate To clarify what this entails,
Aristotle introduces the doctrine of the mean, |sfjgg that the virtuous person is the
moderate person, inclining to nothing in excesss Aotion is not meant to suggest that
the virtuous life is mediocre and uninspiring. Whatelps to avoid are the extremes of
hedonism and asceticism.
The most important characteristic of the moraluad for Aristotle is that they involve a
particular pattern of emotional response to situetj for example, to criticise someone
for being spiteful is to say something about a lagpattern of feeling and response
which that person exhibits rather than a singlepaasive action on any particular
occasion. The person who is virtuous has had dotige both reflection as well as the
application of her practical wisdom, and at the sdame take rapid account of every new
situation as it arises, if she is to develop digega control of her emotional responses.
For Aristotle it is the cognitive aspect of our urat which humanizes us; nowhere is this
clearer than in his definition of moral virtue:

So, a [moral] virtue is a habitual disposition ceated with choice,

lying in a mean relative to us, a mean which isedsined by

reason, by which the person of practical wisdom ldialetermine
it.3

33 Damasio’s contemporary work supports this theBist example, the psychopath who is devoid of
certain feelings vis-"a-vis others is consideredaainal on a continuum extending to the point of
madness.

34 NE 106b36-1107a2
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When he speaks of moral virtues as ‘lying in a mieAnstotle is not saying that the
virtuous person is one who is by character dispdsedave only moderate emotional
responses but one whose pattern of emotional respsrconsistently appropriate to the
situation. Accordingly, in varying situations it pnhe somewhere on a continuum, either
very low key, moderate, or intense. It is natucafeel fear in some circumstances, but
we would count it a virtue where such fear is comd so as to avoid the kind of panic
which might endanger the lives of others. On theepthand, if someone were to act
rashly in dangerous situations, this would count Aeistotle not as courage but as
foolhardiness. In his account the passions, emstimd appetites are intrinsic to the life
of virtue, not inimical to it. The virtues are asich undermined by the lack of positive
feelings as by the excess of negative ones. Higalst moral virtues are in contrast to
those of Kant who conceives of virtue as necegsdaboid of feeling in its adherence to
a categorical law. Aristotle’s virtues are concerndgth the promotion of human well-
being, determined by rational judgement and chaloeut appropriate courses of action
and conduct.

‘Lying in a mean’ is not a criterion for discoveginvhat the appropriate response is; it is
neither quantitative nor theoretical, more in tretune of a feedback-loop. Why does
Aristotle use the term ‘mean?’ He explains thatoften speak of emotional responses as
instances of either over or under-reacting. Vetgrof{though, he points out, not in every
case) we will have two sets of words to denotevibes characterised by habitual over or

under-reacting. For example, we have cowardicerasihess to contrast with bravéty,

S NE 1107b1-4
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profligacy and meanness to contrast with generoaityl so or®® Gerard J. Hughes notes
that for Aristotle:

There are some emotional responses which are byitdef inappropriate: one

cannot have just the right degree of spitefulnes®rnvy. In these cases, there

simply is no ‘mean’, just as there are some tydesction which are by definition

always wrong, such as adultery, theft or murdeudles Aristotle on Ethics2001,

p. 62]
To speak then, in most cases, of virtues lyinghanrnean is to say what Aristotle earlier
says about desires: the person with the virtue ofleration does not desire when he
should not, or more than he should, nor in a way tte should not. But ‘should’ and
‘should not’ can be defined only relatively to iwidiuals in each set of circumstances.
The question has been raised as to what ‘testirbfevAristotle provides? It lies within
the last phrase of his definition: ‘reason, by whibe person of practical wisdom would
determine it.” Appropriate responses are the ont@shware in accord with the judgement
of a particular type of person — the person of figatwisdom. Moreover, virtues are to
be defined in terms of a judgement. His claim iplihat for an emotional response to be
virtuous it must be in accord with what reason pglgo be the true demands of the
situation, since reason aims at truth. Feelingsn.ttare not simply to be accepted as
given. They are subject to rational assessmenidmadly to rational control. The standard
by which virtuous and vicious dispositions are idgtished from one another is a

rational standard. The important point in everyecesto discern and, if possible, name

the patterns of emotional over- and under- reaction

Does Aristotle assume that the person of praciitalligence or wisdom would simply
endorse conventional Athenian morality, so thathsacperson could be recognized

simply by seeing who was generally regarded asdia good life? Not necessarily:

% NE 1107b8-14
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What such a person would endorse is Aristotle’sicldat the account of virtue as

‘lying in a mean’ fits well with the individual iues and vices with which his

audience is familiar. [Hughes, 2001, pp. 66-67]
One does not have to be an ancient Greek to adimiv®us behaviour in the Aristotelian
sense of the term, so people from many differeftuces can respect, and aspire to
become, someone who is friendly, courageous, hpgeserous, temperate, possessing an
ethics of virtue in Aristotle’s sense.
However, given the premium Aristotle places on thgonal in human nature, it is not
surprising that it is the cognitive aspect in his@unt of each of the virtues just listed
which is uppermost. So, in his view, friends aresgn because they exhibit an admirable
character, and one inspires reciprocal admirationthers on account of one’s virtuous
character. The notions of Christian self-sacrificlove or of Buddhist compassion are in
sharp contrast to the more cognitive emphasis ekiaapn the Aristotelian ‘good man;’
the difference between Aristotle’s semantic empghasid the Buddhist somato-sensory
emphasis will be discussed later.
Moreover a certaircaveatis in order regarding certain instances of Arigtatl‘good
man.’ His Magnificent Man, described in Book IV, &d his Magnanimous or ‘Great-
souled’ Man, described in IV, 3, evince featuresattivould not be found wholly
admirable to-day. When we consider great philamtiste of modern times, for example,
Andrew Carnegie or Bill Gates, they differ markedtyemphasis from counterparts of
Aristotle, which he could count on his fellow-Athans to recognise,. The Magnificent
Man spends large sums of money on the kinds ofipblehefactions which require such
expenditure: a warship for the navy; sponsoringr@iiéc performances at festivals, and
the like. But though Aristotle is careful to poiout that the Magnificent Man is not

ostentatious or vulgar, he still comes across dsaps too much concerned with his own
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credit and honour to strike us as entirely admeakVe might feel this even more so, as
Hughes points out, in the case of the Magnhanimoas:M
[He] justifiably sees himself as a Great Man, anpistifiably concerned with being
honoured as such, and appropriately pleased when lsonours are bestowed on

him. He is above the petty concerns of more orgimaortals, towards whom he is
effortlessly superior; he speaks with a slow, caimd deep voice. [2001, p. 212]

He further describes the preceding sense of stresgein the middle of much that is
familiar as reinforced, when he reminds us fromstatle’sPolitics: ¥’

[He] thought that women were incapable of publispensibility, and that some

humans were natural slaves, or that menial workseasehow dehumanizing

[2001, p. 213]
How could Aristotle have got his facts so wrongZhatvwould he have made of women
doing volunteer work with recovering drug addiais,a woman like Mother Teresa, let
alone all those women financiers or barristers?ghés makes the point that it is not
simple prejudice on Aristotle’s part; he suggebktt,tas with children, whose upbringing
is inadequate, Aristotle fails to make sufficiefib@ance for environmental and social
influences, and is too ready to assume that diffexe are differences in natural abilities.
[2001, p. 213]
It has taken the slow maturing of the human rackg@owth of knowledge for our ideas
about the abilities of women and children to chapg# as it has our attitude to slavery.
Nevertheless, some of the prejudices and beliefmtifarchal cultures are still very alive
in the contemporary world. In the developed coestrwhere the drive for change has
been a mark of liberal democracies, great stride& lbeen made with the founding of
bodies such as the United Nations, to promote antbtsafeguard human freedom and
rights on a universal scale. But, despite our hgawjmneater factual knowledge than

Aristotle about women, slaves, and children, ad a®la gradual awareness of the need

37 Aristotle, Politics 1, chs 1-6, and 13.
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for social justice, some of the ‘blind spots’ a$ times still apply to-day. To take one
example, the prevalence of abuse of economic paWwisrs still greater with regard to
women and children than with men: in the developexdld this shows in patterns of
employment?® in some parts of Africa and the Indian sub-conmttni¢ is women and
children, in the main, who work for a pittance wnditions akin to slave-labour, while it
is women in South America who constitute the undiergabour force of the muilti-
national fashion industry. Moreover, consumershsm\West, while perhaps not condoning

these abuses, do not favour moves to pay highefaber, prices.

| have focussed on the importance of the doctrinéhe mean for Aristotle as far as
hitting the appropriate mark consistently is coneelt He will go on to consider how the
person of practical wisdom arrives at correct mgrdgements by applying the doctrine.
But Hughes reminds us that Aristotle’s rational&yot any kind of moral mathematics:
Central to moral philosophy as he sees it is tltknary, everyday experience of
trying to live a good life. Aristotle is at paits remind us that ethics is an inexact
science® He offers to give us some help; but not to gigerules or a formula
which will produce solutions for practical decissoautomatically”®
Aristotle placed the greatest importance on ouungaas rational beings. This determines
our well-being and the virtues that contribute to Hughes underlines that what
differentiates Aristotle from other diverse congeps$ of virtue ethics in our own day is
his view of rationality as central to his accouhhoman nature; he gives it the uppermost
place in his ethics of virtue. It marks his virtehics off from that arising from feminist

psychoanalytic theory in the shape of ‘care ethidse example of the latter that can be

no more than acknowledged here, interesting thaugh is the work of Nel Noddings,

3 Cf., ‘The Guardian’ citing most recent figuresrfra report dated 28/1/02: 1.3 million adults and
140,000 18-21 year olds across the UK earn thenmimi wage; 70% are women.

% NE 1103b26-1104a11
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who is interested in playing down the role of remand principles in ethi¢g.The pivotal
role of rationality for Aristotle differentiates wvirtue ethics also from that of character
educators who wish to renew the emphasis on thertapce of moral behaviour (I shall

return to the latter in Chapter Fivéj.

It is rationality which is central to Aristotle’ceount of human nature, and hence of his
ethics. One’s agency and reason shape one’s wangorld which, for Aristotle, is
founded on his dualist conception of ‘Self and hét.’ He views human beings as
individual, separate, substantial entities. (Theapieysical differences between Aristotle
and the Buddha regarding self and other will beudised in Chapter Three). The virtues
consist of the moral virtues, which equip us focaassful social relations within a
civilized society, and of the intellectual virtueghich enable our successful engagement
in rational enterprises. Aristotle compares theéueis to skills acquired through practice
and habituation. They are dispositions, arisimgnfrsettled states of character, acquired
largely by a process of practical and reflectivaning; the aim is to acquire a morally

ordered, yet dynamic and changing engagement hetkvorld.

“1 Noddings, N. [1984Taring: A feminine approach to ethics and moral eation, University of
California Press.
*2Hughes, op. cit, 221
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Chapter Two

Buddhist Ethics

Almost two centuries before Aristotle the Buddh#&dhtbat morality had its source in
human naturé® Aristotle’s dualist view of human nature and higlié&f in the
superiority of mind over body led him to see mayadis dependent largely on reason.
The Buddha, on the other hand, saw morality astinkterdependently to meditation
and insight or wisdom. One cannot be good withésadg being mindful and insightful.
Similarly, according to the Buddha, in order to mese, one must learn to be good
and to seek wisdom. Wisdom for the Buddhist alwagdudes knowledge of the
inner mind (as distinct from scientific knowledgad, in striving for it, one has to
both observe the ethical precepts and learn to tatediDevelopment in any one of
the three, morality, meditation, or insight/wisdorgpes hand in hand with
development in each of the other two.

The Buddha’'s main emphases in his ethics are osdiiras the exemplar ég@aruna

or compassion and on his teaching of the Noble tkigh Path; the list of five
precepts followed later. As already mentioned,fargress to be made on the Path,
all three components sila or morality,samadhior meditative culture, angrajna or
insight — must be combined in practice. The ketyems of Buddhism are ‘the three
marks of existenceannicaor impermanencejukkhaor suffering anattaor no-self;
together with nirvana they make up the ‘four sedlexistence.” These doctrines are
central to its ethics and will be discussed latdere | will begin with an examination

of the Buddha'’s claims concerning rebirth, karnral airvana. Despite the Buddha's

43 Approximate dates: Buddha, 563-483 BCE; Aristd#4-322 BCE.
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constant setting aside of metaphysical quesfibtisese three claims are still central
to understanding his doctrines.

Reincarnation and rebirth are the starting poinPatil EdwardsReincarnation: A
Critical Examinatior®> Reincarnation is the belief that human beings db as
frequently supposed in the West, live only oncet @ the contrary live many,
perhaps an infinite number of lives, acquiring avrmdy for each incarnation. This
belief comes in many forms. Many believers in ramation hold that human beings
always transmigrate into human bodies; all theavfmus incarnations were in human
bodies and the same is true of all their futuredivGood examples include Rudolf
Steiner's anthroposophical followers in the Westd &lindu believers in the East.
However, it has also been widely held by othersinists, and Native Americans —
that the body into which a person transmigratesat necessarily another human
body, it can be that of an animal, a plant or ememanimate object.

The Buddha, like any Indian teacher contemporarth \eim, taught a concept of
rebirth that was consistent with the common notbma series of related lives over a
very long period; he himself referred to his pased. However, his notion was
distinct from others; since he held the doctrinattthere is no permanent and
unchanging self, there can be no transmigratidghernusual sense. Buddhism teaches
that what is reborn is not the person but that moenent gives rise to another; it is
that momentum which continues, even after deatbwever, the commonly assumed
view of reincarnation presupposes belief in annetiesoul; it follows that, without an
eternal soul there can be no reincarnation. Darok&ky contrasts the latter notion of

reincarnation, as expressed by Edwards, with theay@na-Vajrayana tradition, in

4 Gowans, C. [2003] p. 30-31; Schmidt-Leukel, POJg] p. 40; Mikulas, W. L. ‘Buddhism and
Western psychologylournal of Consciousness Studig4, No. 4, 2007, p. 6.
412002] Prometheus, N.Y.
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which there is no self to be reborn, so it does mesume a soul, eternal or
otherwise’® What Mahayana Buddhism presents is the notionemérgy or
consciousness that is transmitted from one incexmad the next; such a concept of
reincarnation reflects the Buddhist concept of @eafity existing, even in one’s
lifetime, without a “soul,” which will be discussddter in this chapter. Lynken
Ghose points out that many have asked how Buddbmmd have the notion that
there is no permanent, independent self, andosiiéve in rebirth. Among the many
explanations offered by thinkers, he suggestsdhewWing as one of the best:
Only energy passes from one life to the next. Bistditerature expresses this
idea in the example of the two candles. The litdéa represents this life; the
unlit candle represents the next life. The litdladights the unlit candle and is
extinguished. Analogously, karma is passing alonghis stream of energy
from life to life.*’
It is not easy to find a clear account of the lafvkarma which is linked to
reincarnation and rebirth. The following quotatfmovides a stand-alone definition:
The doctrine maintains that the world is just, godtice is equated with
retribution. Everything good that happens to a amrbeing is a reward for
some previous good deed, and everything bad thpgeme is punishment for an
evil deed?®
It is a definition which implies that for every nabrquestion, for example, “Is this a
good act?” there is a clear-cut and objectivelydvahswer. A person is punished for

his wrong acts and rewarded for those which aret,regnd there can be no debate or

doubt about the wrongness or rightness of the acts.

6 \/okey, personal e-mail, #Qlune, 2007. He is most familiar with the Mahayatajrayana
tradition of Buddhism found on the West coast oftN#America. (Vajrayana designates Tantric
teachings which were a later development in thenste@am Mahayana Buddhist tradition.

*" Ghose, L. [2007] Karma and the Possibility ofiffeation, Journal of Religious Ethi¢85.2, 259-
289.

8 Edwards, [2002] p.35
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To this view it can be objected, firstly, that mapiyilosophers, for example, Ayé&t,
Stevenson® and Mackie’* deny that moral judgements can ever be objectivalig;
secondly, even if their objectivity is not openduoestion, it is frequently true that
decent, intelligent people will disagree about waatorrect answer might be. Since
the difficulty of the issue of universality withgard to Aristotle’s ethics has already
been highlighted in Chapter One, it will now beuwsssd, for the sake of argument,
that universality claims are generally contentioasd | will go on to confront
stronger objections to the law of karma.
Firstly, though the comparison is often made, e 6f karma imot like “natural”
laws. For example, from its retrospective analysis cannot judge the future
consequences of an action, and thus it has nogbireglvalue. Neither does Darwin’s
theory of natural selection. Edwards does not pites$atter point but presents a more
basic consideration:
Scientific laws and all statements that are not tgnape not compatible with
anything that may happen...... Just like Boyle’'s lawtle second law of
thermodynamics, Darwin’s theory of natural selattis not compatible with
anything. The law of karma on the other hand is matible with anything
....and hence totally empfy.
‘Empty’ in this context refers to the law havinglpa non-directive capacity. It fails
Popper’s falsifiability criterion, so it cannot lse science. The same is true, for
Popper, of Marxism and Freudian psychoanalysish bo¢ empty By comparison,
Boyle's law, “For a fixed mass of ideal gas at fixeemperature, the product of

pressure and volume is a constant”, directs usitierstand our ‘world’ in a particular

way: it refers us to a set of particulars: presstemperature, volume, and the notion

9 Ayer, A. J. [1936.anguage, Truth and Logit.ondon: Penguin Books (reprinted 1990)
0 Stevenson, C. L. [1944thics and LanguagéNew Haven, Conn: Yale University Press
1 Mackie, J.L. [1977Ethics: Inventing Right and Wronglarmondsworth: Penguin

2 Edwards, op. cit. 36

3 Popper, K. R. [1959The logic of scientific discoverizondon : Hutchinson.
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of a constant and how they react together. Edwstrdsses that, when the proponents
of karma “explain” the misfortunes that befall app#ly decent human beings as a
consequence of their sins in a previous life, stwelsdom after the event” is very
different from the real wisdom after the event tha often obtain as a result of
empirical investigation and the observation of ehuslations. For example, if a train
crashes on the West Coast line and on investigatefind evidence that sections of
the line had not been in order, possibly some efghints were not in the correct
position or some were lying on the line, or the Esheduled inspection of the line
had finished prematurely and short of that spantive can say that, had we known
of these circumstances, we could have predictedrdsh and avoided its subsequent
occurrence. But this is not generally how thingpgen. More usually we examine
the scene after the event and draw up lessonsefdrtime. The law of karma refers
to everything, to all actions and all inactionsatbparticulars and to no particulars at
the same time. The karmic explanation may alspdst hocbut it does not provide
genuine wisdom after the event: we might be ableedaon from the analysis of the
event how and where the person had sinned, butevarable to determine whether
or not they are likely to suffer in a future life lmow we might prevent them so doing.
There is no information corresponding to the infation obtained by the crash
investigators about the points’ failure.

All adherents to the law of karma maintain thaiperates autonomously. Given this
is the case, Edwards raises two separate but iamgdimhes of questioning. How, in
what way, and to whom are good and bad deeds eegit  And, even considering

the law of karma as a cosmically instantiated ppiec what determines what will
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happen to a person in his/her next incarnationras@at of the balance of his/her acts
in any given life?

Suppose we take a natural disaster such as thantsuon Boxing Day, 2004.
Someone who does not believe in karma would vieas i natural phenomenon that
is entirely explicable in terms of geological arohatic causes. On the other hand,
somebody who does believe in karma, must be readiaim that the tidal wave was
brought about in order to punish or reward the owesipeople who suffered or
benefited from its event. Since it is claimed ttia law of karma is infallible, it
never punishes the innocent and never spares titty. gurhis gives rise to the
metaphysical question: How did this non-intelligeptinciple determine the
geological conditions, whose existence is empigcabktablished as the “natural”
cause of the disaster, so as to achieve the desisaelts with complete precision? The
karmic law would seem to offer a flawless explamatin the absence of evidence, on
every occasion one applies it.

Nirvana is the next Buddhist concept to be consdeMhe culmination of the
Buddha’s psychological and spiritual journey, ifers to two kinds of blissful state.
Firstly, the state reported by the Buddha and ethdio have been ‘awakened’ or
enlightened in ‘this-life nirvana’ is brought abotitrough the destruction of the
‘impurities’ and ‘defilements’ by the practice ofemgerosity, compassion, and
mindfulness in daily life, and cultivated, abovd, dy the exercise of insight
meditation. This-life nirvana is characterised byansciousness which is not, as
frequently supposed, absent — it is altered. tmates with the Aristotelian ideal state
of eudaimoniain its joy, harmony and contentment but Buddhistcptioners claim

to go beyond such a state of consciousness in itffeethreaches of meditation;

* Edwards, op. cit., 40
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accounts of such meditation describe the dissudf what we might conceive of as
the inner and outer boundaries of consciousieBhis altered state of consciousness
is the Buddhisprajna. The English translation girajna as ‘insight’ refers to the
power of seeing with the eyes of understanding &nthe surface of things, but it
conveys only a partial sense of whatajna can be thought to meanAnother
frequent translation is ‘wisdom’ buprajna is closer in meaning to a kind of
discriminating knowledge. As the faculty which gpa the truth of Buddhist
teachings, it resembles the Greek concepholis,’ that is, an intuitive faculty of
apprehension of the fundamental principles of rgatiowever, the state of Buddhist
meditative insight, in which the latter truths ayesped, is one of non-discursive
heightened awareness rather than the Greek stateinfuitive grasp of principles by
a pure intellect. The enlightened Buddha claimeat this-life nirvanic experience
gave him insight into the doctrine of Dependentgdation, the Four Noble Truths,
and knowledge of how suffering may be overcomeddpwing the Noble Eightfold
Path until one is cleansed of ‘the defilement&ll {hese are to be discussed later.)
The second kind of nirvanic state may be attainglgg by a human being who has
attained this-life nirvana. In the latter case the skandhasor aggregates that
constitute individuality remain, and one is stillbgect to the possibility of suffering
and the effect of previous karma. Upon enlightemmene now enjoys right
understanding and right views about the truthsxadtence, like the Buddha. When,
after possibly many lives, one maintains the statethis-life nirvana, pursuing
perfectly the Noble Eightfold Path in all three @éimsions (morality, meditation and
insight) it is claimed that, at the moment of plkgsideath, post-death nirvana is

attained. This marks the complete end of sufferthgre can no longer be karmic

% Loy cites from experiments several experienceémefging’ with qualia reported by non-
practitioners [2001] p.83

34



rebirth into samsaraor the continued cycle of existence. On death finléy
enlightened Buddhist is said to att@arinirvana,the final blissful state. The account
of the scholarly tradition of the Buddha's post-tieairvana is that, with no further
rebirth possible, he transcends consciousnessrasaltip understood, and grasps the
‘ultimate reality of things.” It is interestingdhthe Buddha himself refused to answer
the question as to the status of the enlightenexbpeafter his or her death; in a rather
old section of théali Canon, he replies:
When a person has gone out, then there is nothynghich you can measure
him. That by which he can be talked about is noyér there for him; you
cannot say that he does not exist. When all whysemg, all phenomena are
removed, then all ways of description have beeroxem®®
The conception of Mahayana Buddhism regarding navaas an additional slant, that
of a ‘non-abiding nirvana;’ this is attained by tBedhisattva path of liberating all
sentient beings from suffering.This also involves a form of nondual consciousness
which cannot be described conceptually; once moi® mot consciousness of some
absolute reality, or some reality which is inheleself-existent. There is nothing but
a ‘pure radiant flow’ of experiencés.
For Edwards, nirvana is a kind of ‘Absolute’ or ‘€oic Consciousness.’ Mikufds
refers to it as ‘universal consciousness.’ For \{ok® the other hand, one of the key
tenets of his Mahayana-Vajrayana Buddhist traditomhat nirvana is “beyond all
concepts.®® Unlike the rational knowledge of first principlestained by Aristotle’s
‘contemplative man,” the knowledge attained in am& is non-propositional and

cannot be described, far less conceptualised.

*0Sn 1075b-6 Sahdatissa, [1987] p. 123 Quotedchyn®&it-Leukel, op. cit. p. 50

> Williams, P. [1989Mahayana Buddhisnp. 52

%8 |bid. p. 94

%9 Mikulas, W.L. [2007] “Buddhism and Western psyaimy,” Journal of Consciousness Studies,
14, No. 4, p. 35

9Vokey, D. Personal e-mail, 2@une, 2007
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There is a common misconception in the West thatdBism requires an end &l
desire, both positive and negative, and this miseption arises from the literal
meaning of nirvana, ‘blown out.” The usual Buddhisige is the ‘extinction’ of a
fire or a flame. In Understanding BuddhismSchmidt-Leukel emphasises that
nirvana refers to the extinction of all tbawholesoméactors in life. This means the
extinction of craving and ignorance, of attachnférgreed, hatred, and delusion, of
any identification with the five aggregates as sreglf as well as the extinction of all
the results consequent on any of them: sufferind, @am death, continual karmic
rebirth into samsaraor the cycle of existendd. While nirvana in the sense of
extinction is meant to be taken literally, a metapbften used to describe it is
liberation, and this better conveys the releasdférs from the suffering inherent in
the cycle of transitory existence.

On his first ‘awakening’ or enlightenment the Buddh said to have obtained insight
into the doctrine of Dependent Origination. Thisthe principle which claims that
everything arises through dependence on/conditiamgedsomething else. This is
expressed in various ways, such as, with X as dition, Y arises; because X exists,
then Y arises; and through X, Y is conditioned. e Wtatement ‘X exists’ begs the
guestion of how X comes to exist in the first plad&estern science is prepared to
raise this question and attempt several hypothasesponse, although it does not, of

course, purport to have a final answer to aeticlagijuestions.

®1 For the Buddhist, ‘attachment’ only ever refersémative or unwholesome desire.
60 Schmidt-Leukel, P. [2006] p. 48amsaraliterally, the wheel of existence continuing Uiome
attains perfect non-attachment and enters enligieah whereupon no further rebirth is possible.
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Mikulas states that the most influential model émgnitive science in the US has
been an information-processing, computer-simulationdel®® He offers us an
alternative in behaviours of the mind, derived frahe third Buddhist literary
collection, the abhidhamma,which he argues offers stronger implications for
education, therapy, sports, and art. In descriltimg dhidhammaor ‘ultimate
teaching’ he likens it to ‘Buddhist psychology:’
This Buddhist cognitive science includes a detatéskection of mental
processes and experiences, plus an explanatioovothrey all fit together.
On the practical side, it is held that this anaysian facilitate the
development oprajna or insight, and it is the basis for some meditatio
practices[Mikulas, 2007, p.22]
In the abhidhammathe dissection of mental processes and experielscago
dhammasor elementary essences of conscious reality. diammais an
irreducible atom of experience, such as a singlaradteristic or quality, for
example, a triad adlhammass related to feeling: pleasant, unpleasant, otraku
What is constantly forming together and passingyawaeferred to in Buddhism
as the fiveskandhas;the Sanskrit term is literally translated as ‘re@apnore
commonly as ‘aggregates’ or ‘building blocks’ in giish. The skandhasare
collections of dhammasthat comprise entities such as a person. The five
skandhasre form (elements of matter, the five physicakssrand their objects),
feeling, perception, (discernment of an object,itn@igg of concept formation),
mental formations, (mental contents other thanirigend perception), and
CONSCIioUSNESS.
In the most popular version of dependent origimatibere are twelve links in a

circular chain, with every link depending on thewous link. The twelve links are

ignorance, formations, consciousness, hame and, febmsenses, contact, feeling,

83 Mikulas [ 2007] p.22 (More recently, this modekHzegun to change to a post-computational one.)
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craving, grasping, becoming, birth, and dé4tm summary, the Buddha teaches that
everything conditioned is subject to impermanenad decay, thus reminding his
followers of the inseparability as well as the mabty of all sentient beings.
Schmidt-Leukel points out that the Buddha's insighto the doctrine of
Dependent Origination at the time of his enlightenin necessitates
that, if nirvana is what the Buddha described dm‘Deathless’ nirvana must be an
unconditioned reality:
Only if there really is such an unconditioned rgalis liberation from the
conditioned existence samsargpossible.
Understanding Nirvana as an unconditioned realdy only entails that it is
truly deathless but implies as well that it is sotply a mental state... Thus
the state of the enlightened person must be umaelsas the attainment or
perception of an unconditioned reality which existdependently from this
achievement®
Despite describing the nirvanic state as indesbh#hdahe Buddhist tradition has used
countless positive metaphors in an effort to cormn@nel it. These include: liberation,
ultimate bliss, freedom, unconditioned awarenassistendence, shelter, and so on.
Vokey adds:
As a philosopher of education, | find it usefuldonsider the significance of
different accounts of the fruition of the spirityzdth for the path itself. If there
is agreement on how to practice, then differenetaden attempts to define the
undefinable | think are not so import&ht.
Damien Keowf? and Schmidt-Leuk& both agree about Buddhist notions of
attachment and non-attachment. As mentioned briefigtier, it is often thought,

mistakenly, that the Buddha wanted us to annihitesire. On the contrary, it is a

matter of distinguishing positive from negative ides For example, non- obsessional

% Mikulas, W. L. [2007] pp. 23-24

5 MN, 26

€ Schmidt-Leukel, P. [2006] pp. 48-49

7 Vokey, D. Personal e-mail, 2@une, 2007

% Keown, D. [1992] The Nature oBuddhist Ethics Macmillan
%9 Schmidt-Leukel, P. op. cit.
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striving for nirvana always arises from a positdesire, whereas obsessional striving
for nirvana arises from a negative desire. Attengitsranslating the Buddhist term
tanhainto English use ‘attachment,” ‘craving’ and ‘adiiton,” as synonyms to refer
to any grasping action (including thinking) whichsas from a negative desire. This
is unlike the positive connotation normally asstedain English usage with the term
‘attachment.’” Lust, that is, a desire for extreraassious pleasure, is frequently cited
as an attachment to be overcome,; it is to be retlunél finally rooted out. One is
enjoined to strive fomon-attachment from all negative desires such as aonger
hatred, possessive clinging to an idea, a pers@n abject, and so on. This attitude
of non-attachment is also meant to apply to thedBats anatta or no-self teaching
which underpins his ethic.

Clinging/being attached to the five aggregatesamstituents of individual existence
usually shows itself in the thought or attitude'dhfis is mine, this | am, this is my
self @tta).”’® The Buddhist tradition relates that the BuddHwrtly after his first
sermon following his enlightenment, in which he dgiauthe Four Noble Truths,
exhorted his first followers to cultivate an attiu of non-attachment towards that
which we usually see as constituting our very owth By the thought, ‘This is not
mine, this | am not, this is not my sedin@atty.’”*

The Buddha stresses the practical and spirituakdson of his central ‘no-self’
teaching by highlighting that the cultivation of atiitude of non-attachment towards
the notion of myself as a substantial, separate, p@&rmanent entity leads to
‘disenchantment’ and ‘liberation.” As conduciverton-attachment he enjoins on his

followers the negative insight he gained upon higgatenment. It has three aspects:

0 Schmidt-Leukel, [2006] p.36
™ bid.

39



All things within samsaric experience should be regarded as impermanent

(aniccg, as incapable of providing lasting satisfactiolnkkhg, and as being

‘not the self’ @nattg).”
The Buddha’s “three marks” of existence are alwgiysen in this order when recited,
marking an ascending scale of difficulty, with tHectrine ofanatta or ‘no-self’
coming last, a concept that sounds most unfantiiavestern ears. The first mark,
impermanence, is characteristic of bdihkkhaandanattaand will not be discussed
separately. However, | will examine the third maakatta, before discussing the
second mark of existencdukkhaor suffering; for the Buddha, it is precisely one’
lack of understanding of the significance of ‘ndfsghich is responsible for much of
one’s suffering.
Theravada Buddhism teaches that there is no indeperor permanent self/sofil.
There is no equivalent idea in Western psychologyeed work in cognitive therapy
as well as psychotherapy is generally built up@nrtbtion of a substantial, permanent
entity which is referred to as the self. A notmfrthe self as a self-existent entity has
long been held in the main in Western philosophynf Plato and Aristotle onwards.
Certainly in the twentieth century the ideas of &eParfif* and Galen StrawsGhon
the self have many points in common with the ThadavBuddhist notion of no-self.
However, it is the eighteenth century ideas of Badume on the self that resonate
most strongly with this Buddhist conception of redks D. W. Murray exposits
Hume’s notion of the self as follows: “When Humesfiaddressed the question of
personal identity he stated:

There are some philosophers who imagine we areyawement intimately
conscious of what we call our 'self: that we fatd existence and its

2 Schmidt-Leukel, op. cit. p.37

3 Theravada Buddhism is the earliest form of Buduihémd is considered the most conservative by
many.

" parfit, D. [1984]Reasons and person®xford : Clarendon Press.

> Strawson, G. [1997] “The Self “, Journal of Comssiness Studies, Vol. 4, No. 5/6: 405- 428
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continuance in existence: and are certain, beyohd evidence of
demonstration, both of its perfect identity and sioity. "
After inviting us to consider our real experiengeme continues:
Unluckily, all these positive assertions are camtreo that very experience
which is pleaded for them: nor have we any idesaelf," after the manner here
explained. For, from what impression could thissithe derived?
For Hume, the idea of a "continuous self* was fstinta There was nothing beneath
the ideas to connect them. When Hume speaks oéjpigoas, he notes:
All these are different, and may be separately idensd, and may exist
separately, and have no need of anything to suplpeirt existence. After what
manner therefore do they belong to self, and haavtlaey connected with it?
For my part, when | enter most intimately into whatall 'myself," 1 always
stumble on some particular perception or otheheddt or cold, light or shade,
love or hatred, pain or pleasure. 1 can never catgkelf’ at any time without a
perception, and never can observe anything bupéneeption. [1975(1758):1,
VI, iv] "8
Hume observes that we never experience our ownadlf the continuous chain of
our experiences themselves. This psychologicalityedeads Hume to the
metaphysical conclusion that the self is an illas@nd that in fact personal identity is
nothing but the continuous succession of percepxperiences. This renders his
account of the self a closer parallel to Buddhetians of impermanence and no-self
than any other western philosophical counterpart.
Mahayana Buddhism offers a critique of the Theravagtion of the five aggregates,
as it warns against seeing these aggregates aseepng or possessing a self/soul.
This version also seems to be re-stating the Theiedoctrine of no-self differently,

in that we are all said to be “empty” of a permaneémdependently existing self.

Michael Barnes elucidates the Buddhist notion efrily’ as follows:

761975 [1758] Enquiries Concerning Human Understanding and Conicey the Principles of Morals,
1, VI, iv Oxford: Clarendon Press

" bid.

8 Murray, D. W. [Mar., 1993] “What is the Westeroi@ept of the Self ? On Forgetting David
Hume.” Ethos Vol. 21, No. 1, pp. 3-23
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For the Buddhist all of reality is interdependeait,things arising and flowing
together within the single ever-transient nexubefoming and passing away.
There is no ‘moment’ of creation in Buddhism andoneator who is somehow
outside or independent of the process of becomirigdeed to speak of
‘independence’ in any way would be to contradiet whole Buddhist ethos that
is so securely rooted, not in any story of origimst in mindfulness of the here
and now. Thus Buddhism seeks to avoid any accdurgadity which sets up a
dualism of the ‘invisible’ Real somehow lurking leth the visible
phenomend’
However, the alternative for Mahayana Buddhismasmihilism but the concept of
sunyataor ‘emptiness.” This too has also led to puzzlemert misunderstanding,
especially in the West, perhaps because of its gacginctness. The great Tibetan
philosopher Tsongkhapa says that emptiness igdbk on which the centred person
moves®® and by this he means that the concept of emptiiseasshort-hand for the
infinite depth and elusiveness of things. But rattmunter-intuitively, to speak of the
emptiness of things is not to speak of nothing. fhestion is — what are things
‘empty of'? And the Buddhist answer is ‘empty ofroweing,’ that is, empty of self-
existent reality. Nothing exists independent oftamg else. There is, therefore, ‘no
thing’, no inherently existent reality that can &eparated from every other ‘thing’.
Everything is part of one interdependent continwirbeing.
In dealing with Buddhist notions regarding the satfd no-self in Chapter 5 of
Religion and Human Natur@ 998), Keith Ward examines the claim, from a Budd

perspective, that all sentient beings are what triighcalled process-selves, before

he explores the latter notion from a Western pbitbscal perspectivE For the

9 Barnes, M. [July, 2007] ‘Expanding Catholicity athe Dialogue with BuddhismNew Blackfriars,
Vol. 88, 1016, p. 403.

78 From rTsa she tik chen rigs paii rgya mysho, Sarri73; p 431. Quoted by Stephen
Batchelor in ‘The Other Enlightenment Project’ frddrsula King (ed), 199&aith and Praxis

in a Post-Modern Agd_ondon: Cassells

790p. cit. 95 Ward makes the comparison with A. N.itdhead’s similar notion ifProcess and
Reality’ (1929).
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Buddhist, human beings do not have a special ‘dbal all other animals lack. But
the form of subjectivity in human beings is suchttit makes liberation possible, in a
way that it is not for non-human animals. It is lambeings who can learn the truth
of aniccaanddukkhawho can practise right thought, action, and mediatand who
can achieve the state of no desire for anythingatieg or unwholesome. This is
because the degree of conceptual understandirigsnemiledge, and mental control
possible for humans is much greater than for nandw animals which, our
knowledge to date leads us to believe, are largelynd by sense-perception and
instinct.
The Buddhist thus constructs the idea that a passarprocess-self,’ namely:
A discrete succession of free acts, cognitive stad@d dispositions, closely
correlated, in continual flux, and united to onetéer by the logically primitive
relation of co-consciousneSs.
The Buddha teaches that such succession is driveredpative desire or attachment,
and that it inevitably results in suffering of terenain kinds —bodily pain, mental
pain, and intellectual suffering consequent onrdadization that impermanence and
enthralment to causal conditions are imperfectfdns.
When desire is extinguished, suffering ceasestlamélow of experience can be
seen in a very different way, even in this life. h&¥e this is perfected and
enlightenment achieved, with no further rebirth gioke, consciousness can
expand to embrace knowledge and experience radeattns of being, and
comes to have that character of freedom and blsshacan be characterized as
nirvana®*

With regard to this notion of the self as such acession, Ward agrees that it is

different from any idea of the self as a permanantl unchanging substance.

82 Wward [1998] p. 96

8 A reference to Buddhaghosa'¢isuddhimmagol6. 34 (a major work of Theravada orthodoxy) by
Ward [1998], p.96.

8 Ward [1998] p. 96. Earlier in this chapter thatstreferred to by Paul Edwards (2002) as ‘Cosmic
Consciousness.’
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However he asks if it doesn’t presuppose the ide¢heoself as a subject of action and
experience; if the belief that there is uncond#drawareness and freedom doesn’t
presuppose that there is something more to humargdehan just a bundle of
nameable aggregates, something ‘more’ which isbjest?> He answers both these
guestions affirmatively by arguing that the proessl is one agent which continues
from moment to moment, whose continuing activitykabwing is what makes co-
conscious states apprehensifds members of one consciousness. This is comparable
to Derek Parfit's notion of ‘Closest Continuéf.What is uniting the states is the
subject itself.
It can be said that I, the subject and agent ofld@dge, remember, intend, and feel,
and thus | actively connect various events withire @onsciousne$§.| cannot feel
guilty if I have no idea of having done an act whiweould have been deemed wrong,
and which | need not have done. Culpability inesha very complex set of beliefs,
not only those imported into the interpretatiortla# feeling but also those social and
cultural beliefs which contribute to the beliefslre first place.

Conscious experience is essentially active, andiimes| a discriminating,

recognizing, and evaluating agent, which is thgeailof all events, which are

members of one consciousnéss.
Ward agrees with Hume that one cannot observestiigect endurind® but he differs
from Hume when the latter claims that, if | appmdhenyself as an active element in
every one of a series of mental acts, then | must&ve of myself as the same agent,

to the extent that mental acts are members ofdahee onsciousness. What grounds

& Ibid. p. 96

8 A. N. Whitehead describes apprehension as se$pigrg or self-understanding iRrocess and
Reality, [1929] p. 59

87 parfit, D [1984] Reasons and person®xford : Clarendon Press.

8 Cf., Kant's “I" as the logical subject of experan

8 Ward [1998] p.97

% As mentioned, Hume makes this poinfifreatise of Human Naturérst published 1738, i. 4. 6.
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are there for believing it is the same subject ugloall change? Process implies
temporal endurance; if | have long-term intentidns example, to write a thesis, then
that intention is spread out over a long time, @mslthe same subject who first forms
the intention, then sustains, and at last complétés a finished action. Ward'’s
instance is of writing a symphony, but my own ex@npas greater personal
resonancé’ Ward reiterates that where a Buddhist holds a e process-self, this
is not equivalent either to a view that there issetf at all (annihilationism) or to a
view which holds there is one unchanging and indesble self, beyond the
temporal flow (eternalism).
The process-self which lies between these two ewseis a dynamic,
ceaselessly active subject, its content in congtiaange. It is prone to egoistic
attachments, but can also be free to participatehen flow of ideas and
perceptions without such attachment, acting witlngassion and without self-
regard.*
Such a Buddhist account ahattaor no-self doesiot hold that there is nothing to be
egoistic about, that is, no ego. It holds thatehie no permanent, inherently existing,
isolated self:
There is only the transient flow of interdependsgites-in-relation.......... free
to move into the future by continual interactiordaxchange of information —
or bound by attachment to the past, by mutual litystind isolated secrecy’
The remaining ‘mark of existencedukkha which formed part of the Buddha's
negative insight on his enlightenment, is the flashdational doctrine to be examined
here. In practice, it is linked to the two othearks, impermanence and the absence
of an inherently existing self. The Buddhist tedokkhameans acute poison (a literal

translation), suffering, or unsatisfactoriness;femig is one of the fundamental

characteristics of everything that comes to pagkenworld. Buddhist texts mention

L Ward [1998] p. 98
92 Ward, ibid.
% Ibid.
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three kinds of suffering: suffering due to changhysical suffering, and an all
pervasive unsatisfactoriness (the last kind ofesufy is most often translated by
‘anxiety’ in western Buddhism, particularly in tHénited States). | will restrict
myself to the use of ‘suffering’ as the most preatti all-round translation in English.
Mikulas refers to the “confusions and confoundinigat are part oflukkha young
people, for example, are particularly susceptiblehese kinds of anxieties in the face
of adult behaviour which contradicts what they h#&een taught as children. The
overall cause oflukkhais referred to asanha, literally, ‘thirst’, but it has already
been pointed out previously that it is more acalyatendered in translation by
metaphors such as craving, addiction, or attachnfemy prevailing desire which
shows itself obsessively in regard of a persona,ide thing, is understood by a
Buddhist aganhaor attachment.

The overall structure of Buddhist theory and piacis the Four Noble Truths which
arose as part of Siddartha Gautama’s enlightenmeriecoming a ‘Buddha’ or an
‘awakened’ one. They became known as the Buddiratsmajor discourse and the
fourfold structure parallels medical practice of bay:

(i) Diagnose a disease —recognizing the realiggukhaor suffering due to the
insecurity of life of all sentient beings.

(ii) ldentify its cause —the fundamental, internal eausf suffering, which are
identified aganhaor craving,dosaor hostility, andnohaor delusion.

(i) Determine whether it is curable —realizing thesttméty of the cessation of
suffering and its source.

(iv) Outline a course of treatment to cure it —followitig path of spiritual
purification and transformation that results in Isufreedom, the Noble
Eightfold Path, so that one is at peace and fullythie present, not merely
apathetic and unemotional. Behaviour becomes maotesated by compassion
than by grasping for security.
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Buddhist psychology understands that the basicreaitipeople is sane, clear, and
good but also that it is obscured by ‘the impusitiand ‘the defilements’ or ‘three
poisons of the mind’ mentioned above: craving, ilibstand delusion. To recover
our innate good nature, we have to free oursel/é@sedthree poisons.” How does the
Buddha propose we free ourselves from them and d¢fiduanha or craving? By
pursuing the Fourth Noble Truth, that is, followitig Eightfold Path:

First is right understanding, that is, understanding ditgation one is in, for

example, the four noble truths and three marksxadtence (impermanence,

suffering, and not-self), and resolving to do sdrimeg about it’*

Seconds right thought, including no lust, ill-will, or gelty.

Third is right speech, including being constructive &mdpful and avoiding

lying, gossip and vanity.

Fourth is right action, including being moral, compassite, precise, and

aware, and avoiding aggression.

Fifth is right livelihood, not creating suffering.

Sixth is right effort, actually doing what should be done
SeventhandEighth are right mindfulness and right concentration.

Viewing the steps on the Path as a whole, the aighiponents are seen as both
interrelated and interdependent. All eight facexst at two basic levels, the ordinary
(for lay-people) and the transcendent (for monks rmums), so that generally there is
both an ordinary and a Noble Eightfold P&thMost Buddhists seek to practise the
ordinary Path, which is perfected only in those vane approaching the lead up to
what is designated as ‘stream-entry’. At the lgbint a person gains a first glimpse

of nirvanaand may enter the ‘stream’ leading there, the N&létfold Patt?’

% The question arises, how are we to judge vigh'aight understanding,” but the Buddha says nothing
in this respect.

% Mikulas, op. cit. p.12

% The form of the Path immediately leading up todmeing anArahator enlightened saint in
Theravada Buddhism has two extra factors, rightledge and right freedom.

95 Harvey [1990] p. 68
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The Eightfold Path does not represent eight distitages through which we must
pass sequentially; we become finally ‘awakened’pbygressive purification within
each of the areas. Progress on the Path resemiolesnmant in a spiral direction
(which often bends back, recursively, on itsel§ther than movement in a linear
direction. The three groups, in which the stepk &k presented to the practitioner
as the three Buddhist ‘jewels’ or principles, whiehne usually ordered in the
following way to denote the logical stages of asgian as distinct from the spiral of
practice:sila, morality, smadhi,meditative cultivation, andrajna, insight/wisdom.

| shall discussila first as it is the basis of all Buddhist practicghe first section in
this threefold division of the Eightfold Path, eletil ‘virtue’ or ‘morality’, comprises
three factors: right speech, right action and rigigihood. Buddhist ethics has been
summarised by B. Alan Wallace on the website of $asita Barbara Institute for
Consciousness Studies thus: “Avoid inflicting hasm yourself or others, and be of
service when the opportunity presents itself.” Tokowing are the five precepts
attached to the fourth factor of right action: Dai kill, do not steal, do not lie, do not
be unchaste, do not take intoxicants. The first faxe reminiscent of four of the
Decalogue’s commandments; the fifth is intendedraaid to meditative practices. It
is worth noting that a fixed attachment to ethipatcepts is seen as a hindering
‘fetter’ by the Buddh&® Each Path-factor conditions skilful states, anagpessively
wears away its opposite ‘wrong’ factor, until afiskilful states are destroyéd.

The next principle to be discussed, insighpaajna, is always cited first, when the
eight steps are named together, to show thathiei€ulmination of spiritual progress.
However, it is always considered to be constitaednuch by ‘right view or thinking’

as by ‘right understanding.” Achieving the crowgipoint of insight depends on

% Harvey, [1990] p.196
% This links with a second meaning of Aristotel@néte excellence in skill.
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continuing to developrajna simultaneously with the other two components, itgra
and meditative cultivation.

Vokey's characterization of the first componenghti understanding, is in terms of
Mahayana non-dualistic awareness of the woddjna or insight. It has been
mentioned earlier that another expression usedptuce its meaning in translation is
intuitive wisdom (‘Wisdom Mind’ in North America)lhe question arises as to what
is understood by ‘intuitive’ in this respect? Wisunderstood byousin the Greek
philosophical tradition —the intuitive apprehensimnthe mind or intellect alone —is
included in what is understood by ‘intuitive wisdoim a Buddhist sense. However,
prajnais said to be attained in a state of heightenedeavess which extends beyond
the sphere of conceptual understanding to embrangséical kind of knowledge of
the Buddhist truths. In discussing D.T. Suzuki'sick, ‘Reason and Intuition in
Buddhist Philosophy,” Loy makes clear that it iSartunate that ‘intuition’ has been
used in the West to translapgajna, since this term is commonly understood as
referring to someextra faculty!® What a nondualistic system such as Mahayana
Buddhism understands as intuitive wisdom is thection of the intellect, when it is
experiencing nondually in meditation, that is, whioomes to understand ‘ultimate
reality’ in an expanded, altered state of consciess which cannot be
conceptualised®® The Buddhist meditator accepts the limits of lage in
attempting to convey this non-discursive stateneagit tries to express the ineffable.
The Buddhist meditator does not attempt to make ittehoate choate. It was
mentioned earlier in this chapter thpgjna always includes knowledge of the inner

mind as distinct from scientific knowledge.

10D, Loy, [1988] p.181
99Vokey. [2001] p. 136
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According to Walpola Rahula, the second princidati, is better understood as
mental culture or development rather than mediatioHe points out that when
bhavanaor ‘meditation’ is mentioned, one too often thinks
[O]f being absorbed in some kind of mysterious ¢enr having an interest as
in yoga in gaining some spiritual powers..... Budtdhmseditation aims at
cleansing the mind of impurities and disturbanass @ultivating such qualities
as concentration and energy, for example, leadmaly to the attainment of
highest wisdom, nirvana®?
For Rahula, a disciple of the more orthodox ThedavaBuddhism, Buddhist
meditation is essentially an analytic method based mindfulness, awareness,
vigilance, and observation. However, a Buddhigshe&nMahayana-Vajrayana tradition
of Vokey describes it rather as a meditative cation of heart/mind. To feel that
there is no difference between the suffering ofethand one’s own suffering, no
difference between one’s own happiness and theimeggp of others, is to be purely
motivated in the way referred to dsodhicitta, that is, ‘The Heart of the
Enlightenment Mind®® The last two components on the Eightfold Pathhtrig
mindfulness and right concentration are the stepereby its followers acquire
insight and attain enlightenment. The penultimadép,ssati or mindfulness, is the
foundation of every Buddhist tradition. The mostpbrtant discourse which the
Buddha ever gave on ‘meditation’ is called ‘Thet®gtup ofSati’*** This discourse

is so highly venerated in tradition that it is rigly recited not only in Buddhist

monasteries, but also in Buddhist homes becauseMmdfulness (or Attentiveness)

102 Rahula, W. [1990What the Buddha Taught. 68
193\/okey, [2001], note 51, 321
102 The Satipatthana-suttaNo. 22 of theDigha-nikaya
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is the keystone of meditation. One is to be dilibeaware, mindful and attentive
with regard to what the Buddha described as ther'F@undations of Mindfulness’:
(1) the activities of the body, (2) sensationsemlihgs, (3) the activities of the mind,
and (4) the objects of the mind, namely, ideasughts, conceptions, and things.
Mindfulness in respect of the four areas coversst vange of activities of various
kinds. In view of the possible audience | havenimd, aged six to sixteen years, it
might be more helpful to concentrate initially omudfulness in the areas of body and
mind. | will discuss it in relation to the lattareas in detail, but discuss it only briefly
in relation to the other two areas, namely sensatiand ideas. | will begin with
mindfulness in relation to sensations and ideas, filefore focussing on mindfulness
in relation to body and mind.

Regarding sensations and feelings, Rahula indicdatgsone should be aware of all
forms of feelings and sensations, pleasant, unpitéaseutral, of how they appear
and disappear within oneself. In respect of thartfo area, ideas, thoughts,
conceptions and things, one should know their eatuow they appear and disappeatr,
how they are developed, how they are suppressddjestroyed:’®

There are countless ways of developing mindfulndéitteness in relation to the body -
as modes of meditation — but | will illustrate witho of the most important only. The
practice of concentration on breathing is one @f thost well-known exercises in
mental development related to the bdly. Only in this meditation is a particular

posture prescribed, that of sitting. One breathesnd out as usual, without any effort

195 Rahula, [1990] op. cit. p 69
106 These and following descriptions of mindfulnesslargely drawn from Rahula, [1990] pp. 46-8
1070p. cit., pp 69-70
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or strain. Then one brings one’s mind to conceat@ one’s breathing-in and
breathing-out; lets one’s mind watch and obseme'sobreathing in and out; lets
one’s mind be aware and vigilant of one’s breathingnd out. At the beginning it is
extremely difficult to bring one’s mind to conceatte solely on one’s breathing but,
when successful, the momentary experience of hawags mind fully concentrated
on one’s breathing induces calm. If practised radyl what is initially only a fleeting
experience will gradually be repeated for longed &mger periods, with associated
longer periods of calm.
An allied form of bodily attentiveness is to be agvaf whatever one does, physically
or verbally, during the daily routine: one shoulklin the present moment, in the
present action:
Mindfulness does not mean that one should thinkkdonscious ‘I am doing
this’ or ‘I am doing that'. The moment one thinks dm doing this’, one
becomes self-conscious, and then one does nolithee action but in the idea
‘I am,” and consequently one’s work is disturbedl great work — artistic,
poetic, intellectual or spiritual — is producedfaise moments when its creators
forget themselves completely in their actions amgé #&ee from self-
consciousness?®
With regard to the third area, attentiveness tornthed, Rahula points out that one
should be fully aware of the fact whenever one’sidnis passionate or detached,
whenever it is overcome by hatred, ill-will, jeagy or is full of love, compassion,
whenever it is deluded or has a clear and rightersidnding, is distracted or

concentrated, and so on. He quotes the Buddhachitey:

One should be bold and sincere and look at oneis mwmd as one looks at
one’s face in a mirrot®®

1% op. cit., 72
19 0p. cit., 73
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Rahula gives one example to illustrate how to olessene’s mind, not as a judge, but
dispassionately:
Suppose one is really angry, overcome by angetyilil hatred, then,
paradoxically, one is not really aware that oneamgry. The moment one
becomes aware and mindful of the state of one’siptire moment one sees the
state for what it is, it becomes ‘ashamed,” asdateyand begins to subside. One
should examine its nature, how it appears and desais. Once again, as was
said with regard to being mindful of the presentrmeat, it is not a case of
thinking ‘I am angry’ or of ‘my anger.” One shoutehly be aware and mindful
of the state of an angry mind. This should be ttitude with regard to all
feelings, emotions and states of mind.
In these most basic activities of the body and mthe practice of mindfulness is
meant to cultivate clarity of mind: for one to bew aware of the thoughts and
feelings that flood the mind in the process of gtlay experience. It is worth noting
that there is more to meditative cultivation théarity, important though that is:
But mindfulness also allows the mind to become ¢gimst as a lake becomes
calm when there is no longer any wind to stir pwiaters into waves’. The
further purpose of this practice is to diminishrharl emotions and become
more fully aware of the flow of reality that makes the self and the worfd!
On a higher level, an essential pre-requisiteHerattainment of nirvana is the facility
to calm the mind and allow its passions to coolalsimilar vein, in the Mahayana
tradition, mindfulness is an essential pre-regeifir compassion as well as nirvana:
as the mind becomes focused and calm, it is mossilple to become attentive to the
sufferings of others.
The preceding account of mindfulness claims that phactice of mindfulness is
capable of inducing clarity and calm in body anchaniand that, where the mind is

clear and stable, compassion emerges more realibne of these claims is able to

draw on substantial experimental proof to date ndigg their validity. To a great

100op. cit., 74
M1 This paragraph is largely drawn from the Commentar the ‘Four Foundations of Mindfulness’ in
Coogan [2005] pp 168-9
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extent they have depended on an attitude of willgsg to ‘try and see.” Recently,
empirical research has begun to examine these <laimd evidence is forthcoming,

particularly in the medical domain. | will retura this aspect in Chapter Five.

Mindfulness is the consciousness of, and attertborexperience here and now; our
innate capability in everyday life to fix attentiom a single object, whether of body,
feeling, mind or thought. Vokey summarises aptly #veryday practice fati as
“the spiritual equivalent of physical health? Sati and smadhi (mental
concentration, the ultimate step on the Path),iappgbgether in meditation, form the
essence of the Buddha'’s teaching on meditativevatibtn. Gowans underlines the
claim that much intellectual, emotional, and mopakparation is required for
meditation to be effective. If we wish to acquinsightful knowledge of the most
important Buddhist truths for ourselves:

We must be prepared to undertake this Eightfolch,Patlong, complex and

difficult programme of training that involves emstically important practices

that culminate in meditatiofr->
The notion ofanattahas been mentioned already as depending on antaccepof
the doctrine that there is no substance-self, anlyependent process-sdfor the
Buddha the no-self doctrine undercuts the notiot',dfy’, 'mine’ and so on, making
it easier to reduce and finally let go of all negaidesire, follow the ethical precepts,
and be compassionate towards others. Similarlysaimderstanding of thehammas
or truths of nirvana, dependent origination, and Eour Noble Truths, which he

reached on his enlightenment, the Buddha did nosider the no-self teaching an

12y/okey, personal e-mail, December, 2005
111Gowans, [2003] p. 55
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unresolved issue. Like the preceding truths he‘@madkened’ to it through his own
experience in meditation. He taught that it wouddumprofitable to speculate further
on such issues, urging his followers, to take hgrtheeir model, grow in perfection
through the discipline of following the Path, amdig attain insight/understanding for
themselves of these truths.
Gowans first considers that:

If explicit and extensive rational argumentationreveghe only avenue to

philosophic knowledge, then the Buddha’s teachiongld fall very short of this

knowledge**

Gowans next maintains that it is difficult to deptice Buddha's position in terms of
Western notions of rationality, since the most im@at avenue to acquiring the
knowledge he teaches, is not reason but meditation:
The idea that our ultimate well-being or salvatiorquires a basic
metamorphosis of our beliefs, feelings and valgesaot unfamiliar in Western
traditions (it is a basic theme of Hellenistic plsibphy). But that this can be
brought about fully only through the mental distipk the Buddha calls right
effort, mindfulness, and concentration — what iually referred to as
meditation in the West — is not so familidr,
Furthermore:
Buddhist meditation has no significant correlateVifestern epistemological
discussions. It is not a product of subjectiveifigd or desires, it does not aim
at a non-cognitive, dream-like conditiofs.
Buddhist meditation is said by its most experienBeddhist practitioners to provide
us with an objective knowledge of realigajna or insight. Whilstprajna includes
intellectual knowledge, it is not objective knowded in the sense that Western

philosophy conceives of science, for example. hmsigy a mystical kind of knowledge

that enables us to overcome suffering, in whichttie Buddha, reason has a limited

14 0op. cit., 58
15 Gowans [2003] pp. 163-4
18 0op. cit., 58
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place, only able to take us so far in the searclfulfbenlightenmentGowans reminds
us that the knowledge meditation gives is not based rational grasp of self-evident
truths; it is not the result of logical inferencesid it is not grounded in the ordinary
experiences of the five senses; it is a very dffieapproach to and outcome from the
rational reflection of Aristotle’s contemplative man the nature of the cosmos.
Prajna or wisdom may draw on the same epistemologicatcesubut its meditation
cannot be reduced or understood in terms of arthesh individually*’ As already
mentioned its truths are not such as can be coed@if/in propositional terms; indeed
in the final analysis they are simply inexpressible

The Buddha not only encouraged his questionerganbe confined by the limits of
reason and logic, he also discouraged them frommdothemselves in speculation.
Though he was their model, he exhorted them natt¢ept doctrines on his authority;
they were to follow the Noble Eightfold Path andativer the truths of his teaching
for themselves. Instead of his followers considgonly whether a doctrine is worthy
of belief in view of its truth-aptness, he wishedeimphasise to them the importance
of always considering any belief from experiencthimi a practice. The latter, he felt,
would do more to show them that the doctrine wasthwyoof belief, insofar as it
helped sustain them in believing, for example,t there is no self-existent reality.
Two kinds of meditation are to be practised in cofion with mindfulness in its
usual sense: serenity meditatiorsarfiatha-bhavana)and insight meditation
(vipassana-bhavana).he aim of serenity meditation is to purify the ohiof various
obstacles so that, subsequently, it may reachitiest degree of concentration. The
Buddha thought our minds were typically in so maetmoil that, without radical

modification, they had no chance of truly underdiag reality. Serenity meditation

" pid.
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involves extensive training in focusing our attentiwholly and exclusively on a
single object so as to end this turmoil and ga@ahility to concentrate.
In comparison to the serene ‘knowledge with forneached in the final stage of
concentration meditation, the more advanced insigatitation that follows on it
reaches what is called ‘formless knowledge’ infitel stage. Such knowledge is
perhaps best described as mystitél.
It is the latter kind of meditation which gives @uhdation for attaining the highest
kind of understanding or wisdom. Here, the purpmsehe Buddhist is to directly
know reality as it truly is. Insight meditation asmatter of heightened and attentive
awareness rather than intellectual or theoretibalight. It involves detailed and
mindful observations of all aspects of one’s pertmmugh which one comes to
realize the impermanence of things, the sufferisgpaiated with this, the absence of
any self, and ultimately the Four Noble Truths. w@as attempts to describe the
indescribable experience one is said to attaimbight meditation as follows:
The eventual outcome is the realization ofibbang an immediate
comprehension of the unconditioned realm beyondtheary world of sense
experience, an understanding that cannot be addguddscribed in language,
but that liberates us from attachment and enaldew® dive with compassion,
joy, and tranquillity**®
The Buddha’'s aim in his ethics is to purify minddameart in the radical
transformation that the Buddha thought was requicedttainNirvana For him our
unenlightened nature is deeply flawed, and onlyragxtinary measures can
overcome this: Mahayana Buddhism, in its teachiogs compassion and its

meditative disciplines in particular, exemplifiesick measures. Especially for

Western minds, however, two important questions aiem The karma/rebirth

18 5chmidt-Leukel [2006] refers to formless knowledgeshamanic’, p.60
19 Gowans, [2003] p. 58
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doctrines are problematic, compared to a Westeitogaphical understanding of
notions of individual responsibility and culpabilit Similarly, the ‘no-self’ doctrine

poses the question as to just who is the agentasélnacts, if not an independent,
self-existent entity? If the Buddhist answer ipracess-self, does this not imply a

self as a subject of action and experience?
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Chapter Three

A comparison of Aristotelian and Buddhist ethics: he differences

Before embarking on the present chapter, let'srgrsind ourselves where this piece
of work is going — what is its intended aim? Witke ground-breaking work in
Buddhist studies in the past twenty years therebesn a slow but steady show of
interest in comparing Buddhist and Aristotelianietiby several scholars, especially
in North America and Britain. My aim in the newtd chapters is to use their work to
examine the conceptual differences and similaribesveen the philosophical and
ethical frameworks of Aristotle and the Buddha.e3d will provide the basis for the
practices that | will draw together in the finalagter that might be employed to
postulate a “moral way” for young people in an @asingly secular society.

There are two reasons for setting out the dissiiéa in this chapter: the differences
between Buddhist and Aristotelian ethics have nthdegreatest impact on me; and
subtly examining the nuanced similarities is a mdifécult job, so that task is set
aside for Chapter Four.

Whilst both the Buddha and Aristotle have in mirte tneed to provide their
‘disciples’ with a way to reach perfection, eachtleém differs in what he holds as
constitutive of that perfection. Aristotle’s mamm in his ethics of virtue is to
provide guidelines for attainingudaimoniaor the happiness or fulfilment to which
only “a life of activity in accordance with virtuefjives rise. Habituation and
education in the virtues are seen as the necegsampdwork, already mentioned in
Chapter One, if one is to develop one’s potentiaé( a lifetime) and provided the set
of conditions for theréteis met. These conditions depend on more thanlyntre
dispositions to act virtuously. Underlying factosych as a certain measure of

material prosperity, good health, and natural endent, are also referred to by
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Aristotle as necessary for such aretaic growth. édeer, achieving such a state is
understood as applying within one’s natural ternifef Aristotle thinks that well-
being can be attained in the course of one’s lif@ ia complete upon death; there is
no personal immortality of the soul. This resonateth Heidegger's “Being unto
death” — fulfilment is possible in life but not Mlattained until one enters ‘the last
horizon.*?°

In contrast, the main aim of the Buddha is sotegmial; he wishes to provide his
followers with a path to salvation which, for hims, to be found in ‘final,” that is,
post-death nirvana or liberation, the moment whea becomes fully enlightened,
enters a state of ‘ultimate reality,” and is fréexin the suffering of karmic rebirth. In
the attainment of what Schmidt-Leukel terms thiariscendent’ entf;" it can be seen
that the Buddha’'s aim in his ethics is more radibah that of Aristotle; it is to root
out the ‘defilements’ and transform the ego, byligning it through the realization
of selflessness and the meditative disciplines.

Whilst neither the Buddha’s aim of nirvana, nor sAotle’s aim ofeudaimoniais
compatible with a morality founded on ethical egoi¢of which more in Chapter
Four), there is a definite distinction between tihie in the thrust of their ethics. This
is derived from their differing metaphysical notooof ipseity and alterity; the
Aristotelian distinction of self and other contsastith the Buddhist identity of self
and oneness.

In the case of Aristotle, the flourishing of an ividual depends on her virtuous
actions being done for the sake of the other, ihathe polis or community. In its
turn, the state acts morally on behalf of its eitig by providing conditions within

which they may flourish. The focus is societal amihropocentric, the self is dual,

120 Heidegger, M. [1962Being and Timgtranslated by John Macquarrie and Edward Robinson
London SCM Press
121 gchmidt-Leukel, P. [2008)nderstanding Buddhismp.51
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body and mind, and inter-subjective relations avaceptualised as being between
separate, substantial, individual entities. Thug of the most significant features of
Aristotelian flourishing is that it is a dual, intependent process between self and
others.
Shaun Gallagher claims that practical wisdom, ef/éns about the self, involves an
implicit self-relation that is both embodied andiegenously inter-subjective:
The notion that the self is endogenously inter-sctbje means that it is not just
constrained or conditioned from the outside bysibsial environment, but is

socialfrom the inside out And only by being inter-subjective from the ohesi

out, in a primary way, is it possible for it to Bggnificantly socialfrom the

outside in and subject to the constraints and conditiorsoofal life!??

Gallagher quotes Aristotle in support loé tpreceding contemporary notion of the
moral self: “For what we are enabled to do by aianids, we ourselves, in a sense,

are able to do.**®

When speaking of a Buddhist practitioner, on tHeeohand, whether of an Eastern
monastic or a Western lay individual, he/she iswdrainitially, to obeying the
precepts and acquiring meditative cultivation fog sake of his/her own purification
and to earn ‘good’ karma. It is worth noting thagre is both an ordinary and a Noble
Eightfold Path and that a lay practitioner in a Blidt culture is most likely to remain
at the ‘ordinary’ level, hoping only to gain enougherit’ to have a more favourable
rebirth!** The ordinary Path is perfected only in those wieapproaching the lead
up to what is designated as ‘stream-entfy’At the latter point a person gains what

Harvey describes as ‘a first glimpse of nirvaaad the ‘stream’ leading there, and is

122 Gallagher S. [2007] “Moral Agency, Self-Consciness, and Practical Wisdond@urnal of
Consciousness Studjeist, No. 5-6, p. 201

123 pid.

124 The hierarchical distinctions between monks, nans, lay Buddhists are sharply drawn, especially
in the East, but their implications will not be ttesith here.

125 Harvey, [1990] p. 68
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thereby encouraged to enter upon the Noble Eighfath'®® To achieve what the
Buddha believed was required to attain salvatiomaae radical transformation is
necessary than that demanded by training and adadatthe case of her Aristotelian
counterpart, notwithstanding the high degree ofigime these entail. With gradual
progress on the Eightfold Path — rooting out thefitdments’ by her rigorous
cultivation of meditation and obedience to the pps — she acquires compassion for
all sentient beings, through experiencing her laick sense of a separate, independent
self and a corresponding growth in awareness ofirileeparable nature of inter-
subjective relations; self cannot exist withoutestmor other without self. Compared

to Aristotle, the Buddha’s view of self and othemion-dualist; his monist concept of
the inseparability of all sentient beings is theugrd of his bio-centric, as opposed to
anthropocentric, ethics. The permeability of Budtiboundaries provides the greatest
contrast with Aristotle’s socio-anthropocentric ieth In the latter, whilst the
individual and community are thought of as intebjsatively involved, self and other
remain, ultimately, separate entities.

The third and, in practical terms the most tellidgfference between the aims of the
Buddha and Aristotle, is the means by which eacdh Ise attained. For Aristotle the aim
of acquiring a morally ordered, dynamic engagemetit the world is achieved by means
of one’s reason. It is the agent’s reason whiecm#and informs both the moral virtues,
which equip us for successful social relations imitla civilized society, and the
intellectual virtues, which enable our successfafjagement in rational enterprises.
Aristotle compares the virtues to skills acquiratbtigh practice and habituation. They
are dispositions, arising from settled states @fratter, acquired largely by a process of

practical and reflective training. Aristotle seltg tgreatest store by the initial stage of this

128 |pid.
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process — what he calls the ‘moral habituationaafhild by its parents from the earliest
years. The overriding importance of such work,nged out in Chapter One, bears
repeating:

It makes no small difference.... whether we form tsabf one kind or another from
our very youth; it makes a very great differenaeratherall the differenceé?’

When his students come to him for further educatienfully expects their comportment
to show that they have already acquired a solidmping in the moral virtues. And, even
though the intellectual virtues will be the new iidth at this stage of their education,
Aristotle sees part of their task as continuingléselop their moral virtues. His students
will acquire phronesisnot just by ‘hanging about with the right peopl&allagher’s
paraphrase), that is, virtuous tutors — parents;hiers, caregivers — important though
these are. They must continue learning to act énright way to equip them to take up
their place in thgolis.*?®

The Buddha, on the other hand, emphasises the ranxguf compassion mainly
through the realization of selflessness and theitatee disciplines. Moreover,
unlike Aristotle, two levels pertain here, as iveral aspects of Buddhist teaching:

for lay-people in Eastern cultures, such trainiadnen it takes place, is usually
concentrated in their old age; for Buddhist monkg auns, and for Western Buddhist
adherents, training is ongoing from earliest ddysirman (1994) underlines what has
been mentioned earlier concerning Buddhist thougtelusion is the root cause of
suffering, and wisdom is the antidote for delusibance the root cause of liberation.
Prajna or wisdom is not accumulated instrumental knowéedut is a special kind of
super-knowing, a knowing by becoming the known,tkanscending the subject-

object dichotomy. Thus, liberation is achieved bhgtbelieving, not by participating

2’NE 1103 b25.
128 Gallagher, op. cit. p. 212
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in any ceremony or belonging to any group, but bgarstanding in the deepest
possible way. The cultivation of such understandiagurally became the task of the
Buddha's teaching, and the mission of the Buddhastition'?° Meditation was an
indispensable discipline for deepening and empaowethis understanding. But its
practice has applied more to the monastic traditia Buddhism until fairly
recently*°

There have, of course, been many variant forms duddhist tradition. Zen
Buddhism, which arose in Japanese culture, hasnadste a significant impact in the
Western world, particularly in North America. Hewer, Mahayana Buddhist ethics
has been selected here as the exemplar, with wbidompare Aristotelian ethics,
since it arguably has a metaphysics, which, thoagmplex, provides a highly
developed foundations for its ethics. As alreadyntioned, generally the Buddhist
ideal is predicated on living many lives on the mlodf the Buddha until ‘final’
nirvana. This is different in the case of Mahay&waldhism, where the Buddhist
ideal is modelled on that of tHgohdisattva a being who, after many lives also, is
destined for enlightenment. However, out of comjmestr other sentient beings, he
or she vows to refrain from entering post-deatlkiana until every being is saved. By
contrast, the Aristotelian ideal of tiplironimosor mart® of practical reason, whilst
also based on the development of potential ohdependent individual — from me-
as-l-am to the fulfiled me-as-l-could-be — is aned within the course of an

individual's life. Death is final, marking the apebsis of one’seudaimonaor

129 Thurman, R. A. F. His address to a meeting oftteeking Group of The Contemplative Mind in
Society, September 29 October 2, 1994, Pocanti¥o, N

130 Following the takeover of Tibet by the Chinesé¢ha late 1940's, the exodus of Tibetan monks and
lay-people from their country led to an explosidrnterest in meditation in North America,
particularly of the Tibetan Buddhist (that is, Mghaa-Vahjrayana) tradition on its West coast, and
particularly among lay-people.

131 Cf., pp. 24-5 where Aristotle’s view of women asférior beings” was discussed. His “man of
practical reason” is understood throughout thisgief work in a generic sense.
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fulfilment. The major difference in practice betmeAristotelian and Buddhist ethics
lies in what each considers of central importancenorality; simply put, Aristotle
accords the prime role to reason, whereas, foBtldlha, it is compassion which has
the main claim. Aristotle starts from what mostusfwould pre-philosophically have
taken to be true and displays a concern for thé,teven though it can be argued that
truth in ethics cannot be formulated exactly. Arilg’s ethics centres on the ordinary,
everyday experiences that people have of tryingpvi® a good life. For him the
interplay between emotional sensitivity, rationabherence and philosophical
infrastructure are the main themes of his kindidfre ethics-** Aristotle expects his
students, having been well brought up, to arrivéh\the ground already prepared for
further training in ethics. They will be further wezhted in his ethics course,
principally, though not exclusively, in the intedteal virtues, to prepare them to
engage in lives of virtuous activity in the cityatt. For Aristotle, one’s agency and
reason shape one’s world.
He accords reason the pivotal role of controlliegice and emotions in the training
and formation of thephronimos Only the virtuous person has the practical
intelligence or wisdom necessary for exercisingpoesible moral choice. Moreover,
as Avristotle points out, it is not the characteths actions that make them virtuous,
but the character of the agent:
The agent must also be in a certain condition whemoes them: in the first
place he must have knowledge, secondly he mustsehtie acts, and choose
them for their own sakes, and thirdly his actionsstrproceed from a firm and
unchangeable charactér.
Gallagher, whose notion of the endogenously inidjective nature of the self has

been mentioned earlier, elaborates ghronesisas the practical, as distinct from

132 Hughes, G.J. [2001Avristotle on Ethicsp.221
¥ NE 1105a31
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theoretical or propositional, self-knowledge tha¢ wain as we live through our
situated and embodied actions:
Phronesidgnvolves a practical knowledge about one&ein the inside oytand
from within the practical situation in which onei€s.
Concomitant with this Gallagher does not view thédf as isolated in its practical
reason:
Although this is a know-how gained from the insioet, it is not a purely
subjective knowledge, since from the inside (endogsly), and from birth, we
are inter-subjectively involved with others, andr @elf is shaped by these
encounters:>*
In contrast, Mahayana Buddhism draws on what Wiegibilosophy understands by
moral intuitionism, that is, we rely on our morakiincts to point us to good action
and away from bad. Moreover, this form of Buddhiappeals to observing the
precepts and fostering compassion. Reason is présgénconsidered as only one
aspect of morality. Virtue, for the Buddhist, i®ma the effect of ridding oneself of
the three ‘defilements’ — craving, hatred and delus- through an interdependent
practice of mindfulness, meditation, and moraltyich together will lead to a lack
of a sense of a separate self. Harvey outlinesitpertance of the no-self doctrine for
a Buddhist:
It supports ethics by undermining the source ok lafcrespect, selfishness. This
is done by undercutting the notion that ‘I' am &santial, self-identical entity,
one that should be gratified and be able to overathers if they get in ‘my’
way. It means that ‘your’ suffering and ‘my’ sufifey are not inherently
different. They are just suffering, so the barmdrch generally keeps us within

our own ‘self-interest’ should be dissolved, or anéd in its scope till it
includes all beingg®

134 Gallagher, op. cit. 215

135 Harvey, [1990] p. 198
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This is a metaphysical world-view that presumesdbiiapse of subject and object
into one/self as sole determiner of thought andeegpce. To shape one’s world as a
Buddhist, one has only to think of oneself as on#h \the universe, that one is a
karmic force through one’s breathing and one’soacti
Of course, a belief as simple sounding in theorfaidrom being simple in practice.
Ambivalent positions regarding the status of womfen,example may be used to
illustrate just how difficult achieving oneness hwithe universe is. The Buddha’s
enlightenment and teaching with respect to onemébsall sentient beings led early
Buddhism to stress the basic equality of all humansl denounce opposing
tendencies in Brahmanishf However, the history of Buddhist attitudes tormem
has varied across time and depends largely on fiffieresit cultures by which
Buddhism has been embraced: at one time and incaliere there has been a
acceptance of the equality of status between mdmamen as part of his insight: at
another time, or in another place, the possibditay woman attaining ‘Buddhahood’
has been claimed to be conditional on her re-l@gra man (usually after seven re-
births). Beginning with Diana Paul’'s ground-breakid/omen in Buddhism’ (1979),
the ensuing feminist discussion has examined thsores for the discrepancy between
basic Buddhist insights on the one hand, and tlagitional restriction of
‘Buddhahood’ to the male gender (as well as allatier forms of gender-inequality)
on the other. Schmidt-Leukel summarises:

The male perspective is dominant because men deedirthe institutional

structures of Buddhism. Buddhist feminists, likeeit counterparts in other

religious traditions, are therefore not only workitowards an equal access of

women to a game in which men set the rules, buatdsva change of the rules
themselves?’

136 Brahmanrefers to ultimate divine reality; the adhererft8mhmanism were members of the priest-
caste. Buddhist teaching partly arose out of ifea@tgainst the hierarchical teaching of the aricien
Indian religion.

137 Schmidt-Leukel, [2006pnderstanding Buddhisnp.157
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While the results from successful negotiation & tiddle Way’ of the Buddha, or of
the ‘Doctrine of the Mean’ of Aristotle, might agresimilar, they conceal some radical
differences. As we have already seen, Aristotkegd great importance on our nature as
rational beings. This determines our ultimate veeling and the virtues that contribute to
it. For Aristotle the basic model is the regulatiohdesires and emotions by reason.
Appropriate responses are the ones that are irrcedth the judgement of a particular
type of person — the person of practical wisdomréduer, virtues are to be defined in
terms of a judgement. His claim implies that foreanotional response to be virtuous it
must be in accord with what reason judges to bdrtleedemands of the situation, since
reason aims at truth. Emotions, then, are not Igitqpbe accepted as given. They are
subject to rational assessment and ideally to mati@ontrol. The standard by which
virtuous and vicious dispositions are distinguisfredch one another is a rational standard.
The important point in every case is to discern, ahgossible, name the patterns of
emotional over- and under-reaction and to be resldyuld they arise again. For
Aristotle’s man of practical reason, deliberativemotional, and social skills are all
necessary and interweave with each other.

For the Buddha, desires and emotions are alsoategubut not in the same way as
those of Aristotle’s man of practical reason. Siheewas more deeply pessimistic
about human nature, he believed that desires arulicam needed to be reshaped
rigorously from the perspective of the realizatafrselflessness. This depends more

on the meditative disciplines than on rational ingas a purifying preparation for a
non-dualist experience that expresses itself alaven compassion and unlimited
loving-kindness. It is said to remove the filmighorance that clouds insight into

one’s own true nature and that of reality. Althoultistotle’s exemplar of the first
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kind of ideal life in the ideally circumstancedusition, his intellectual contemplative,
is also disciplined, the object of his reflectia quite different from that of his
Buddhist counterpart. Moreover, as already arguedChapter One, the state of
eudaimoniais more regularly attained and understood in theosd exemplar of
Aristotelian ideal life, in the however-circumstadcsituation of Aristotle’s man of
practical wisdom. In either case, Aristotle’s mopimistic belief in human nature’s
innate capacity for rational inquiry, plus a metggbal framework that depends on
the interdependent and inter-subjective nature ofloarishing individual and
community, are the two features that most distisiguiis man of virtue from that of
the Buddhd™

In Chapter Two reference was made to the Buddhagincthat there are three main
elements in any spiritual progressta (morality), prajna (insight or wisdom) and
samadhi(meditative cultivation). Basic to the core el@ef samadhifor B. Alan
Wallace are two central practices: the Buddha'sufFeoundations of Mindfulness;’
and a matrix of contemplations: ‘Dwelling on theuF®ivine Abidings’ or ‘The Four
Immeasurables’ (1 will use find the latter term dasince it captures more closely the
cosmic extent of the meditations). Mindfulness vasready discussed in Chapter
Two. | will discuss here the first two meditatioos the affective states of loving-
kindness and compassion; they are key to ‘The Houneasurables’ and the
remaining two, empathetic joy and equanimity, depben them, if they are to be
effective’®

Wallace examines the first statagttaor loving-kindness, which he understands as

“the heartfelt yearning for the well-being of otbér He explains that the English

138 Gowans. [2003] p. 182.
139Wallace B. A. (2001) “Intersubjectivity in Indo-fétan Buddhism,Journal of Consciousness
Studies8, no. 5-7, 2001, pp. 209-30
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term ‘love’, although an equivalent of tRali, is usually avoided in referring toetta
since in English ‘love’ is often used in ways tlkanflate an ‘I-you’ relationship with
an ‘l-it’" relationship. The loving-kindness cultiesl in Buddhist practice
emphatically entails an ‘I-you’ relationship; oneains to be vividly aware of the
other person’s joys and sorrows, hopes and fearsirBEnglish the word ‘love’ is
also used in cases of sexual infatuation, possegsvsonal attachment, and even
strong attraction to inanimate objects and eveatk, of which involve ‘I-it’
relationships:°

Traditionally in each of the four meditations ormpkes each of the states to oneself,
in the first place; then one extends it outwardeugh a range of people, from known
to unknown, best-liked to least-liked. In cultivagimettg for example, one first
contemplates bestowing loving-kindness on one#ie#fiy one proceeds to extend it.
Wallace points out the apparent paradox of suchosement and explains that its
rationale derives from a premise of the Buddha: détrer loves himself will never

harm another*!

One begins the meditative practice, therefore, ttgnding to one’s own longing for
happiness and wish to be free of suffering, andgamerates the loving wish: ‘May |
be free of animosity, affliction and anxiety, andel happily; it is as if one has
entered into an ‘I-you’ relationship with ones&ff. In the next phase one evokes in
one’s mind someone else whom one loves and respeistsing for that individual
the same as one has wished for oneself. One cestitne sequence by evoking in

one’s mind a dearly loved friend, then a personatols whom one has been

1401bid. 218. Cf., reference made in Ch. 2 to theets of Buddhist terms to distinguish desire which
is negativetanhg attachment as possessive love or cravhagfa, lust or extreme sensuous desire.
141 |reland, J. D. [1990The Udana: inspired utterances of the Buddi,, Buddhist Publication
Society, Sri Lanka.

142\Wallace op. cit. p. 218
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indifferent, that is, an individual seen solelytémms of function (the ticket-collector,
for example?), and finally a person for whom one Felt dislike. The aim of the
practice is to gradually experience the same degtdeving kindness for the dear
friend as for oneself, for the neutral person asttie dear friend, and finally for the
person to whom one feels hostile as for the nep&redon:

In this way the artificial ‘I-it’ barriers demaragag friend, stranger and foe are

broken down, and immeasurable, unconditional lokimginess may be
experienced®?

Attachment, in the Buddhist negative sense of dabdgesor clinging love, is
frequently mistaken for loving-kindness; for thisason the Buddhist calls it the
‘close enemy’ or counterfeit of loving-kindness. coédrding to Buddhism, the
opposite ofmettais not indifference, but hatred, which is desalilzs the ‘distant
enemy’ of loving-kindness. One succeeds in thenighkindness practice when it
causes animosity to subside, and one fails wherptaetice leads only to selfish
affection, or attachment, for this implies that amstill in an ‘I-it’ relationship.

Karuna or compassion is the second of the four ‘Immedsasa and is inextricably
connected to loving-kindness. With loving-kindnesg longs that others may find
genuine happiness and the causes of happinessyifmdompassion one longs that
others may be free of suffering and its causeg; #re two sides of the same coain.
Wallace draws a parallel: just as attachment igjueatly mistaken for loving-
kindness, so righteous indignation for others cancbnfused with compassion. If
one’s compassion extends only to the victims ardtmdheir persecutors, one risks
attachment to the victims and hatred of the peapets of misery/violence; one is still

trapped in an ‘I-it’ mentality. Wallace explains:

1431bid. 219
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According to Buddhism, all the evil perpetrated thee world stems from

attachment, aversion, and the ignorance and deldkat underlie both. These

destructive tendencies are regarded as mentaktaffis, very much like

physical afflictions, and those who are dominatgdtibem are even more

deserving of compassion than those afflicted witpsical disease$*
As in the practice for the loving-kindness meddatione follows a similar sequence
in cultivating compassion. One attends first toneone who is downtrodden and
miserable, wishing, ‘If only this person could bedd from such suffering!” One then
focuses on an evil-doer (without regard to whetier individual seems happy at
present), on a dear person, a neutral person,raityfon someone for whom one has
felt hostility. The goal is as before, namely,bi@ak down the barriers separating
these different types of individuals until one’swquassion extends to all beings.
Wallace pinpoints the “counterfeit” of compassios grief. When one attends
empathetically to another person who is unhappg,soown sadness may give rise to
righteous indignation and the wish to exact revemgebehalf of the victim, on the
one who has made the other person unhappy. Howewvgrathetic sadness, properly
understood, is a catalyst for compassion in Buddbrsns, causing one to move from
the reality of the present suffering to wishing tiker the possibility of freedom from
that suffering™*®
The opposite of compassion is not indifferencetfar Buddhist, which is a passive
and neutral stance. Its opposite is cruelty, wihnerdespite one’s acknowledgment of
the inter-subjective nature of self and other, aighes consciously, and irrationally,
that the individual in question may experience myisgolence. Wallace reminds us:

It is important to emphasise that the Buddhist nadige cultivation of loving-

kindness and compassion was never intendedsabstitutefor active service to
others. Rather, it is mental preparatiorfor such altruistic service that raises

144 \Wallace, op. cit. 219. Compassion for the persEaloes not mean that the violence is condoned.
1450p. cit., 220
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the likelihood of such outer behaviour being traly expression of an inner,

benevolent concern for others’ well-beit§.
A Buddhist practitioner is responding to the foummeasurables’ as a person of faith
within a living tradition rather than as an exponeha hard-edged system of belief.
It is in the former light that the testimony of nyalBuddhists is to be understood when
they describe the format and prescriptions for sa¢éidg on the four wholesome,
affective states as a most effective means of tabkshing harmony and balance
within whichever state one is currently contempigtiAs when Buddhist forms of
mindfulness meditation (both serenity and insigitfs) are properly understood and
practised, similarly meditation on the four ‘Imrsesables’ is rather a form of
discipline than a technique aimed at achieving pealeriences. That the latter aim
is frequently mistaken as the true purpose of amglitation is a measure of the
strength of ego-attachment. Despite the unfamiadf this approach to non-
Buddhists, they may find it raises an essentiaktjoe — where can one realistically
begin to change the world except in oneself? &lter finds a parallel in Aristotle’s
conviction that a person learns to become resplen$ib her actions from earliest
childhood. We might say, then, that both the Bwaddhd Aristotle echo Gandhi’s
dictum: “Be the change you want to see in the wbrdohd this similarity will be
developed more appropriately in chapter Five.
Gowans brings the difference in aim between thedets of ethics into sharpest focus
in his comparison of the moderation conveyed bysttle’s Doctrine of the Mean
and the radical transformation the Buddha thougig required to attain nirvana:

For the Buddha our unenlightened nature is deepdyveld, and only
extraordinary measures can overcome this. Arissotenception of human

146 0p. cit., 219
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nature is quite different: the virtues develop pature, but they do not radically

transform it..... 4"
Aristotle attaches the predominant weight to reasomd the Buddha to insight.
Conversely, whereas the Buddha attaches most iamp@tto meditative cultivation,
in both versions of the Aristotelian ideal lifeathof the man of contemplation, as well
as that of the man of practical wisdom, Aristotlesses rational inquiry.
How are we to evaluate the differences in this camspn of Aristotelian and
Buddhist ethics? It has been emphasised severas imthis chapter that Aristotle’s
ethics is grounded on an interdependent and intgestive connection between the
flourishing of individuals and their society. Walapoints out that Western thought is
mainly anthropocentric with regard to inter-subijetrelationships® One might
argue that Aristotle’s social ethic is a prime epanof this. It has already been
mentioned that, if an individual is to flourish,rh@rtuous activity has always to be
for the sake of the other, that is, the commuratyd(vice-versa). On the other hand,
Buddhism, as already mentioned, is bio-centricaifs is to cultivate loving-kindness
and the other three ‘wholesome’ or virtuous affectstates towardsll sentient
beings.
More may be gained by seeking the perfection ofdBist ethics, compassion for all
sentient beings, at the present time, given ourymearied concerns about climate
change, terrorism, third world poverty, and so oAt the same time, rational
reflection and action, which are central to Arik@t approach to ethics, make a
complementary claim as indispensable to any wortlewaccount of ethics and

ethical behaviour. These themes will be developeblsabstantiated in Chapter Five.

147 Gowans [2003] pp.163-4
1“8 \Wallace, op. cit. 215
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Chapter Four
A comparison of Aristotelian and Buddhist ethics: the similarities
Christopher W. Gowans, irPhilosophy of the Buddhd2003], welcomes a
comparison of Buddhist and — among others — Arditit ethics when he says:
Lines of communication are available by which a Wes philosophical
perspective might constructively encounter theharof the Buddh&?®
In The Nature of Buddhist Ethic Damien Keown had already set up the kind of
comparison of Buddhist and Aristotelian ethics taiwans thinks is useful. My
previous chapter signalled that the two sets oficethiepresent very different
approaches to the basic moral question of how veildhlead our lives. Keown
provides another perspective: Aristotle and the dBad reached very similar
conclusions as to how we should conduct our livfese wish to find happiness and
fulfilment as human beings. In the section thakofws, | will develop his analysis of
the two approaches and advance some observationg afvn on his comparison.
Notwithstanding the differences between Buddhist Amistotelian ethics noted in
Chapter Three, and in particular between the mgtaph of the Aristotelian subject
and the Buddhist no-self, there are many simiksito be found between the two sets
of ethics. The first of these is in terms of marhbice or judgement. The Buddhist
term for moral choicegcetana,covers such a wide psychological continuum from
intention and volition to stimulus, motive, andwd that it is not likely that any
single term in English will convey its full rangé meanings=>* The Encyclopaedia of

Buddhism describes it as follows:

149 Gowans, C.W. [2003Philosophy of the Buddh&outledgep. 6
150 Keown, D. [2001]The Nature of Buddhist EthicBalgrave, New York.

51 The problem with translation is a familiar one.,@frlier discussion of the range of English terms
used to render the Greek tef@ndaimonia’
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Cetanaor the will which is conditioned by affective amdgnitive elements
(vedana sanna)may either function as the closely directed eftortthe part of

the individual or it may function, as it often dp@sthout conscious deliberation

by him1*2

Keown extends this definition, suggesting that @&ynmwell stand for Aristotelian
phronesisor practical reason:
[When] cetanais understood in an expanded goal-seeking semseist when it
is considered in terms of motivation, it will berelited towards some end or
other. It would then not be just the specific facwf choice which comes at
the end of deliberation, but also be present frobendtart as the faculty which
originally intuits the good ends in connection withich practical choices will
subsequently need to be mdde.
So, there is a dual emphasis on both affectivecauitive aspects of effort or will
and conscious and unconscious deliberation or ehbiat these pairs are not separate
in action for the Buddhist.
Prohairesis,Aristotle’s moral judgement, likewise involves theoperation — even
the interplay — of reason and desire. Aristotlessimatprohairesisis ‘either desireful
reason or reasonable desire’ (NE VI.2, 1139b4+bxpeaking oprohairesiskeown
uses the term ‘faculties;’ in speaking ad@tanahe refers to ‘elements.” He explains
his use of different terms as reflecting the gneat&tological commitment of the
Aristotelian notion of a permanent self, as didtifrom the Buddhist notion of a
process-self>* The most significant aspect of his comparison Keown is the
common ground they share. He notes that morabresipility and moral choice are
both determined by the total personality with tgmitive and affective faculties:
Cetanaandprohairesisare defined with reference to that core of thespeality

which is the final resort of explanation for moa&kion and which is ultimately
definitive of moral statu$®

152EB ‘Cetana’ p. 90

153 Keown, op. cit. 218
>4 op. cit., 209

5 0op. cit., 221
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To which aspect of the core person do we appealeifvish to explain moral action
and ascribe moral status? As discussed previaushapter One, Aristotelian ethics
appeals primarily to desire in its pre-reflectivats, then — through an appeal to the
good — pre-reflective desire is tempered by reflecteason. The involvement of
reason in this process does not mean that morae®calculative at base: virtue is
manifest most clearly in one who chooses prompttyiatuitively what is right:
In such a person the desire for the good is inst@a@and the choice of right
means can be made immediately without the distpritifluence of egoistical
considerations>®
Keown draws a parallel between Aristotelian and dist desire for the good:
In Buddhism virtuous choices are rational choicestivated by a desire for
what is good and deriving their validation ultimgtérom the final good for
man firvana).*’
It may strike some Buddhist scholars as strangpéak approvingly of ‘desire,” but
Keown hopes to disprove an all too common view thatBuddhist stance is to seek
an end taall desire. Keown points out that, in a Buddhist ceteuch an assumption
regarding the total elimination of all desire:
[This] would be a suppression of the affective safidhduman nature and result
only in apathy....... What Buddhism seeks an end afeisire for what is not
good, namely things which cripple rather than praspiritual growth>®
Buddhism aims not to eradicate all feeling butibedate it from its attachment to
false values. The goal, as with an Aristoteliaife“bf activity in accordance with
virtue,” is to replace worthless objectives by aremtation of the entire personality

towards the good. Keown points to the way in whible Buddha's own life

witnessed to the truth of this:

%6 0p. cit., 221
57 0p. cit., 222
138 |bid.
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Even the Buddha was not free of desires, althowgtvdes, of course, free from
desire motivated by delusion (selfish desire). éhsire for the well-being of
others became his characteristic feature throughisulife beforenirvana and
remained thereafter. He tells us that as far asrsthre concerned ‘he desires
their good, welfare and salvatioh®
To attain enlightenment and pass from being GautanBuddha, he had to have lost
all attachment to false thinking and false desirdst is, become ego-less.
‘Thereafter’ in the text refers to his continuing live a moral, compassionate life
after enlightenment. Enlightenment itself must lesiced as the most worthwhile
goal, and in the later Buddhist Canon King Anangjaats the suggestion that desire
for nirvanais a hindrance to its attainméfif. The need to dispel the mistaken notion
that for the Buddhist desire is necessarily bady @arified in Chapter Two. There it
was suggested that a better understanding in thst \bfethe different shades of
meaning of the Buddhist terms for desire is indisadle if, for example, one is to be
able to distinguistthandd'right’ or positive desire frontanha/wrong’ or negative
desire.
Keown points to a dual aspect in correctiaghaivrong desire: through moderation
or restraint first putting a stop to its excessfoems; and second the directing of
desire towards that which is identified as goods It this second aspect that Keown
finds a parallel between Buddhist disciplining aAdstotelian habituation and
education. Buddhism needs:
a programme of correct rational analysis. Whagdeiired to overcom&nhais
the partnership of reason acldanddright desire, involving both insight into the

unworthy nature of these objectives and the simattas education of the
feelings to delight in only worthwhile (good) ends.

19 pid.
180 samyutta-Nikaya(Scriptures), v.271ff.
11 0p. cit. 224
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The work of Aristotle’sphronesisor practical wisdom is also to identify what islyru
good (and therefore truly desirable) and to pursugelligently, that is, by acting in
accordance with reason. Keown notes that, similfot the Buddhist, where the
emotional response is quite appropriate:
[K]usala or virtue involves both a correct identificatiof the good and a
participation in it, and it is from this participan that arise the feelings of
satisfaction and delight in the go8t.
It is important to underline that, like Aristotatidove of virtue for its own sake, the
feelings of delight are not dubious motivators tbe Buddhist. What Keown
underlines iganhaas an incorrect evaluation and inappropriate ematiresponse:
Craving stands for the kind of desire which is mesatisfied. Its aim is the
experience of pleasurable states, but since thes@amsient it can never find
fulfilment. One simple example d@énhais like the desire of an alcoholic for
one drink after another whereabandais the alcoholic’s desire to give up
alcohol once and for all. In the latter case theirdedissolves upon the
attainment of the goal, and positive feelings ais§action and achievement
accompany the attainment of the gtal.
Keown concludes that the kind of desire to be aswid not the desire to attain good
ends, but the addictive desire for sensory gratifori, one which cannot ever be
satisfied and yet refuses to let go of its objextihe need to root out the latter is a
more radical notion than the Aristotelian conceptal moderation of the emotions
but | will return to the latter comparison when smlering the ‘middle way’ in this
chapter. The common ground | wish to highlight herehat each delights in the good.
Keown concludes that both Buddhist and the Aridiemeethics are teleological in
nature, in that each has an end in view, the go@hch case being seen as consisting

in some natural end for human beings. For Aristdtls eudaimoniaor happiness as

the conception of a good, human life, attaineduglothe exercise of virtue. For the

1%20p. cit., 224
183 |bid.
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Buddha it is nirvana or liberation as the conceptad freedom from rebirth and
suffering, attained through the exercise of compass So, as teleological systems
they are similar to each other in structure. Tiaeting point in each case is in what
Keown describes as ‘untutored’ human nature fromclwlone moves towards the
final telos or goal. Moral choice is the mechanism by which progressatdw this
goal is made. Given that Aristotelian and Buddhbtkics are so dissimilar, especially
in view of their differing metaphysical frameworkfe similarity concerning moral
choice and judgement is very important. | will retuo the teleological parallel
shortly when discussing the theme of virtue in kswts of ethics.

The Buddha and Aristotle each invite us to consideral virtue in ways which, on
the face of it, are remarkably similar. In the tfisutta or parable, the Buddha
describes the Eightfold path as a ‘middle way' lesw the extremes of pursuing
‘sensual happiness’ and pursuing ‘self-mortificatiolrhis idea invites comparison
with Aristotle’s doctrine that moral virtue is ‘agan between two vices, one of excess
and one of deficiency(Nichomachean Ethicsl107a3). One apt example of this
comparison between the two may be seen with respagemperance or moderation,
the Aristotelian virtue that is an intermediate testdrelative to the individual)
concerning the bodily pleasures of eating, drinkamgl having sex. The similarity
between the Buddha and Aristotle is that, for botlthem, the correct avenue to
moderation negotiates between the extremes of goeethe one hand, and harsh
asceticism on the other. The results from sucaeasfjotiation of the middle way of
the Buddha and of the doctrine of the mean fortatlis are similar in formal terms.
Gowans agrees with Keown’s claim of similarity aeblogical grounds but holds

that the similarity is at the formal level only.
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Agreed that Aristotle and the Buddha both advotiaé we must follow a middle

way, are their respective paths as dissimilar asads maintains?

Keown describes Aristotle’s doctrine of the mean essentially an attempt to
establish where an appropriate emotional respoaseahd in doing this he refers to
Richard Norman who writes:

| take the doctrine to be a thesis about the proglation between reason and

feeling®*

Norman regards the Aristotelian thesis as lying waig between the extreme
positions typified by Plato and D.H. Lawrence:
For Plato, reasoflogos) must assert authoritative control over the othey t
parts of the soul (desire and anger). For Lawreanethe other hand, ‘reason
should keep out of the way, and leave room for ftee and entirely
spontaneous expression of the feelil§.’
Aristotle adopts a middle position and Keown claithat, essentially, the Buddha
does also. However, he qualifies this claim by dting that the variety of Buddhist
doctrines permits views closer to both extrefi@s.For example, in respect of
Theravada Buddhism there is talk of eradicating plassions as if they had an
autonomous life independent of reason; and in MahayBuddhism, by the time of
Santivedaraga, lust or craving is spoken of as a virtue, paradalitc and becomes
almost indispensable for enlightenmé&Ht.Certainly, neither of these extremes would
be acceptable to either Aristotle or the Buddhaemithat each of them advocates a

‘middle way.” Norman usefully sums up the interplagther than bifurcation of

emotion and reason, common to the approach of dtén he says of Aristotle:

184 Norman, R. [1983The Moral Philosopherg. 50. Quoted by Keown, op. cit. 225
185 Norman, op. cit. 51. Quoted by Keown, op. cit522
164Keown, op. cit. 225

17 Siksa-Samuccay8p. 4-10
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| want to suggest that we can usefully see Arigta questioning the necessity
of this antagonism. For Aristotle, feelings caartiselves be the embodiment of
reason. It is not just a matter of reason cont@land guiding the feelings.
Rather the feelings cathemselvede more or less rational. Reason &&n
present in them®®
To say that feelings are rational means that tmeyappropriate to the situation. For
Aristotle a strong emotion such as anger may beog@pijate in certain circumstances,
at which time it loses its negative connotationClmristianity there is a similar place
for what Scripture describes as ‘righteous ang€his is perhaps more readily
understood to-day as ‘justified anger,” for exampiethe face either of the increasing
debt through the conditionality placed on loanslé@eloping countries by the World
Bank or of the corruption of governments in ThirdNd countries responsible for
administration of the funds.
For the Buddha, however, angeralsvaysan inappropriate emotional response. If
protest is called for, only non-violent protestivdn by compassion, is condoned. In
late September 2007 Buddhist monks in Myanmar gleéasith lay people to leave
them to protest peacefully, to ensure that anyroodition with the repressive regime
remained non-violent®
It is not disputed that the Buddha’'s ‘middle wayidaAristotle’s Doctrine of the
Mean conceal significant differences behind th&rnfal similarity, as Gowans
claims. The most revealing is shown in this remaykAristotle: ‘People who are
deficient in pleasures and enjoy them less thaigig are not found very much. For
that sort of insensibility is not humanNichomachean Ethicsl119a7-9). For the

Buddha, such persons were found easily; he hinhselfbeen an extreme ascetic and

had lived alongside mangamanasor reclusive ascetics. But the similarity betwee

188 Norman, op. cit. 52. Emphasis in the origilioted by Keown, op. cit. 226

%9 The monks' marching resembles epic movementsedfst century, in particular, Gandhi's salt
march, Dr. King's Civil Rights movement, and th&+wolent campaigns in Lithuania and South
Africa. The Burmese military crackdown evokes mer®of the massacre of Tiananmen Square.

82



them in terms of moral (and intellectual) virtueoiscentral importance, despite the
differences of emphasis and means — both holdotirahuman happiness depends on

our being able to moderate our desires and emaotions

This raises the question of similarity in anothernsg: If both Aristotle and the
Buddha agree that we must follow the middle wayy ®the correct response to be
interpreted? Keown points to a crucial differebeéveen the two with regard to how
the correct response is established:

For Aristotle, the correct response (the mean)eatermhined by the man of

practical wisdom, the@hronimos.For Buddhists th@hronimosis the Buddha,

and it is his choice which determines where vitteg' "
The record of the Buddha’s important moral choitego be found in Buddhist
sources such as the Tracts and the preceptual fmendrawn from them as the
tradition developed. We find the correct role foe emotions in Buddhist ethics in
the sentiments of love and concern, in the compassihich inspired the Buddha to
make the choices he did. The themes of reasow@ng@assion will be resumed at a
later point!"*
Returning now to the teleological similarity betwegristotelian and Buddhist ethics,
Chapter Three argued thetildaimoniaand nirvana constitute different final ends for
Aristotelian and Buddhist ethics. However, the states are similar insofar as each is
founded on a doctrine of the perfectibility of humaature. There is considerable
common ground between the moral perspectives dftdtte and the Buddha: they
both advocate a moral perfection of the person ithatlves moral, intellectual, and

emotional training.

10 Keown, op. cit., 226
" 0op. cit.,, 227
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The most notable Western moral theory that strease® is the eudaimonism of the
ancient philosophers, especially that of Aristotl&ke Keown, Gowans agrees that
Aristotle’s emphasis on virtue and his convictibatta life of virtue and a happy life
are closely connected provide much common grounth whe Buddha's moral

outlook!"?

In their respective moral teachings Aristotle slo®t ignore principles,
nor does the Buddha ignore rules. But of centrgartance in each of their ethics is
the kind of character a person develops. Othetsrasted in addressing the
connections between Eastern and Western philosofifty,example, B. Alan
Wallace!”™ and those interested in the connections betwediospphy and the
cognitive sciences, such as Terrell Ward Byhtfrand Shaun Gallaghéf’ all agree
with Keown and Gowans on this point. Paul Harvesoatupports the claim that
Aristotelian ethics is a better broad Western anatoto Buddhist ethics than any
other ethics, Kantian or Utilitarian, say. He pinge the notion as common to both
sets of ethics that what one should do is seenrching and rewarding’®

However, Gowans points out that it is the similarggarding the interdependence of
virtue and fulfilment in both sets of ethics whikhs given rise to Aristotle and the

Buddha each being accused of a form of ethicalsagoihe emphasis is on achieving

my happiness or overcomingy suffering, and moral virtue seems only a “fortenat

20p. cit. p. 183

3 Wwallace, B.A.[2001] “Intersubjectivity in Indoifetan Buddhism,Journal of Consciousness
Studies8, no. 5-7: 209-30

172Bynum, T. W. [2007] “Copernican Revolution in Ethj” Computing, Information and Cognition:
The Nexus in The Limindtds. Dodig-Crnkovic, G. & Stuart, S. A. J., Candige Scholars Press.
173Gallagher, S. [2007] “Moral Agency, Self-Conscioess, and Practical Wisdonyburnal of
Consciousness Studjeist, No. 5-6.

178 Harvey, P. [2000]An Introduction to Buddhist Ethicg. 50
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by-product of this endeavout”™ But this does not hold in either case. The man of
practical wisdom has considerable concern for tha@gf others for their own sake —
his aim, according to Aristotle, is not to grat#fglfish desires. As for the Buddhist, it
has been mentioned that, though the initial matwator undertaking the Eightfold
Path may be focussed on one’s own suffering, by time one becomes fully
enlightened, one is understood to have a selfl@sgpassion for all beings.

Each set of ethics is centrally grounded on vidsdorming a person’s character. For
the Buddhist the first section in the threefoldisiin of the Eightfold Pattsila (the
three factors, right speech, right action, andtriglelihood), may be translated as
virtue as well as morality. With our eye on thetcality of virtue, it is significant that
the other two sections include moral dimensionghtriintention, classified under
wisdom; right effort, classified under concentratidhe interdependence of the three
sections is illustrated by the Buddha’'s comment tlhasdom is purified by morality,
and morality is purified by wisdom” His conclusion parallels the final view of
Aristotle that one cannot be morally good withoutigtical wisdom, nor have
practical wisdom without possessing the moral eistd®

Unlike Aristotle, the Buddha’s moral teaching funaos at two levels, in keeping with
his metaphysics: it is both a means to enlightenrtiarpreliminary form in this-life
nirvana), and a product of it (in its highest mastation in post-death nirvana).
However, since the primary aim of the Buddha's ragesis the achievement of
enlightenment and the fully enlightened person aghbvirtuous and happy, his
teaching centrally includes a moral teaching basedirtue. It is this latter aspect of

Buddhist ethics which most closely parallels Arilgs ethics of virtuepoth ethics

Y7 Gowans, [2003] p. 183

178 The paraphrase of Buddhist virtue and the comrirent The Long Discourses of the Buddire
drawn from Gowans [2003] p. 176

N.E. VI, 13, 1144b31-32
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resonate with Maclintyre’s challenge to ethicist$otwk at persons, by addressing the
guestion: What type of people ought we to becore3totelian and Buddhist ethics
both exemplify Maclintyre’s model of a re-personadisethics, unsurprisingly in the
case of the former since Maclintyre drew on thetAtedian question ‘How ought | to
live?’ in the first place. Rather than our firstkiex ‘whether an action is right,’
Macintyre urges us to attend to ‘not only what we aow doing,” but more
importantly to, ‘who we are now becoming® The interesting discovery for the
author has been how big a role the latter notiaygln Buddhist ethics also.

At the outset offhe Nature of Buddhist Ethi&seown sets out the evidence that there
has been a turning away from an earlier intelldidaton of Buddhism. This had
fostered a devaluation of ethics, relegated it poediminary stage of the religious life,
implying that we live through an initial, necessagyhical stage, but move on to a
stage where insight is primary and we can affordetogo of ethical concerns. In
support of his thesis that there has been a turawgy from an over-emphasis on
prajna or insight, he cites what he calls Harvey Aronsoftandmark study,Love
and Sympathy in Theravada Buddhig€k880). The latter work stressed the Buddha’s
compassion, rather than that knowledge which weocast® with reason and
judgement, whether empirical, aesthetic or ethitalKeown’s own work develops
Aronson’s thesis by suggesting that characterisatd Buddhist ethics can be
resolved most successfully when more basic questimoncerning their overall
structure and role in relationship to Buddhist Hotegy have been explorét?
Though Keown has elected to go along holistic limesis analysis, at this point he is

careful to emphasise that at the same time heveslithat the principles of Buddhist

180 Maclntyre, A. [1981]After Virtue: a study in moral theary

181 Keown, op. cit., 18
182 0p. cit., 19
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ethics are nosui generis;they are not to be understood exclusively on tbhain

terms. This is important in relation to Aristotlellief that ethical action is not
dependent on merely subjective judgements. Fumbes, there is an objective
criterion of what is ethical which ranks above cemtonal and cultural norms.

What Keown underlines is that the Buddha and Atlstare in agreement about the
fundamental importance of aiming at a life of hunpanfection by developing a person’s
knowledge and character, that is, both the headthadcheart®® The key similarity
between the Buddha and Aristotle, in respect @liratig the goal of perfection, is their
view of moral virtue: both hold that our human hiayg@ss depends on our being able to
control our desires and emotions. In Chapter Thréeew out the differences between
them in their ends and the paths for achievingahesds. Aristotle sees the virtues as
developing our nature, but not transforming it,hathe emphasis throughout on rational
choice. For the Buddha, desires and emotions radecally reshaped from the
perspective of the realization of selflessnessh whie emphasis more on the meditative
disciplines. However, a significant point of siniitg between them is their insistence on
the foundational importance of the education ofifigs, beginning with the early training
of desires and emotions, if one is to lead a gded |

Keown illustrates the similarity between the twdiets by describing them in their
respective terms. An Aristotelian moral life is ookdevelopment: the attainment of
eudaimoniainvolves true happiness and a human flourishingvinch the psycheis
marked by excellences of reason and character.a€lielogy of a virtuous action for
Aristotle is that it is an action done for its owake and any virtuous action has the
intrinsic quality of bringing about human flourisigi*®* Though human flourishing is of

direct benefit to the individual agent, given Aoige’s notion of man as a social/political

183 Keown, op. cit., 209
184 0p. cit., 194
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being, all individual flourishing also contributés the building up or flourishing of the
community — for Aristotle, the city-state polis.
From within his own framework, the Buddha’s moié is one of the transformation of
the individual: this is achieved by eliminating batpiritual ignorance and attachment,
which feed off each other, by cultivating intelleat, emotional and moral virtues, and
sharing something of the qualities of the goal talsavhich they move. To be virtuous,
therefore, a moral action is one done primarilyitsrown sake and only secondarily for
its results, for the Buddha as well as for ArisgtotlIThough the former perceives it as a
transformative process and the latter conceiveg a6 a developmental one, in both
Aristotelian and Buddhist ethics:
An individual good action embodies a virtue whidnduces to and ‘participates’ in
the goal of human perfection; over a lifetime sgdod actions conjoin to attain
human perfectior®®
Both are ‘teleological’ in that they advocate ami@at which moves towards t&los or
goal/end with which they have an intrinsic, intentil relationshig®® as opposed to their
being simply ‘consequentialist,’ that is, the ex$ic good of Utilitarianism: judging an
act by the effects it happens to haVe.
Now we must ask, in respect of any link we clainwsen psychology and moral
philosophy, how far may Aristotelian and Buddhitities be said to resemble each
other? The existence of a relationship betweeralitprand the emotions has been
recognised for a long time by moral philosopherstbe nature of the relationship has

continued to be disputed. Both Hob&sand Humée?® for example, tried to ground

185 Keown, op. cit., 194

18 Op. cit., 184, 194

187 0p. cit., 23, 202

188 Hobbes)eviathan 1651.

189 Hume,A Treatise of Human Naturé&739-40.
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morality entirely in the emotions, while othersckas Kant® sought to account for
morality in terms of reason alone. Buddhism is swnly, and mistakenly, identified
in the West with the Socratic position, which mains that virtue is reducible to
knowledge. Keown contests this view on the basi, tjust as neithevedanaor
feeling, norsannaor thinking are reducible to one another, so meitf the two basic
values of Buddhismsila or morality andprajna or knowledge is reducible to the
other. He offers an alternative approach, previpouséntioned: viewing the reason-
emotion bifurcation as artificial and seeking addie way’ between them. This is
the Aristotelian tradition and, for Keown, the viemost congenial to Buddhism. For
both of these approaches reason and feeling arepleorantary rather than
disjunctive®* In the context of modern moral philosophy, theuangnt regarding the
interplay of reason and feeling is one that is wedtablished (cf. the stream of
literature following its reprise by Macintyre). Wever, as indicated earlier in this
chapter, Keown'’s thesis is innovative. In likenittge Buddha’'s ‘middle way’ to
Aristotle’s ‘doctrine of the mean,’ it presents thpposite view to that of Gowans,
who holds that the similarity between the two wesysierely formal.
| will examine the connections Keown claims betwéeagir respective psychologies
and philosophies. In speaking of the Buddhist cantee describes the emotions as:
[T]hat non-rational dimension of psychic life whichanifests itself across a
spectrum or continuum of non-cognitive responsewyirey from aversion,
hostility, anger and wrath (encapsulated dgsa or hatred), to attachment,
craving, longing and lust (encapsulated lopha or greed). These are the
extremes; the middle range of this continuum endwaattitudes such as
benevolence, kindness, affection and sympathy.

What is the evidence in the Buddhist context fotirkk between emotion and

morality? Keown searches for it in the life and@ats$ of the Buddha-to-be, Siddattha

190 Kant, Groundwork of the Metaphysic of Morals785.
91 Keown, op. cit. 72
1921pid. 72
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Gautama, in an effort to establish whether the Badd ethical perfection was
founded on a sentiment of moral concern where ‘nooaicern’ means non-self-
referential concern for the welfare of others. Bgritiment’ is meant a non-cognitive
state as distinct from the intellectual understagdir acceptance of the validity or
rationality of a set of moral rules or principlés. moral intuitionist’ approach is apt
to be at the expense of reason, cf., Hume’s aphoriReason is the slave of the
passions.” As | hope to make clear, an outrighteappo the emotions is not the sole
ground of Buddhist morality. But whilst the fielof Buddhist ethics would be
narrowed by collapsing them into a single formMahayana Buddhism which is the
focus here, the final emphasis is on compassionmaMappreciation means caring
about others and the effects that one’s acts oractnwill have upon them. Keown
likens this regard for other persons to what, & éighteenth century, Hume called
the ‘natural affections;’ he characterises it indBhist terms asnettaor love in the
sense of ‘loving-kindness.” While there is a limtkis not as strong as Keown claims.
Hume himself says that in general:

There is no such passion in the human mind asotreedf mankind, merely as
such, independent of personal qualities, of sesyioeof relation to oursetf®
Hume considered general benevolence (Buddhist cesnpg possible as a ‘natural
virtue’ for a few people only, since he thoughto® remote and sublime a motive for
most people. For the latter it is an ‘artificialrtue; they strive for general
benevolence because, as a result of educationoarad expectations, they think it the

right attitude to have.

19 Hume, D. [1740] (1972 Treatise of Human Nature, Books Two and ThBeek IIlI, Pt 2, sect 1,
Collins, London.
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In Aristotelian ‘psychology’ we do not find suchdaect expression of the motive of
Humean benevolence nor of Buddhist compassion eath#art of moral life. The
motivating claim on the man of practical wisdom fartuous action with regard to
others derives from his leading a life of virtuee Wave seen that he must choose to
live it for its own sake and not for egoistic reasoAristotle’s high-minded view —
that the life of the person who ‘presents truthll wgad to her flourishing as well as
that of her community (given their interdependenrcbas been previously indicated.
However, in the absence of any other-regardingreent it is arguable that there can
be no motive for true moral action since the neefdsthers will fail to make any
claim upon us. Aristotle’s expression of otherametng sentiment differs in
emphasis from that of Hume and the Buddha, but wdbdnd friendship are as
essential to his account wioral motivation as sympathy and compassion atkeetios
respectively.

For Aristotle, “Goodwill is a friendly sort of reflan, but is not identical with
friendship.*® What distinguishes it from friendship is that amishes the other well
but would not put oneself out for her; Aristotl&dns it to “inactive friendship'®®
Goodwill in his sense seems the same as Hume’'seumdence;’ it can be the
beginning of growth into friendship where it isantelated, for Aristotle, with two
other central components, concord and beneficence.

Friendship is a signal feature efidaimonindividuals. However, for Aristotle, the
motivation of friendship depends on a sense oprecal admiration for each other’s
virtues, on the wish for a friend’s benefit for lewn sake, rather than on a sense of
mutual concern. In Book IX Aristotle argues that sngeople only really put

themselves out for those they love, and can onlg those they know. He believes

194 NE 2266b28
9% NE 1167a11
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that private life — the household and the smatileiof one's friends — provides the
best or most favorable scope for the exercise rdievifor most people. But Aristotle
also believes that those who do put themselvedoouhe whole city do a “fine and
godlike” thing*® such virtuous activity resembles Humean benevelendBuddhist
compassion more closely. Whilst he is convinced tha loss of virtuous activity in
the private sphere would greatly detract from d-isgd life, Aristotle does not have
a satisfactory explanation for why this would kemight have been better if he had
pinpointed the benefits of being the object of@selfriend's care and concern. In the
absence of friendship we would lose a benefit toatld not be replaced by the care
of the larger community. But Aristotle conceivesfoéndship as lying primarily in
activity rather than receptivity. This makes itfididilt for him to show that virtuous

activity towards a friend is the uniquely importaggod he claims in Chapter IX:

“Without friends, no one would choose to live, tgathe had all the other goods”

Is there any evidence of other-regarding sentimasrthe ground of Buddhist ethics?
Aronson’s ‘Love and Sympathy in Theravada Buddhigh®80) provides evidence
from the numerous references to Gautama’s sympatltlge Theravada discourses
that such a sentiment underpins the conduct ofBilddha and his disciples. The
Buddha’s moral concern is found in his sympathyanukampafor all beings:*®
Aronson emphasises that the Buddha’'s moral coneemnot a consequence of his
enlightenment, it preceded it:

Gotama’sfundamental motiven arising and coming to be was his concern for
others’ welfare-*®

1% NE 1094b7-10

YTNE 1155a2

19 Etymologicallyanukampacan be understood as the condition of ‘being moyieatnpa ‘in
accordance with [others],” or ‘in response to [o#ffie(anu). Keown, op. cit. 73

199 Aronson, op. cit. 3 (Emphasis added.)
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In further support of his view, Aronson quotes Bweldha’s own words:
Monks, there is one individual who arose and cambet for the welfare of the
multitudes, for the happiness of the multituded, @itsympathy for the world; for

the benefit, welfare, and happiness of gods andansm Who is that one
individual? The Harmonious One, the Perfectly gmténed On&®°

The Buddha is described in discourses as:
[S]lympathetic to all creatures. If with joyous hehe teaches others it is not
from duty, but out of compassion and sympétHy.

This is the polar opposite of Kant’'s ethical motared,paceAristotle, not the kind of

expression we associate with fil@onimos

In the face of the compassion attributed to the dBad it is clearly a
misunderstanding of the doctrine of karma to viewd@éhist ethics as motivated
basically by the self-interested pursuit of karmerit. The fact that sub-moral self-
interest is displayed by some Buddhists is no nareargument for the claim that
Buddhist ethics is ‘egoistical’ than is the facathbecause some Christians keep the
commandments in the hope of going to heaven, Gmismorality is merely
enlightened self-interest. Keown points out tlatréquire a non-moral reason for
ethical action in Buddhism, for example, the incentof karmic benefits, already
shows a lack of moral concefff> Sympathy is not a reason in this sense: it isr& n
rational sentiment which precedes the formulatibmoral objectives. Sympathy is
not a matter of the power of the will: a sentimehtoncern cannot be engendered by
a cognitive act®® One cannot simplynake oneself care. The Buddha’s emphasis on

the need to re-align the emotions is similar tostatle’s stress on the early training

29 pid.

21sn. 693

202 Keown, op. cit. 74
203 Keown, op. cit. 74
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and habituation of young children in appropriatelifeg as the foundation of the
moral virtues but to a limited degree. The radsmli of the Buddhist path
distinguishes it from that of Aristotle. And it feom the Buddha's own exemplary
moral life that his followers draw inspiration amdmodel for their conduct, with
morality understood not as a means to an end bahdnn itself; it cannot be adopted
as a means to an end because sympathy cannot ptecéddny a simple, rational
decision. Either of their psychologies might beetako an extreme, of course,
transgression of the precepts might be justifiedyoounds of Buddhist compassion,
hardness of heart on the part of fhionimos,but in both cases they cease to be
virtues.

The emphasis in the Buddha’'s ethical motivation basn highlighted as very
different from Aristotle’s psychology. However.ethdo share common ground and
in more than teleology. In defence of Keown'’s claihthe similarity between the two
ethics, it is important to reiterate that emotiomd aeason play a conjoint part in the
moral life for the Buddha and Aristotle. Moral dgon derives from an integration of
emotion and reason for each of them. For the Baddhat is needed is a re-
alignment of the emotions with right views througteditation, whilst Aristotle’s
phronimosis able to make rational, moral judgements spauasly on the basis of
trained dispositions of character and educatednigel The two approaches differ in
emphasis, but the common strand is that a gradulivation of moral and
intellectual virtues must take place, in eitherecafsthe ‘middle way’ is to succeed.
After examining the similarities between BuddhisdaAristotelian ethics, | am no
less convinced of the differences between thenedddon completing this chapter, it
is even clearer, that the particular hallmark ofi@hist ethics is compassion, whereas

that of Aristotle is reason. However, on accounsiofilarities at the heart of their
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ethics, the conclusion to this chapter is thatiterplay between the two ethics is far

more nuanced than anything the previous chapteyestigd.
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Chapter Five

Implications for a “moral way” in an increasingly secular society

My aim in this chapter is to postulate “a moral wayt will be drawn from the interplay
between aspects of Aristotelian and Buddhist etiias| carried out in previous chapters.
This endeavour presents one response to Maclintgesstion as to what type of people
we ought to become.

This chapter does not aim to present a new thefomyooal education or provide an entire
ethical programme for implementing at home andtrosl; either undertaking would
exceed the remit of this work. The author’s ini@mtis to point to an objective moral
framework with universal appeal. My suggestions primarily directed towards a
pluralist Scottish audience of parents and schaciters in the main, with a focus on
young children. However, in the course of this aesle | have become more aware of the
needs of undergraduate students, in particularhawvd subsequently extended the remit
in my introduction to include Scottish students tartiary education. To this end,
following both Aristotle and the Buddha, who eaaBisted in his own way that ethics
was not to be considered an exact science, | wilVide rudimentary guidelines for a
moral way, particularly for those involved in thermal education of children. In

addition, | will propose introducing students inti@y education to mindfulness practice.

In broad terms, the comparison between Aristotebaa Buddhist ethics yielded a
twofold result: they are similar in that, in bothses, the heart of the moral life is to be
understood in terms of the interplay of both reasmm feeling; they differ in the

emphasis and perspective each has on reason anghssion respectively. The Buddha
calls for universal compassion above all and atdads to reason. Aristotle founds his

ethics on reason principally and compassion astavation is confined mainly to friends.

96



| have argued that the differences are due to thsfinct metaphysics. For any suggested
moral way | will draw on what | consider their colmmentary strengths.
Jan Steutel and Ben Spieker claim:
[T]he beliefs that sentimental education is a vgatt of moral education and that
habituation is a major part of sentimental educatoe at the ‘hard core’ of the
Aristotelian tradition of moral thought and actitfi.
By ‘sentimental education’ they understand:
[T]he practice of cultivating the child’s feelingwhat is, his passions, inclinations,
emotions, appetites, pains and pleastffes.
The adjective ‘sentimental’ has several layers efaning in English. It may refer to a
sense of affective connection in relation to plape®ple, and so on. But it can also refer
to an artificially contrived, affective ‘take’ in msic, art, films, and relations with others.
To take one example, the paintings of Joan Eanglagh captured life in the crumbling
post-war tenements of Glasgow's Townhead illustidtee kind of subject matter that
could be, and was, dismissed as sentimental —dbbkw the poor live: miserable though
they are, they are still happy or something appivagit, despite their lack of good%®
The latter sense of ‘sentimental,” often used d&sgagly, contrasts sharply with the rich
Enlightenment sense of the term ‘sentiment.’ Fommiduthe sentiments refer to the
‘natural affections,’ that is, only to an affectigense of positive connectedness in relation
to places, people, and so on. For Adam Smithgbetimental science’ was the science
of psychology. Steutel and Spieker understandusedthe term ‘sentimental education’

in their article with reference to the Enlightenmeradition, but, in order to avoid

24 steutel, J. and Spieker, B. [2004] “CultivatiBgntimental Dispositions Through Aristotelian
Habituation,"The Journal of Philosophy of Educatiovol. 38, No. 4, p. 532, Blackwell, Oxford
250p. cit. 531

2% Forty-five years after her death, this early opinis being revised. Many of the reviews of the
‘Joan Eardley Exhibition’ (6 Nov'07 to 13 Jan’08the National Gallery, Edinburgh) emphasised the
fact that her eye was sharper and more distaneedsiiiggested by the ‘jeely-piece nostalgia’ asdribe
to her at the time.
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confusion with the pejorative sense in which thentenay be used to-day, | prefer the

phrase ‘education of feelings.’

Steutel and Spieker endorse two Aristotelian claionsaccording education of feelings a
central role in moral education: the first is tlecoming a virtuous person should be
taken as the general aim of moral education; tberskis that moral virtues are not only
dispositions for choice and action but also digjpmss towards feelings — virtuousness
implies having appropriate feelings. Aristotle helisemphasises that the earlier one
begins, the better; “the importance of having beeaimed from infancy to feel joy or grief
at the right things?®’ This pre-supposes that the affective life of thiédcnot only can be
influenced but can be educated. Although Aristtdleates feelings in the non-rational
part of the soul, they can obey and listen to #temnal part:
[N]ot just in the sense that feelings can be keyten control if they are contrary to
the precepts of reason (which is typical of comoe, but also, and more
importantly, in the sense that they can be harnednwgith the voice of reason by
their being transformed, moulded or reshaped (wisi¢iipical of virtuousnessf?
Steutel and Spiecker list various types of eduaationterventions in the Aristotelian
tradition through which the affective life of théild can be transformed and steered in
the right direction: reading stories, taking theldho the theatre and cinema, and
providing opportunities for mimetic enactment ofepgy, song and dance, so as to
encourage the child to emulate virtuous models laath to discriminaté®® However,
the central method of cultivating feelings for Aoe is ethismosor habituation. The
idea that habituation is an important ingredienedfication of feelings is another part of

the ‘hard core’ of the Aristotelian traditidh’ Habituation was referred to previously as

27NE1104b 11-12
28 steutel and Spieker, op. cit. p. 533
209 H
Ibid.
200p. cit. 534
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primarily a form of learning by doing. Steutel aBdieker are only two authors among
many who quote Aristotle’s well-known lines in respof this?!*
By doing the acts that we do in our transactiorn wther men we become just or
unjust, and by doing the acts that we do in thesgmee of danger, and by
habituating ourselves to feel fear or confidence,b@come brave or cowardly.... It
makes no small difference then, whether we formtbath one kind or another from
our very youth; it makes a great differemmzeather all the difference. 22
No child will acquire virtuous affective dispositis, if we confine our educational
activities to verbal instruction or teaching mdesisons. We need only bring to mind the
sentimental moralising deemed suitable for childreBritish Victorian life and fiction.
Aristotle left very few indications abohibwto put habituation into practice but his use of
the termpollakis which literally means ‘many times,” implies that be efficacious,
habituation implies doing virtuous actions frequgAt® Whilst habit becomes habit only
through strength of repetition, our understandihgemmforcement learning in this context
is differentiated from that of conditioning by tpesitive context of reception advocated
by Aristotle in respect of habituation. Furthermone points out in several places that
virtuous actions should also be performed condistethat is, one acts always in a
virtuous way, and, as far as possible, never inag eontrary to virtué'* It is worth
noting that frequency and consistency will not cade with regard to certain actions, for
example, those that occur only at widely spacedrvials. Here what counts in the

Aristotelian tradition is consistency, in celebngtiChristmas with a generous spirit every

year, let's say.

21 pid. Cf., Peters, R.S. [1963] ‘Reason and HaHie Paradox of Moral Educatiomvoral
Education in a Changing Sociefyaber and Faber, London, p. 65.

212NE, I, 3, 1103 b25 (my italics)

213NE 1103a29, 1105b4

214NE 1103 b7-22; 1104a10-28
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Finally, though the child is not yet able to decwdach action should be performed in
the particular circumstances, she is able to perfbiose actions that correspond with
virtuous dispositions of feeling, given the guidamaf her parents in particular or
other tutors, provided that they themselves possesgical wisdonf™® The authors
describe parents, guardians, teachers, and s® @enclaild’s ‘tutors.” The term ‘tutor’
refers to any caregiver who points a child in tigatrdirection in action and feeling in
the process of habituation. To my mind, ‘tutor’asfelicitous choice for anyone
responsible for habituating children, and it widl bsed here with its implicit sense of
careful steering. This is the third feature ofihadtion in the Aristotelian tradition.
Some forms of habituation are ways of modifying whaay be termed ‘excessive’
feelings. Cultivating the appropriate dispositiafsfeeling that constitute the virtue of
patience, for example, is a matter of what Steantel Spieker describe as:
[M]oderating the child’s liability to respond wittxcessive feelings of impetuosity,
irritation and boredom by accustoming him to sitwad in which patient behaviour
is required '
One assumes that the ‘situations’ are stage-apptero the child’s developmental level,
are rendered interesting, and that the young chilghtient behaviour’ is appropriately
rewarded. These might be thought extrinsic pedagbdactors, but they are still apt for
philosophical consideration. Admittedly, Aristdexamples of habituation refer only to
virtues of will-power, especially temperance andrage, where habituation is a matter of
attenuating or getting rid @happropriateaffective dispositiond'’ To be successful, the
latter, like all forms of habituation, needs todftected in a developmentally appropriate
manner. A young child who has temper tantrumsdstb understand gradually, from

earliest days, that this form of behaviour is slbcianacceptable, by a quiet but firm

21> Steutel and Spieker, op. cit. p. 536
28 op, cit. p. 543
#7NE 1104a20-b4
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removal from the scene. The crucial importance asfyehabituation is revealed when
tutors have to deal with a young teenager havingpér tantrums in public. A more
urgent message has to be conveyed on the spofdrdtie sake of others as well as that
of the young person; when calm is restored it nfegntbe possible to use the latter’s
verbal and social skills in order to see how thebfgm may be addressed.

Another important form of habituation is that afestgthening or promoting the growth of
virtuous affective dispositions, a process whicarguably at the heart of the education of
moral feelings. Aristotle addresses this form omhplicitly in his assumption that the
young child’s tutors, parents in particular, thelwsg possess practical wisdom; they not
only can guide her but can also model appropriataes.

According to Philippa Foot, the virtues are cornraxt in that they either moderate
excessive temptation (as mentioned previously) ompensate for deficiency in
motivation. So, the corrective function of morattues such as justice and benevolence is
quite different from the virtues of will-power. THermer correspond rather to making
good or remedying deficiencies of motivation sushadack of respect for the rights of
one’s fellow-citizens or a limited concern for athpeople’s needs, respectivély.
Aristotle does not specify how the virtuous dispioss of feeling required to be just and
kind towards others are to be brought about throlghituation. We must now ask
ourselves if his work gives us a clue, as to hobithation establishes and strengthens the
concerns and commitments that make up, for exanydtce and benevolence.

The third feature of habituation mentioned previpusthe reliance of the child on the
practical wisdom of her tutors — points to an erptéon of how habituation might work
towards the growth and development of virtuousciffe dispositions. Of course, the

child should follow the instructions of someone wh@ractically wise. But the practical

28 Eoot, P. [1978]Virtues and Vices, and Other Essays in Moral Phifds; University of California
Press, pp. 8-10.
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wisdom required for giving the child the propertiastions is onlyoneof the reasons for
Aristotle’s thesis that the tutor must be virtuous:
Being a virtuous person not only implies having thgellectual virtue of practical
wisdom: it also implies having essentially morattwes, and these virtues might
best be construed in terms of particudaresor concerns...... Such virtuous cares
and concerns are not merely dispositions to actdrain ways....... but also
dispositions to have and exhibit particular feedirgg to feel and exhibit particular
emotions, such as compassion, sympathy, respedignetion, distress, relief,
admiration and gratitudg?
Given the fact that the tutor is a person withuaris cares and concerns, habituation may
now be seen as a more nuanced and relational grodéeen the child is acting rightly,
the tutor will respond in word or deed with positifeelings and emotions, exhibiting
pleasure, relief or pride. And when the child ®irsg wrongly, the tutor will show
negative feelings and emotions, such as sorrowerang disappointment. Especially in
respect of the latter, it is assumed that the ®itcesponses are appropriate to the
situation, for example, expressed to the right éegin the right mannenot some public
humiliation. Moreover, all the tutor's manifestais of virtuous cares and concerns serve
as reinforcing or punishing stimuli:
In particular, if there is a mutual loving relatgmp between the child and his tutor,
which will normally be the case if the tutor is lparent, the child will experience
the tutor's positive affective responses as pleddarand the negative affective
responses as painful.
In more general terms, the tutor will function amadel...... The tutor’s virtuous
cares and concerns will be exhibited in virtuougsd$eand appropriate affective
responses, and given a good relationship of loketiarst between the tutor and the
child, the child will be inclined to imitate thosetions and respons&s.
So, the presence of a virtuous tutor is a key-faktestablishing and strengthening the
scope of the child’s cares and concerns where treseéeficient.

A school can be a living embodiment of such a @ujhy by encouraging pupils to

perform virtuous acts “deliberately” on a daily Isa#\t the root of its success will not be

9 gteutel and Spieker, op. cit. p. 545
2 bid. Cf., NE 1180b3-8
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that it is brainwashing its pupils into performiragts of friendliness, kindness and
fairness, but that the pupils are constantly bemagle aware that they can decide whether
or not they want to do these things. These acts@grerogatory to acts of discipline such
as observing good order in class. At every levs, pupils are made aware that they
shape the school’'s ethos with their own collectdeeisions: even a simple ritual like
standing up when the teacher comes into the roesomething that has disappeared from
many schools — can be presented as a habit thalcines a virtuous comportment.
Within a faith school, for example, pupils mightrdabetter (particularly at secondary
level), if they were made aware that they were catipelled to take part in religious
rituals but were reminded that their worship of Gedheir own choice. Pupils might be
made aware of the choice they have in shaping tivair articulations of spiritual worship
by being invited to devise their own daily actswadrship, create their own assemblies,
choose their own hymns, poems, readings, and solrorhis way, their “spiritual
exercises” become “deliberate performances of eursuacts” in the Aristotelian sense.
Moreover, a good school recognises something thigtodle saw as crucial in shaping a
decent moral society — an understanding and amti@ci of the external, cultural
environment and the tradition it provides:

[1]t is difficult to get from youth up a right traing for virtue, if one has not been

brought up under right laws....different soils betieworse nourish the se&4d.
Ultimately the policies of such a school will beapked by an overarching philosophy,
whether drawn from its own faith or other traditiauch as Rudolf Steiner, for example.
This means it can withstand undesirable pressuism@ from short-term government

policies or driven by fashionable cultural attited@ school that is a living embodiment

221 The prompt behind this paragraph was an articteériTablet:” ‘Ancient virtue is the modern
way’, 12" May, 2007. The author, returning to teaching girls’ comprehensive school in London,
expressed his sense of pleasant shock when this gtgmd up and chanted “Good Morning.”
#2N.E. 1179b 20-26
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of Aristotle’s idea of human flourishing will be mk&d by the happiness of its pupils,
manifested at key moments in their celebratiorhefwonder of their being alive.
The educational curriculum is a specific area timahes to mind in any consideration of
how the virtues may best be developed in schonlbid article, ‘On the contribution of
literature and the arts to the educational cultbvabf moral virtue, feeling and emotion,’
David Carr examines the connections between a nuofbgaims concerning education
in general and moral education in particular. Hekes a convincing case on four fronts:
education is about broad cultural initiation rathiean narrowacademic or vocational
training; he recommends an education that hasnaepeconcern with the moral dimension
of personal development; emotional growth has apomant role in such moral
formation; literature and other arts have an imgodripart to play in any education of
feelings. In respect of the last claim, Carr arghes.
[W]hat is needed for a clear view of the moral ediomal relevance of literature
and the arts is a conception of moral education diogs justice to the interplay
between the cognitive and the affective in morég, liand that a non-relativist
Aristotelian ethics of virtue holds out the besigpect for such a moral education of
reason and feelind?
Carr is careful to differentiate a moral educatlmased on Aristotelian ethics of virtue
from ‘Character Education.” The latter form of ge@nal formation has been introduced
into schools, particularly in North America, in tleest twenty years. Its proponents claim
that this type of moral education also originatesf Aristotelian virtue ethics. Similarly
to what Carr advocates, they too make use of titegaand the arts in primary and
secondary education. However, their emphasistismonuch on the education of feeling

and deciding whether one wants to do these thimgsrfeself, as on the more practical or

experiential initiation into such moral disposit®onas self-control, responsibility,

22 Carr, D. [2005] ‘On the contribution of literatuaed the arts to the educational cultivation of aor
virtue, feeling and emotionJournal of Moral EducationVol. 34, No. 2, p. 137
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truthfulness which assist the discipline and gdnettaos of the school. Thus, character
educators are more inclined to draw out exemplaly models to be found in literature
for emulation by students, for example, the eponysnbero of Mark Twain’s satire
Huckleberry Finnwho lies to the bounty hunters out of a senseistige on behalf of his
companion Jim, the runaway slave. The advocaté€hadracter Education’ concentrate
more on using literature and the arts for incutgatrirtuousbehaviour.They show a less
sophisticated understanding of the relation ofdifiere and the arts to Aristotelian ethics
of virtue than that of Carr, who views the relatiohthe two as a powerful means of
cultivating moral virtue, feeling, and emotion,vasll as aesthetic values.

Thus far we have two strategies for tutors to retlplents make good choices: raising
awareness by general discussion about virtuesmwitt@ school; inspiring understanding
of the virtues by how literature and the arts aeght. Moreover, whilst discussion of
morally pivotal moments can be integrated into gieng in the curriculum — history and
science spring to mind — literature and the arésadso particularly appropriate for the
cultivation of moral feeling on account of theirpaal to sensibilities, as Carr suggests.
The latter does not happen by ignoring the complexii beauty of the story or picture
and jumping to its “moral” but by connecting thesthetic effect of the story or picture to
discussion about the feelings it evokes. Generaktipns could include: What did this
poem make you think about or feel? Tell me about What kind of person was she?
What words does the poet use to convey the wastfalof war?

A further strategy, clearly depending on habituatd children from a young age, if their
choices are to become spontaneous later, is theafuraging practical action for those
less fortunate than themselves. Finding what caddoe for the latter, whilst learning to
appreciate what we have in common as fellow humangs, is a hallmark of pupil-

exchange programmes under the auspices of ‘GlasgevCaring City/Global Glasgow
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Youth Project.” Pupils involved in the latter peof also helped to raise funds for the
most recent exchange which took place in June, , 28€ween senior pupils from certain
Glasgow schools and their counterparts in a Sofiilsah township.
Another appropriate strategy at all levels in s¢taal in all areas of enquiry is that of
fostering reflection by the tutor’'s questions. leaample, students may be asked to think
about and give their own responses to a question as: Can a person be “great” (and
good) and still have some character flaws?
In addition to the contributions made by one’s euliand one’s natural endowment,
Aristotle’s optimism regarding the human capacay ¢hoice emerges in his belief that
one’s attitude, given one’s position, influences thrmation of one’s dispositions and
character:
Even if | am brought up a wastrel who will, unletmnged, end up in wretchedness
and misery, it is possible for me, whatever tragniinave had, to recognize the facts
and then retrain myself to better ways.
In a similar vein in Buddhism the ‘depth purity’ ieach individual, known in the
Mahayana as th&athagata-garbaor the Buddha-nature, represents the potential for
transformation. It is a stronger version of Artks notion that acquiring the virtues is a
transforming process which enables man to makéete from ‘man-as-he-is’ to ‘man-
as-he-might-be.” While Aristotle speaks of a settbtate (of character) and Buddhism
speaks, quite differently, of a changing one (gb@mmanence), the implication is similar:
whatever people are like on the surface, they shalways be respected as capable of
change for the better.
The comparison of each of their ethics suggeststtigapractice of mindfulness may
be considered as the Buddhist contribution to éis& of that transformation, alluded

to previously, in conjunction with the Aristoteligaractice of habituation into the

24NE 1179b23
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virtues; each compensates for weakness in the,atheto put it another way, their
strengths are complementary. For this reason, ntialisuggestion is to introduce
mindfulness practice atll levels of education: primary, secondary, and deyti At
this stage such an innovation needs further reBemrd a pilot study, to investigate
empirically the results of such practice, beforenight be implemented in Scottish
education. As a preliminary to such an undertakingjll show that the results of
mindfulness practice elsewhere, as reflected i@aref and teacher report, are helpful
in respect of strengthening concentration, increpsnemory potential, and reducing
feelings of stress.

The main aim of the Garrison Institute’s repd@bhtemplation in Educationvas to
“map out the current status of programmes usingetoplative techniques with
mainstream student populations from Kindergartegréme 12 (4-18 years§*® The
terms ‘contemplation’ and ‘contemplative’ as usedhe report refer to what are more
generally understood by ‘meditation’ and ‘meditativboth in Britain and in the
United States; | shall adhere to the latter usage.

The report describes many of the programmes wdiithat teaching mindfulness and
training attention as “Loose adaptations of the dflimess-based Stress Reduction
programme.®?® The MBSR eight-week programme was designed byKadrat-Zinn
who is still engaged in bringing mindfulness inte tmainstream of medicine and
society in his work as scientist, writer and metibta teachef?’ The ‘Center for

Mindfulness in Medicine, Health Care, and SociatyMassachusetts was established

225 Garrison Institute Report [2005Cbntemplation in EducatiorOnline text p.7 (‘Mindfulness-
Izoz%sed Stress Reduction’ will be referred to byi#tisal acronym, MBSR.)

Ibid.
226 Emeritus Professor of Medicine at the University#ssachusetts Medical School, where he was
founder of ‘The Center for Mindfulness in Medicirdgalthcare and Society,” and founder and former
director of its ‘Stress Reduction Clinic.’
227 bid.
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to further the practice and integration of mindéda in the lives of individuals,
institutions, and society through a wide range lofical, research, education, and
outreach initiatives in the public and private seét®
The MBSR programme uses various mindfulness medltgtractices, such as silent
meditations, awareness of the breath and body gt@rnseartbeat, perspiration levels
and so on) as well as movement practices suchrde ggretching and mindful yoga.
Extensive research on the MBSR model shows thalt @duticipants experience
multiple positive outcomes including reduced straéssreased relaxation, less pain,
increased tolerance of pain, and improved selfeesfé’ The Centre for Mindfulness
believes that students, teachers and other mendfetise school community can
benefit from mindfulness and other meditative teghes in an effort “to become
more responsive and less reactive, more focusedessddistracted, more calm and
less stressed?*°
In the context of the Garrison Institute’s Mappligject, meditative programmes are
those with pedagogical approaches which cultivag ¢onditions that create the
possibility of meditative awareness:

They emphasise mindfulness and focus on improvingesits’ capacity for

attention. In contrast, programmes that use medktaechniques —but are not

meditative programmes —foster meditation in suppbdther, typically broader
goals, such as the development of social and ematkills?**

22 Garrison Institute Report’s online té&ontemplation in Educationfn. 6, p.7: Diamond, A.,
Taylor, C., “Development of an Aspect of Execut@entrol”, Developmental Psychologp96:29, pp.
315-334

2290p. cit. Fn. 7, p. 7 Diamond A., Goldman-Rakic P:S8omparison of human infants and rhesus
monkeys on Piaget’s AB taskExperimental Brain Researd®89: 74 (1), pp. 24-40

2300p. cit., 3-4
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The Garrison Report cites the success of the “Mim#iss Education (ME) for
Children” programme. ME is a ten-week intervention the Vancouver School
District, BC, Canada, a joint programme set up amd by the ‘Goldie Hawn
Foundation’ (subsequently re-named the ‘Goldie Hamatitute’) and the University
of British Columbia’s Education Faculty. It involvescientific research on student
outcomes associated with classroom-based mindfilpesctice$** This primary
prevention programme consists of teaching a sefisgmple techniques designed to
enhance self awareness, focused attention, probtdving abilities, self regulation,
goal setting, stress reduction, conflict resolutama pro-social behaviours in children.
Participants numbered hundreds and included stsidant teachers from seven
classes (Grades 4-7, 10-13 years), who receivedvitegprogramme and matched
comparison classes. Prior to programme implememtateachers attended a one day
training session led by the programme developermprAttest and post-test, students
were given measures assessing social-emotional etemge, social responsibility,
and motivation. Teachers also provided ratings toidents’ school adjustment.
Measures assessing programme implementation wese ghthered including

teachers’ and children’s evaluations of the progne@nand their experiences within it.

Juniper Glass has reported favourably on the ‘Mihdiwareness Research Center’
(MARC) web-site on findings from the Vancouver saolsd ME programme. Though
it is still comparatively early in the life of thproject, the research team of the
University of British Columbia’s Educational Fagulhave recently completed a
controlled study of the work of the Goldie Hawn tihnde in Vancouver. Their

research involved children in six schools and shibvgeme promising results,

232 Op. cit 11
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particularly in the areas of children’s self-congegbility to stay attentive, and
teacher-reported behaviours. Heather Wood lon, kex Director of the Goldie
Hawn Institute, summed up: “We had learned from pilet project that a more
research-based curriculum was needed in ordesseutinate it more broadly.” Glass
indicates that experts at Columbia University (€ditStates) are now assisting the
Goldie Hawn Institute to integrate its programmerencosely within the curriculum,
whilst researchers from UBC will now complete as®t study in Vancouver public
schools examining the effects of mindfulness edacabn children’s levels of

cortisol, the stress hormoA¥.

Glass further reports for MARC on the organizatibmerKids a California-based
foundation that offers mindfulness awareness ctagsschoolchildren rooted in what
they call “the new ABCs”: attention, balance, aja@nd compassion. The Director,
S. Kaiser-Greenland, a meditation practitioner,sctted with education and mental
health professionals to make the teachings ap@i@pior children:
The games and activities we play with the kids mfermed by spiritual
practices that are effective in training attentidfe’ve adapted them so that they
are developmentally appropriate and fun. That's wieyare able to teach in the
schools — the words we use and themes we teadeautr.
One of the first thingsnnerKids teachers do with a new class is “slow and silent
walking” — based on walking meditation:
At the beginning we do races. The race is to see @dn get to the linéhe
slowest!You have to be very aware of your body in spacerder to move that

slowly. Gradually the students become aware ofthnmeg while they walk, and
feeling the soles of their feet against the fladiith older students we can use

Z3MARC (UCLA ) online text‘'The new ABCS: attention, balance, clarity and compassi6iourth
section.
235 Ibid.
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more traditional language for the practice, conegimg on the three phases of

lifting, moving and placing the fodt™*
There are lecturers’ reports but as yet little satgal research using mindfulness
practice /techniques itertiary education. The findings of P.D. Hall's reseanctoi
the effect of meditation on the academic performeaot African-American college
students is positive; they show participants in theditation group as having
significantly higher semester grade point averagaspared to those in the non-
meditation groug® My acquaintance with fellow-students while studyirat
university led me to ask whether such an approadgjhtmbenefit tertiary-level
students in the Scottish education system.
In 2001 Brother Rewatha, a Sri Lankan Buddhist monkhe Theravada tradition,
established a Buddhistihara or centre in Maryhill, Glasgow. In the academiarye
2006-07 he offered short sessions of ‘Mindfulnesactice’ in the University of
Glasgow which any member of the university was fteeattend. A ‘drop-in’
approach was adopted which was supported by th@lathay and advertised on the
‘Events’ page of the university’s website. Brotli®ewatha has informed the author
that he will continue this innovative venture irethcademic session 2007-08. Of
course, it is not possible to draw conclusions fittwa experience of a small core of
self-selecting participants over such a short geliat it is an interesting sign that it is
to continue. From informal exchanges with acquaioés and students of Glasgow
University over the past three years (those intedes interfaith matters in Scotland

but mainly with undergraduates whom | met in theo Religions’ module on

#5Hall, P. D. [1999] Journal of Black Studies, V29, issue 3, pp. 408-15.

111



Buddhism) | have found many of them not merely regéed in understanding the
theory behind mindfulness/meditation (for examimatipurposes) but in getting a
sense of it experientially. Admittedly, the autBosource of information that some
students are interested in trying an introductagyel of mindfulness, without
considering it as part of a total practice, is drdwom among a self-selecting group.
Not unusually, their interest arises from a varietyeasons: some young people are
guestioning the religious tradition they were briatugp in and now wish to explore
their own wisdom tradition as well as that of othesthers admit to feelings of stress
in their lives and hope to experience through thactce of mindfulness as a
meditative techniqgue a means of reducing stregscesly before exams; a few
(mature) students express an interest in findirtgabout mindfulness as part of their
spiritual or personal “journey.”

Considering these various strands, the author stig@elditionally that mindfulness
practice is introduced (on a self-selecting baaisjhe tertiary level of education,
especially for those entering the education prad@ss The hope is that prospective
teachers in particular would find such experienseful, if they wished to introduce
‘Mindfulness Education’ (on the model of the Vanegeu school board described
previously) to improve learning in the classroo®f. course, further rigorous research
is needed concerning the links between transfowmatearning, concentration,
calming and ‘Mindfulness Education/Practice,” semilo that which has already taken
place in the medical field regarding the benefitsnindfulness in cases of physical,
stress-related illnesses, such as hypertensiomelaas with mental health problems.
Vokey has argued consistently in his work for ap@ton of the value of
mindfulness in everyday life and its meditativegbice at all levels of education. In

“Hearing, Contemplating, and Meditating: In Search the Transformative
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Integration of Heart and Mind” he illustrates Mesis througlhis use of mindfulness
with students in the Faculty of Educatiainthe University of British Columbia:
Doing so in a recent graduate course had encouwragsults: beginning each
class withshamatha[meditative] practice provided a point of depagtudor
analyzing readings on spirituality and educationwadl as an open, non-

judgmental environment for such creative activiasscollective art making and
collaborative poetry compositidhi°

Thus he claimthat initial experience of the practice of mindiess will assist
students’ subsequent intellectual engagemenuaddrstandingand we can claipat
least tentatively, thatuse of a meditative techeiqfacilitates the type
of transformative learning which Vokey describesabylirect quote fronkxpanding
the boundaries of transformative learning
[It] involves experiencing a deep, structural sliftthe basic premises of
thought, feelings, and actions. It is a shift imecousness that dramatically
and permanently alters our way of being in the d:ot!
Vokey's own experience and analysis in his chapterviewed through the prism of
his own wisdom tradition and practice in Mahayargr&yana Buddhism. After an
exposition of his path in this tradition he sumaptas follows: if the components of
the Mahayana path are to be fruitful they must bdeustood and practiced within
their proper larger context. From this he dravesftllowing recommendation
Although my focus here has been on Buddhism, le&pate that there are many
other living traditions with time-tested methods imtegrating intellectual
understanding with direct experience. To those wiieh to explore the

potential contributions of meditation to transfotiwa learning | recommend
that they remain within or find such a “wisdom fitamh” with which they

2% \/okey, D. [2007] Chapter i€ross-cultural studies in curriculum: Eastern ThotgEducational
Insights,Eppert, C. and Wang, H. (eds.), p. 308
7 orsullivan, E. V., Morrell, A., & O’Connor, M.A.2002] p. xvii. Quoted by Vokey, op. cit. 287
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resonate personally so that the experiential diroansf their journey will

receive proper direction and suppdtt.
Vokey next recommends that any teacher, who doeswrsh to follow a wisdom
tradition but wishes to offer her pupils the oppaity to improve their learning
through use of a meditative technique, might carsidpting for a Mindfulness
Education programme (including training for teasheuch as is now available, after
the success of several pilot-studies, in the puddiwols in Vancouver. However, he
resumes his main thesis in his concluding suggeshiat any educator who follows a
wisdom tradition can draw on it when using mindéada practice with her own
students, and the effect will be to transform leagn whatever the educator’s
tradition.
Any consideration of Vokey's recommendations wilgard to their use within an
increasingly pluralist society in Scotland requinesre extensive study but two points
spring to mind. Firstly, whilst it is understoodathevery wisdom tradition derives
finally from religion, a teacher using a meditatteehnique to aid learning must take
care not to tie it to a particular set of religidaediefs or doctrines for her pupils. For
example, in the case of 'Mindfulness EducatiorWVamcouver, no attempt is made to
link the exercises which precede lessons with thedBist practice of mindfulness.
Secondly, if an approach such as Vokey advocates weposed at primary and
secondary levels of education, then parents, sclooincil, head-teacher, and
teachers would all need to communicate about itential to improve learning. If
such an approach were offered to prospective teachdJniversitiesa similar need

for information and a stress on the voluntary reafrtake-up would arise.

The previous suggestions in Chapter Five dealt with introduction into Scottish

28 \/okey, op. cit., 308-09
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education from earliest days of the Aristoteliaagbice of habituation into virtuous
dispositions. These are now coupled to a secondfsstiggestions, encouraging
teachers and students at all levels of educatidmyt@nd see’ a meditative technique
such as mindfulness, in order to enhance classteaming. It has been argued here
that the two practices are complementary and ta point to a "moral way" for
young people in our pluralist society. Of coursether rigorous research and pilot-

studies are clearly required, if firmer recommeratet are to be made.
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Conclusions and rounding-up

Regarding the practice which is most new to me,dfminess of body and mind, its
preliminary stages were discussed in Chapter Twbsaiggestions made in Chapter
Five for ‘mindful’ breathing and walking at primaand secondary school levels. The
author examined the connection between Aristoteleason and virtue in Chapter
One and the practice of habituation in Chapter ;F3uggestions were made as to how
the latter practice might be incorporated into dlsademic curriculum, as well as the
general ethos of the school. Like the child’s yanbral habituation, it would seem
that the earlier mindfulness practice is introduttezlbetter, though it may, of course,
be taken up, to great advantage, at any age. Adeacho wishes to make use of
these complementary practices might model hersethe virtuous tutor who draws
on a wisdom tradition.

A further suggestion was made in Chapter Five #ratse in the course of the
research; it might also be beneficial to introdsoene form of mindfulness practice
on a self-selecting basis in Universities. This migpply particularly in Faculties of
Education, if prospective teachers were interestgaoviding mindfulness education
in the future. Of course, all these suggestiogsiire further academic and empirical

research in respect of their effectiveness, ifrgjey recommendations are to be made.

The need to prepare the next generation to play plagt in society is acknowledged
in all cultures; in the West we expect our childterbe able to step back from our
pervasive consumerist culture and make responesid&es, but we ill-equip them to
do so. Based on this comparative study of BudaimstAristotelian ethics, the author

considers that complementary guidelines for a “ihasay” for children and young
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people in all Scottish schools are to be foundhi& interplay of mindfulness and

habituation, in an ethics more transformative tpegscriptive.

If pilot studies are successful, the main reconataéion of this thesis is that these
two practices are introduced from the age of siargethat is, in Primary Two in
Scottish schools, and maintained, in developmenégdpropriate ways, into the teen-
age years. | have argued that, if all childrenraegle aware from the outset by their
tutors — their parents, care-givers, teachersuierd — that they can make their own
choices, and learn to do so virtuously and mingifulhe use of these two
complementary practices would provide them withuadimentary “moral way.”
Hopefully, such a basis would equip young peoplertgage more confidently, more

compassionately, and more fruitfully with their ama world.
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