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UV ESZNZRA0 R © “This book is gratefully dedicated to His Holiness the Dalia Lama, whose belief in both the
power of compassion and empirical research has been an inspiration to so many in the field of compassion
science.”

2 “One mind, many mentalities; universalism without uniformity.”
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compassion scale (Hwang et al., 2008 ) iy &za\ & HIFA 4 N\ BB INEET Y E FEE -
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to suffer with.

sympathetic consciousness of others' distress together with a desire to alleviate it.

a strong feeling of sympathy and sadness for the suffering or bad luck of others and a wish to help them.
concern for the suffering or unmet need of another, coupled with a desire to alleviate that suffering.
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7 a feeling of pain at an apparent evil, destructive or painful, which befalls one who doesn’t deserve it.
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OEEE R EF 2R ANEE AT E] - R B 0RTFral - EIRTTREZ B i w iy (38)  Mih HE
4% (Z8) - RILTEST T 238 ) MRy EA A - e IR S B T A RN
B2 -

RIE LaltsREA - A T 2638 | lSmm 2 ERMVIE > FEFFEE T &g EAT D
JOUREEHERERER o AT Rt TR TR T E B TR e

(=) P28, B TR ) 2 e B S = o3 T
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Fiait > EEATOTREM B > Iy HAESEE - INItieEommmE -2, B3R, W
EARE R (EE A - AR IRl Z VB (RETREA E S > BB O
PR [E]— T [ -

B T2, 81T 3R, &0HR > B MREZERE | AENZEEREOHTEERILS
ERVRE R ? UFERREARETT A T CERREEE ) A 2R EHREES R
K~ P AR EECA (Dalai Lama, 2005/2015) - 254 5 ZARE A [FHVREARE 557 7
AL H AV S [ 2

B WA ERR AT 2 — - A PETT compassion HYRfGE2w A
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S RN - A AR 3 5 B 25 ZOH R R A S T T R

TR RN ZERE « AORITATAL » 3057 OHRERE R PS5 OB ERHY compassion E /&S
JESZ R - WIS RIEEE® (transgressor ) HYZEHE (Koopmann-Holm & Tsai,
2017) 2 HHEE AT R BCER AN USE & #Y 22N BLPE J5 compassion JEF ©

H o F4E5| T AR G | (moral foundations theory ) ( Graham et al., 2013 )
T REAEE S > RIDIEEERMEE 5 ~ B FIPAE N ZE — RN R R - 21

IR FATRERIARE - BIE S A - MiE 2 - EREHRRE S - RN EEAEA
TR A BRI, 89 " BERIREAT ) By

{EEEEARIUSE &R - WA EEE T BRIFEA] ) B EEZ 0 - N ki
B tEATE > AT A EAERZ w0 A RER T - b5 BRI E N
TEAA A S ) 89 T A PIFEAT ) RMIEESREMMITEAIES N e AR
18 - AL - SRAFIUSEE RIS - MEFERA " FRRA AVERIE S - E0VRE
BTSRRI LB R EAE] T WA B2 WIS B AN
FEE I EE A NAYEERE -

B EE A e s (R RTRE 2 R - T RO - 2 N 23k
Y SCER Ak - P ATRAFIA R Lot AP » FRAMIHREZR AN TTATRE - A w2 B i - 502
#1720, (Goleman, 2015/2017 ) » ZEREMINE—2 5000 - & — (@9 BT ZRAI A G E
TR ARELERENRAS - MEZ S N — SRR ARBUR T > N EAE2 | (Dalai
Lama, 1992/2015) - 5 Z - JUsEER I LREZNEM B 2R - [HE 2GR - JUsH
FARGWZH TN ) FrEA I - REMEEIKE - UsEEASHENESS -
ERMAECEEA LR INE B AR 2 TR - RIEREEMANILE7 283 -

BB ARt E AR EEEE - Rt MEoam=E - 5k > 28
RIS A CCER AT T AR » Rl DR — TR B T E R - . B
—{ER AL - tREF OB A - ) (Goleman, 2015/2017 ) {HIE A ARFLMIEZ A2 A
IRYEERRTT Ry - AEEREMRIFTER | RASHESE « MIRERSARET &S L Hi A3
I EERRT R o 1 (EQ) {E# Daniel Goleman(2015/2017)f5H - ZEREMINEE Ry 4k
TEA B EafEReE - TEEBIEESRIASEY) WP A% ~ (REAESE - 5
Z o DRSS HITT R NIUSE B A B B B2 o SCRISEERIT Ry - (HEIEIUSEE ok
e IEEPM - SR MAEEA TR o

FRIE _Ea oA el & > ZEAER A EEE 28 ARRE A N BENNRNEE - INpi& A ke T IEIEEA
JFAESR ) B D APIRAL ) EEARRANNE E TR R EE > FEELUEE T A PIRERAT )
MR ARIUSE 28R - NIE - #E2R T2, B 3R JEamR—EfEaEE - 2 TR
JEMIZ S G2y PR AIPEAE AR T 2838 ) O e T RERRIRAN ) ZHERE ) » DURHEAR
BshEHY TR OB T APIRERT ) 28 -
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BERANIEE NZHBEEESESE - ASOR MR T BIAZEEE ) HITREETT
compassion FE# ° REERL " APIRAT Mk " BERRAT EAREARILEE - #Ehit
s - AR Z Ry T 8RR ) - 38 Balioyf - T B AREIE ) A T BUEREAR ) FEERK

FRAR eI AR NIRRT AEREARE A > WA B RIS OEE R
A2

(=) '8 ZELRBESH T
L FEM

FEFF T > WIFTFTAL - FfE ~ JEE - i EE NIRRTy T & Ay ERERIL
A2 FEHEE T Z I ERL S (CFFEm) ) fE " FRASE (IR ER) ) -
TSR RN T S ABIPRE - B AR R Ry T B — V)R A A B
e ZADSE

ERGE T HIRAL ALY mEE S0 B VERERR R T A
& WEIEHRARD - WhiEH "BE ) sefetbipar 2 (Bt AG2E) - HEiEs
B (EERAF - (HERZEL T &% ) A0 A& ) VAT (E IR vl ISR - 1k
(& TRV R A A B 2 08 ) AVARRRAIAT R T 28, KR o FTLAEZERE AT RE
RITERMEEREBN 2 - SUE " FI AT, AE - M T 210 T ERSEALE
Rt~ mE RNER

WIRITFTAL > ZEFERIR E5R > 22384 SR RSNE B - AR A e i S 15 4 -
fitias T ORRFREARNA S - —E T RHUTE) - (TR S T — R sk L
HEAE I - L FEEE > REHRERS > SN EENTE - B ETEEt
AL E VR ~ BAREY o BRI TR AL AEIEE | (Dalai Lama, 1992/2015) -

& LRl > ESEEEGE T E ) (EE - LIS EATEEIESE 208 o AR
I BN E4 - Pbansh - ] AHIGIRE L nTREAFRE A= RV BIITE A - IR Al eI
AU sE BT AR EVER - g2 - & T 838, A T80 HUEEhs - A8
EHESEAR S A EEE > FEREARNER A OINRERFEE - e BT -
2. fERmEFE T

HpY = BIREEA T ) FERMEEAE > NIRRT R —(E [ - FrLTE
bl "EAAZERR ) A0 T BUERERR ) Z2Hh - TR I T B A E RS = 1 o A
HENEE P (E AR S AER RN E AR - TV B U P
g > BASGRItEE e Ry T RERER -

(M9) & ) 2 € LB E [ AT
L FEIHT
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EFFRITH > M EE - EGEERNER 0T T WERIIETES 8-
TERAEADESERE 18 B NEANE - P - —GECAVEEL - TERE AR
B R - H2AROHEMA T E—UEHEERESEEN  BEREERE  -

e TR AR o SRR E FRER R B Bh TR ME ] [ 23R
ATREFRIVRIEA - N A ERMEEGERN 2 £8% B4R OHEE FXY" NERRTL

(ingroup favoritism ) [ » FEEFEREAEEE " #5 ) AYFEFL » Blgm DRFABIRE " 28, /Y
EEME - MEEMA SR "0 o A2t EER T & WEH - i
PR AR R R EFE -

2. HEHEE AT

e bl T IV FEERBY - FEEIEN AR A ZEAE o RER T2 BEHAE
WNAEIFE S Er > RILE AT AR —(E I A - SEERMEARER - T 55 ) AZHAE R L BREE |
HY " NERS R, R T = AIEBEEEES  ne e B B EE m R EE
HYHEREE - B8 B REESE ST A RENREELE - N "1 (URSBIE P - Bk
X ICE TR Ry TR

(F) " fhz 7838 ) R euE MUK H
1. Tz EEE ) B UK H A
DA mEBras T &l A T BRI A s, SO A T I
L B METEEATRIE I BRAN T AR ) IEELETURHA - T R
A& ) TR A TS Ly AEIZEE - R TR F1 T AR OF AR 0 R
BREARHE Gy Ry B T B NZEAE USSR T BbREds o T = AIE T gA
TEZEAE 0 ThE ) I T PSR ) - 2abhlr T IOimEL L, A T R EEAE ) IMOKTEIE - 40
1 #/1%% 3 Fo
1
% TdEE L U EREE T HREE | IIRIERRE
- N hEEE
(xAbzfE) (FHEE2 )
& | = L BARS
LUk 23
5 > | mrAS

v
_*..
4%
53
G
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=3
VSR DRI R AR BRI

PR B %fgf i
# LA | AR BB H B
i BB | B AR HECR
= SR SRR BRI R
% L TERE  DPE ORISR

2. THREE BRZESR

BO byl e - TR ERE ) TIERE T DSREBENEE L - HE R
1545 B USEETUA R |- AHEAPE )T compassion JEF HE EHE 2 EE M54
R AR E R TR EERM - e e S5 0w > MEEB<EHE  IREIUEEE - HIO
NMEZEAINE M > TMENEEETE 5158 - &% - NMETENTEFSES - TRES
BTN ERE R - AR -

5 2EIEE BT A S BHPE /7 compassion Bk > A& Y HZETEAY 2 » JRE
BT U EAVRANE - (B E S AR T T S L | B A e A S5 AF
B ATREAE LS CAVEIER - Mtz &5 hn "=, 1 T4 ) oL - DL T &I IEAT ) )
KIZEAE A RE B 2 R > UEFIENIRRE 55— J71H » P57 compassion YA LZ &7
BERBUTR P T IR CEE R E AR - (HARREEE PRI 2 E - BE 2
R AR Nk EE T PE U7 compassion 'EE -

BRI R ARG IR R T U R e BSUERIRME - (RS —EAEAE »
R RENERHBVRE T AR REE NI A - BRI BEAGESMS » fhREE
IS EARITRE  HEtdf & E R ERSR AR - N AL EAHE 2%
MR- & "= T RE ) Y compassion & EI{E 2 & A R REINE T T -
JLHAEEFPE T compassion 4 AH 5T CAHA SR LAV 4E > B #5222 3EU Hi]
HI - E R E P T A -

— TR ) UEEZBGRITT

EinttaRER A T RE > SR TR A lEmE R - B AZERR
2ULREAR ~ SHE AN EEAR - DU MRS OB R AT FT 83 - SRa PR R
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[EHIRR (7 » B o PRaT B N 28R AT RE A AR 2 B L - HGREET s He At = 8 (2 A T R 4
BB \ AR ATRE Z 1L -

(—) BhAZEFAE e EAb

W ERrH - (R ZEAEFHIE) N ZEARE ERY /2 PS5 compassion » R[1& S A7 FRERE
194 - [BIRHERPY 7 U b2 SURL L ERERRH R AR, - B A ZEAE Al e A= = T Y AL
1. w2 B

HBCURRCOE FiEam fa " 280 FTRE 428 o EPRGIE O BEEH FERY 2 compassion
fatigue MHEAIST (2GE - T AEENE - SEATEFER BB EIHTIER S ~ BEP A
HENIEEEHEIIEFE) (Brideetal., 2007) - FEHLOHICHISH - SIS IEWEEEAET
EREREE RSN AR EE  SEERER ISR ALT R (Bloom, 2016 ) - EEAER »
HAEES B S 52 G Mmpkosk - EENG LAEE © 5 FEIF S MRHES Al 7S i BER AR 5 R E]
552 B RS E O R 0 SRR R R B S E A KM AR - SMEIEERD
WMERITE CA L ERBVAEGRS - J7REEJERRORE R - Bh AZE3EA TIREE B~
HaEE B ERZEIER -

2. ¥UsERE 18

SH TS ERS Y > compassion FVESAEFERNNMERZEHEZA » NEEHRFELA
FEAMERZ A - OFFiEm) f5 T Stav A ZSERIAEEE | - IR LHEESE - (UK
HIAOR Z — 2 BB AR 2 NRYINIE T - DB B2 E RGOSR (BF
B3 ) EINEEHIBE A #E (Buffone & Poulin, 2014 ) « 41 1945 F{EFHEHEHET
ZINJEHESE ~ BPEEiETERE - AN RFETECKEERN - 2ENIEAZ
Z ARG » R EEAVEE - N FVAZEGTYEE - BIA—1EE L
FHEREFIRE] - ERGERERAETT — R % - Mol —Rt A EE - WA (s
Rt M EFEER TS - tptEsh - AMMERIINER "IEAME - EiEHEF (Bloom,
2016) -

ODHEERINEE - EERSUHEETMENAZEEE - KEFESE (insula)
E(b > B EERM B ESEAEEL - (HEFI ARSI AT EEE - &
S BIEMN S ENME LA E - KM ABNEAHRIHISUIRES (striatum ) #775(L ( de Quervain
etal., 2004 ) > PEFEFG ITEERE T 1E(LEEHSERY | (revenge is sweet ) (Pinker, 2011 ) o &5
I ar B Hr 25 AR - compassion FYEfRIFHERN A EZ 2 A » A EEFHAEE
FRIERTESRZ N - ERNHEBCRIET - BEWHEE - \EE2G OETRE - RitHZ
L REAE AR EAEINEE 2GS
3. NEEGIRAL

O OFFEmm) 5 " 20 78 " EAEE | - B EE - A
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—FEFRAT 2 NH A A compassion © _E#GRALE R - B ANZEAREE WIE—F#F5F - £
AR O BRI TR S AR & - O ERERNTFERAR - compassion [FETEIEAFEHEAEZR

(oxytocin) 25370k (Saturn, 2017) » HEE OAERE HAEILEZR (A 3R - SRR
I AN S By N T 95 (Pinker, 2011 ) RAEHR S/ NEIHS (out-groups ) » #4752 >
B NI RE g A WEES (AL (ingroup favoritism) HYRTHE -

(=) 2k ~ sSHENPEFZERRY P E A
BRI A RE A 2 L bRt nIREZ 8T - DU N AR O BREAH AT

Fekgna hAelam L R TTZE -
1. "SHERAL ) eSS 2B AR

CFssm ) fat TR0 FIRE " AR > EIGRREE T B0 ) REEERK T AEEIVIEE. -
PO L O Y T B0 ) BB AN T SEE 2R | I - FITE S ERETARE o SEE AR
FEm e FEERETT A RN SRR 2 E - ISR A iEE 2 &R EH
BRI IHE B (Brown et al., 2007 ) ©
2. "BULREAE ) RERMREIIDSEE Z RIE

CEanEsm) fe - 20 ) ARy TIESERYIEE o L - AIREEEPUFEETHE
2L HAEEHMMREIGE - BEAR T 20 ) BEMRRZELN 22k
I 1E > AMERAVISEE - WEOREFIROR FE o W R - IE B ARSI
JETGPTE (Dalai Lama, 1992/2015) - (BRI AL - LLEE T AN L - ERMTEIIEE
ETWERN > AEGEHAER RIS ETINGR - B ENEE

(Moon & Rhee, 2012 ) ©

3. TR ) RERAE N EIRG (RAL

CFsEsm) fat - " 20 ) mIee " EAEE o M TR0 ) BEEER T BERYIEE -
VOSSR o EY TR ) BIEMR AR TP EREAR ) M o AR R R P LAY
BRSO BRI FTA N2 R - ek " TUE 2 N8 o - RFINFKEEMHERY -
F—EARA LEHZHER o & AEAESEEETHIRER] - - BRTREED R 2
AIREK SR EFIERRA LA EIRYER Y R REHFE - - B FIRR=A FrA[E] -
IR ~ 585 ~ SR80 M MESE - BERAFRAFEMHERY - N —EA
2 (Goleman, 2015/2017 ) ¥R/ CFHER T FH{IK 5[5 | ( similarity attraction effect )
FEt » AHIA PRARELLYEBE TR A BSOS | A A R S IR 24 ( Rels,
2007 ) - ZEREMRINR £ RN A B S LERYRR R AR MTIERIIEA AN (E&IUH
F) AEFHINZ B - Hawm ERERER AR | B ESIE A ARBTG5
B
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(=) /N

G LRI  (EREERLE AR » ) A REARRER A AT AR A AR - B B
B IES CUEE) Z8WE - NEIRR. - MU  RLIRR TS
TR BN BRI AL A 2 T - BRI PR R ST TR AR
AR A FALHRR T » AR TR S (T e S R BT T AR o

2
TRRREAL ) RS
TREX RALRIAR e A2 &L @E

e

a5

s
R
c
(533
G

[ BN % } — i F—f{ e B
— W@%%ﬂ<———+ Pk

ASGAEREE " 2835 BLP )5 compassion R F A 2 i - M b PR AR
& R RO A [ » PA MBS A BRK ~ BRAIFIR AT R > 1755 compassion
FEIES  SIESUEARE » 3088 T #h2e2498 ) BLPE 77 compassion (YR FHHEIE AT
RHUEERE > sk R EIERY T 2838 ) ESRENER R AR 23 bR (East Asian
cultural sphere or Sinosphere ) - FE{EFHEFFER T - SRHHZEEIER Z FIHVRE (R > &i%
s TR ) SRR -

— ~ IR

FyTHPE T compassion FIfZ AR 52E] » ASCHIIE T T SUEaeRE 0 7l
WEFZIITH T SUEZET I 774 S 3830 A IERE T (252835, ZE[EFAPE )5 compassion °
BEAGE D " R 238 ) i - AR ERER RO CEl R ERY T Blamiefs , 720
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P EHECTRME SR » DABTRI & BN » AR e FORAf - SRR T
SFREAE ) HERT TRV o ACC—TEE T RIRR B IR & EEY
B il LS (0 TR AR ) SRS - G EIE
e BN AKEE | T HULAE | TR | R TR T TR D
SEEHETITEL  EE S EMEES  WHBIIHETORES - S g
FIRE SR T BULARIE | SRS AT AR | I T A B B AR
AR FEREY FULIEFT - MBS - B B AR DL R Y B L -

i AT ARG B BN T REETE ) B compassion 11 3ESEFIA
B T R ) R E R ATE - AR R AR - 2
K> AR R R SRS TE | A T B > AL B
ISR - EOIHRR » BEEEERI o A RIS AR i - B
BEISIE RSB - (HAIRAE AR SR R BN (S4782 » 2016) - TR 565
IS BB R e B R AR I R R » 642 UL ASBXI S B (2478
B 2015 ) o ASCRFEAE R IR (L A SRR R AT » R AEAERG 2 o
Fif -

= TR #EEIE | B2 EIVE )5 compassion FFZE B3k

WHTATI - ZEFZEEE > P95 805y compassion B/ AZN 4R a2 ELAREBHPE )T
compassion FYEF @ T4 HEH ER . self-compassion JNELPE 77 compassion HYEF °
BEHEA D EARIR (R TTE2EE ¥ E 7% compassion  ASCp TR 2 T AR ) R JE
REfd e BAICRETRE - BREAANR ¢
(1) BhNZE3R © MEREJRAPE 5 compassion ZEFE °
(2) BULZETE - I ABHESEE VR — A EHR T CERRREY 0 S
JRNELFE self-compassion FL25 LBV

(3) $EEZEAE  GIAIBLETET - — T AN EN RS O R HY =0 S5 AIREEES 7>
7577 compassion 4 AZEETH self-compassion 1S TV IE ST R -

(4) PEZEIE A KR — T MR ENU S O R EY R L 0 ST AR EE o3 T
73 compassion § AR AT LEEET TR © M self-compassion $2 5 2 288 A
S AT REIsE e - WREa NE— P B0 -

ME EE T REAE ) R FEE S HAIPEJT compassion EFRAIH:
IEABETHITIEL » IVEBETE self-compassion FYFESA © W13 4 Fiiw -
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%4
MR 2EAE | ¥V compassion TR/~ AR self-compassion E3R 7 &g

THREL compassion compassion self-compassion
VUE ] EH ARGt EE

B AR v v vV (ERHED)

BALER V (40:CBCT)  V (BECH)
SHE AR V (41: CCT) vV (IE=)

FEFERR V (41:CBCT) V(A

st AT TV FoREARLIANETREE N o SRS IR E B ARG TEOE 2 1Y
W ° 554 » CBCT : Cognitively-Based Compassion Training ; CCT : Compassion Cultivation

Training °

SR T CERREEY o BRI E S - A - FEEAERERN (Dalai
Lama, 2005/2015 ) » 837 self-compassion £ compassion 2 F:tig o fR45E _Fati s34t > br 7%t
SR[E] > self-compassion FY)H 25 i EEIR A 2 compassion E 7 T &  (HAS L il A E
SRR S (B S EFEREMRZZEAE (Buddhist compassion) FYE:
EFE L FHINE - B BUTERINS > AR self-compassion SRR FHEE MK
BE A S SO AR B A R BCURG = ET R - NIt > SRR EEESE
% A B R E R self-compassion (9= 7R » TSI S (EHRA | B3
IR TR AR R o X MEREOMERNE - BRI self-
compassion HAFFEREEHYHIE - W13 4 s > HEEE LIMAEEARER - EEaE
self-compassion 1Y AFH—AGMES A ERIAET & 5.0 0 MELR B CHWETE A a
AUSERRE T > H A IVE - NIE > w7 A2 E IR TS R I - BEIRhS
ZAE Y EHB AN HEFEM self-compassion HY = JTZE N -

=~ BRREIRIRIR T E

ASCE LU =T ZE IR A ATUR AR AT 027 - H5 ASCHIE R B R
RANEHE— P EITEREWITE - MERSBRASHR AR RE SR E V& 7 Ry Eallu(E
A o A AETTEE S LSRR B R HE A B - 5550 #5Y T BEREAR T EEE
AR 0 TPERREAR ) AR T BIAZEAR ) BIERIAYILER o AT E L g
B

HA O RFRGHLL T 7R ) RRA > ASCRHEFB TR ZAHENS - BEAA
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ST R ANAIEE iR (T ERAE  vs. TREIE DB TR -E R 2 T IE
B0 HEAEHASEUT - 41 CREE ) BU-TATE T ZAR0A =M - 544 -
B G o T RAEGREAR ) RKRRAERTR 2R o RGN BT BEMAVE
Ffrsk 2 2300 0 TG REAR ) AlRsE S e IRAVEEAR - it 2 R ALK > St
ST EHA LA HES - BN SO TUET O HEEHE - RINEERIEE
BERE AR D EIA HARRYE - ASCEERN LS R - ALL T RS ~ A& - 4%, ol
2o el TR RAE - R T haEAR ) RERNIE T - BERKA G
BEEA > (R ) AR OETORAER | ihddh ) MasEne% -

Bef% > ASCES TR ) MR TR S ) - (ECREER AR ST
FEARTH B TR H O] - B0 > ASCHEME K " BB ) BRI RE RS E B R
EF > HERPRIL— AR E R R A OB > RAE AT — 02 AR -

Y~ PGS 2 3B

ARSCEEERPE JT compassion F1 T (222835 | RV S » 25FPH )7 compassion Jii )6
L ERE LS - WIR K FIRE ZRIVERT ; (3 2 A S W e ai i RE B e m]
RESAEMVEIEA > (emZRL " U0, BEs - 5 2 0 1577 compassion 05 K E
FIEER » T %EE  AlEa e - BIfERIRIAETT -
7577 compassion f1 " #5Z2E4E | Z [ENMEFAEMHE 2 A TRNBLRPE S EARERY
Ry to——577 23R 017 L 4E 7 7 (analytical thinking ) » 2R 77 3R EEAGEF K (holistic
thinking ) (Masuda & Nisbett, 2001) - HFEME @ ' UEMELMA T2 A1 TH ) RIEE
H > #p S IEEENEIE A4 > EHNIEZER BB - BN > P55 compassion HI|
TR - BEATETHY T B PSR M 838y T By bg3n mE't
IE& e " SEERZLE ) mRIMEERNE » BEEH T HFRAR ) (world citizen;
cosmopolitan ) BUSHAT T PR | HH - HEEEME S ERSEN —EAEZZT -
757 2 He 5 Bh i compassion EI{EHBIMESA " {22848 | 27N HIE - Reed
TR ZEAE ) FEH T IR ) BEERIPR—EE M R o T RIEEET -
FHCRPE T U R EAEZ RN BT R ENRE - FE AT 2 TR VI
B o TERTT KRG ERANER "5 MARENSATAEENE - ANHERERS
TEARCE L A RELH ERENAME? s Bt BERE BEE
B2 - 2635 - BlEEE © S ARE3E ) ((OSHEL)) - BT R - 5500 T 5
M bR - A EN > Ba% 3 2 BUmEL - Hit Tt 2B

/
e
Fx

" EEARRANIBY LA R - BB & IR - VO B s oR i - (0]
B IEIR



THI [FRF € o
BAEPE T T AR A AR (U PR B it Y B PR TE R » AHEY - FERERT £5k - AN
R TEIME ) REREEEIOMERY T REEAL o TEIM: ) R RETEMESEYINTAGE - SRR
AT MRS - B 2 BEAAPE T A ER ~ Bt R A RERES - [HIR
REXNMHE T U R BB S R — (B A AT 24 - R AR 7 DR R DL
"ERME (R RsEfH] compassion BITEHIZETT - g EiRBE B S LEIEEEY Steven
Pinker (2011) FIHSELHHEEZ S Paul Bloom (2016) %5 -
B "HEME AR LUET] compassion FJREHTARAVEIVER ? AERETL R ESREIE - 40
PRI SRR St (Huston Smith, 2003) FrE - GlEitHEH4CHy THRAULE ) B0
TERME ) IR R b BRI EIRG] o ShE PR ABRT T ERME 20 8
A "M (intellect ) « AR " H#ME | AVEHHERIEA T & FEAAEE#RIVEX
RERR L BRI FUBAS T —iE 45 7 AN EERE )T - SR LB IR T (B VE =38, L( the sacred
unconscious ) YL » SRRy iEA B HIAVEAIRA e 30% - T EE , (W) B2
REME K H CNTE S R B R A IR R — T EE R 1 FEREG &R EE & EHAY
B WBEPORKIEREAD AT - LR LR "BV AT RTT T A
& e LA SEEEER T A AUPEFIRERERR T B YRR o U o AHY
RLAETRAY TR | S compassion HY5RAL - DAEBARERY " B A Es O sk Ay AAE S
TEMH A ERHIZEPEIRGE - IEE HREARL -

RIMEZ > P95 compassion — 71 " fiZ¢ 238 ) —w A E RO FAER > e TR
AR - BRI T ERPE A RIS - S5 2 T fhadaddh ) U AT DUgE

BEANEREPR—(EBRE S8 MRS AR ARE - HAh SROTEERE B
M TEER > REERTESEE > TREBIERL [ IUEEE ) B

A~ R bz Atk

FREAR ) R BN AR > (HAIREAE R TS EEIAER - RIfBEFE U ERR
HERREAEMEAR - EARR A MM ABE T EFEAL T LSESR A T 0 H
BB bR AR AT LT T CEEA o BRI EEARGREIEA
R - AN SR (AR T AR ) B/ NSRBI E R Sl AV - E
TN BAE T BRI AR S LA (REK > 1995) » M IR Tefhal " R Al AL R 6 | 1Y
LEMGER " WEBSNE ) ERARMEIT 24 » SRR A ERAY S AP E & %
WRFMBAMIE NIRGZL -

EABIE  fx T BTSN - MfhEeEiny TR, A
2z o AT EIRY 2638 ) VUK - MR T 2B - £ TBIAR
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A T FLTHEH T R > HRC AR - FLT DI R C YRR - SR AT
e DER R thatie (1 - RER) B " AR > AETHET ., 2
B o ERERE W RIMAEE R ) HUBE > gialfi o Ry T2 - 52 CECEAY
GARINHER > EERKTZA 2 T ER -

£ BUERAR T R ER T M > tRtE UEREEIE R T R (58
fi > 2009) - FEfBEHET > RBETCREY) > Sulitf TEERUE - IBIa i ik
Ma2E - WRGLAERER BRI EEE O - LT T LEERE - B T A%
MisEZE ) (B » 2010) - A5 2 - XL TG, kL > BIEESEEEEEIED
IEJUFRIRES > T BAREAY TR (FEEE > 2004) -

£ T EERAR ) T FLTRE] T CEAE T BT AEANE > BOR T ERE
BN I EESEREAREY - MEREEREHRMEAEE - 2 tnE
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Conceptualize Buddhist Compassion:
Differentiating Buddhist Compassion from Western Compassion

Sophia Chia-Min Chou  Kuang-Hui Yeh*

Abstract

In psychological literature, compassion is conceptualized as the desire to alleviate the
suffering of others. It is presumed that Buddhist compassion refers to the same definition.
However, from a cultural psychology perspective, it is essential to compare and contrast the
definition of compassion and the content of Buddhist compassion since these two terms
originate from two distinctly different cultures. As indicated by Richard Shweder, the collective
human psyche exhibits "one mind, many mentalities." To bridge this research gap, we first made
a "cultural interpretation” of compassion and that of Buddhist compassion to examine the
discrepancy between these two. Second, we made a "scientific interpretation” of Buddhist
compassion to elucidate this construct as well as related dimensions.

Specifically, to make a "cultural interpretation" of compassion and that of Buddhist
compassion, we adopted both word analysis and Kwang-Kuo Hwang's "cultural system
approach." Word analysis showed that compassion and Buddhist compassion seem alike.
However, the cultural system approach revealed that these two differ since Buddhist philosophy
attempts to resolve the potential downside of compassion by proposing the "four
immeasurables" (metta, karuna, mudita, and upekkha). The joy element (mudita) can help
balance our depression in the face of other people's sufferings. Further, the equality element
(upekkha) can help reduce our attachment to loved ones, thereby lowering in-group favoritism
and out-group dehumanization. The four immeasurables are a pathway to move from ordinary
people's imperfect compassion towards flawless, boundless "great compassion" demonstrated
by buddhas.

Furthermore, to make a “scientific interpretation,” we analyzed the content of Buddhist
compassion from a social science perspective and found that it consists of four dimensions:
edification for wrongdoers, alleviation for sufferers, serenity within, and equality without (or

EASE). Hence, Buddhist compassion can be defined as "helping sufferers and wrongdoers in a
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calm and equal manner." By elucidating the construct and the check-balance system of Buddhist
compassion, this paper offers a theoretical conceptualization of Buddhist compassion for future
empirical validation. Further, this paper also serves as an example of Hwang's "cultural system

approach" and "theory building method" to construct a "scientific microworld."
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I. The Necessity of Exploring "Buddhist Compassion"

Recently, research on compassion has emerged in the Western psychology community,
spanning the fields of developmental psychology, biological psychology, intervention, social
psychology, clinical psychology, and applied psychology. Western psychologists gathered the
research results on compassion into the book "The Oxford Handbook of Compassion Science"
(Seppili et al., 2017). On the title page, these scientists dedicated this book to the Dalai Lama
since his belief in the power of compassion and scientific research has inspired many scholars
in the field of compassion science.

As a Buddhist monk, the Dalai Lama has devoted himself to promoting compassion for
many years. Almost every book written by him emphasizes the importance of compassion.
When the Dalai Lama discusses compassion from a Buddhist viewpoint, it is often assumed
that the Buddhist concept of compassion aligns with its the English translation. Therefore, when
the Dalai Lama inspires many Western scholars to conduct compassion research, they often
believe that the Western concept of compassion in their studies is equivalent to the idea of
compassion advocated by the Dalai Lama. However, can the Western concept of compassion
be equated with "Buddhist compassion"? According to the following four reasons, this paper

contends that there is a need to explore the meaning of “Buddhist compassion.”

1. Cultural difference between the East and the West

Cultural psychologist Richard Shweder et al. (1997) put forward: "one mind, many
mentalities; universalism without uniformity," indicating that human beings manifest diverse
cultural differences rooted in a common mind. As the historian Ying-shih Y1 (2007) said: "The
values in every cultural system can be divided into two categories: universal and specific."
Indigenous psychologist Kwang-Kuo Hwang (2012) also pointed out that in the past,
psychological studies in non-western countries mainly followed the Western paradigms.
However, since the late 1970s, an indigenous psychology movement has emerged. This trend
of thought shows that psychologists in non-Western countries are beginning to realize the
importance of cultural differences.

Although Eastern and Western cultures have their common human mind as the basis, they
also exhibit different cultural mentalities. Therefore, indigenous psychologists must carefully
consider cultural differences when conducting research. For this reason, although the term
“compassion” in both Western and Buddhist contexts seem to be related to caring for the

suffering, whether the two can be considered synonymous requires further cultural investigation.

2. Scholars’ reflection on the conceptualization of compassion
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In Western psychology, compassion refers to caring for the suffering of others and desiring
to alleviate their suffering (Sprecher & Fehr, 2005; Goetz et al., 2010; Goetz & Simon-Thomas,
2017). Can this definition fully capture the concept of compassion advocated by the Dalai Lama?
Scholars have raised doubts. As Koopmann-Holm and Tsai (2017) pointed out, while the Dalai
Lama emphasizes compassion for enemies and perpetrators, these objects of compassion
typically are not included in the Western definition of compassion. This remark suggests that
the Buddhist concept of compassion cannot be equated with Western compassion. Therefore, it

is necessary to explore the connotation of Buddhist compassion further.

3. Western compassion intervention programs

Due to the respect held by many Western compassion science researchers for the Dalai
Lama, they often incorporate Buddhist practices when developing compassion intervention
programs. Consequently, these programs often extend beyond the traditional definition of
Western compassion. For example, the Compassion Cultivation Training (CCT) Program
designed by Stanford University incorporates basic mindfulness training (Goldin & Jazaieri,
2017; Jinpa & Weiss, 2013). Similarly, Cognitively-Based Compassion Training (CBCT)
includes equanimity training, emphasizing that both enemies and friends desire to eradicate
suffering and gain happiness. By highlighting their similarities, this program aims to reduce
students' indifference or hostility towards their perceived enemies (Mascaro et al., 2017).
Interestingly, although the afore mentioned Western compassion intervention programs cover
mindfulness and equanimity, neither of them is included in the Western definition of
compassion. This observed disparity suggests that the connotation of “Buddhist compassion”
may be broader than that of Western compassion. Therefore, there is a pressing need to clarify
the Buddhist concept of compassion.

4. The definition of self-compassion

Compassion in the West means caring for the suffering of others, but Neff (2003)
contended that people can also care about their own pain, thus proposing the concept of “self-
compassion.” Neff said that she came up with the idea of “self-compassion” with reference to
Buddhist teachings. She accordingly defined “self-compassion” to include three elements:
kindness towards oneself, a sense of common humanity (everyone errs and suffers), and
mindfulness. In the traditional Western understanding of compassion, the definition of “self-
compassion” should predominately center on the first facet of self-kindness. However, the
concept of “self-compassion” proposed by Neff contains ideas such as mindfulness, tolerance

of one's mistakes, and the unity of human beings. Neff said that she proposed the concept of
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“self-compassion” with reference to Buddhist teachings. Hence, it can be inferred that
“Buddhist compassion” may encompass more aspects than Western compassion.

To sum up, the above analysis indicates that it is necessary for the psychology community
to compare and contrast the Western and Buddhist concept of compassion. Therefore, it is
imperative to examine the connotation of “Buddhist compassion” and investigate how it differs
from Western compassion. Before we analyze the similarities and differences between the two,

it is crucial to determine the research method, as explained below.

I1. Research Methods

To compare and contrast “Buddhist compassion” and Western compassion, this paper
adopts the indigenous psychological research method advocated by Kwang-Kuo Hwang. His
method not only echoes the "cultural interpretation" and "scientific interpretation” proposed by
philosopher Charles Taylor (1971) but also provides specific operational methods for

indigenous psychological studies.

1. Indigenous psychological research methods

Regarding the research methods of indigenous psychology, Kwang-Kuo Hwang (2012)
pointed out that indigenous psychology should not just stay at the level of positivism. He
advocated a complete change in ontology, epistemology, and methodology to establish
scientific theories of indigenous psychology.

Specifically, in terms of research methods, Hwang (2015, 2019) put forward the "cultural
system approach," arguing that indigenous psychology research should not only stay at the level
of interpretation, nor should it stop at the level of empirical evidence. It should not be restricted
to the pan-cultural dimensional approach either. Instead, "culture-inclusive theories" should be
constructed through a "top-down approach". Hwang (2003) also pointed out that the "life-
world" and the "scientific microworld" are not the same. The duty of researchers is to use
"formal rationality" to transform "substantial rationality" in the life world into scientific
theoretical models. Taken together, Hwang (2022) advocated that indigenous psychological
researchers should strive to use the rational thinking of the Western "philosophy of science" to

sort out the essence of Eastern culture through "theoretical construction."

2. "Cultural interpretation' and "scientific interpretation"
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Western philosopher Charles Taylor (1971) proposed that the mainstream scientific
paradigm is to make "scientific interpretations" of the living world to construct scientific
theories. However, when social scientists directly make scientific interpretations of the cultural
world in which they live, they often ignore potential cultural bias in their theoretical
construction. Therefore, Charles Taylor advocated that in addition to "scientific interpretation,"
social scientists should consider cultural factors and conduct "cultural interpretation” of life-
world phenomena.

The "cultural system approach" proposed by Hwang provides a feasible method for
"cultural interpretation." It covers the two levels of "analytical dualism" proposed by Archer
(1995; 1996), namely the "cultural system" and "sociocultural interaction." Therefore, it can
avoid the fallacy of positivism that neglects the cultural system. In addition, he advocated the
construction of "culture-inclusive theories" not just to describe culture but to use "formal
rationality" to transform the living world into theoretical models of the scientific microworld.
The ingenuity of this approach lies in making "scientific interpretations" of "cultural

interpretations" to establish culture-inclusive theories.

3. Research direction

To summarize, this paper takes two research steps to compare and contrast the Western
and Buddhist concept of compassion and to sort out the connotation of “Buddhist compassion.”
The first step is to make a "cultural interpretation" of the Western and Buddhist concept of
compassion through traditional word analysis and Hwang's cultural system approach. The
second step is to conduct a "scientific interpretation" of “Buddhist compassion” and analyze its
dimensions from a social science perspective. The analysis results from "cultural interpretation”

and "scientific interpretation" are described below.

ITI. Cultural Interpretation: Analysis of Eastern and Western Cultural Systems

To explore whether the Western concept of compassion can be equated with the Buddhist
idea of compassion, this section discusses the meanings of the two terms. It traces back to the
connotations within their cultural systems. In other words, this section will adopt word analysis
and cultural system approach to explore the similarities and differences in the meanings of

Western compassion and Buddhist compassion.
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1. Word analysis

(1) The meaning of "compassion" in the West

Etymology indicates that compassion means "to suffer with." Because com- means with,
and passion is related to the patient (“one who suffers”) (Jimenez, 2009). The Merriam-Webster
Internet dictionary defines compassion as: "sympathetic consciousness of others' distress
together with a desire to alleviate it." The Cambridge Internet Dictionary defines it similarly: "
a strong feeling of sympathy and sadness for the suffering or bad luck of others and a wish to
help them."

In "The Oxford Handbook of Compassion Science," compassion is defined as: "concern
for the suffering or unmet need of another, coupled with a desire to alleviate that suffering"
(Goetz & Simon-Thomas, 2017). This psychological definition is similar to definitions in
English dictionaries such as Merriam-Webster and Cambridge. In addition, based on the scales
measuring compassion in the West, the above definition is indeed the prevalent understanding
of compassion in the West. For example, although the compassionate love scale (Sprecher &
Fehr, 2005) divides objects of compassion into closed others and strangers, both involve caring
for the suffering of others. Similarly, the Santa Clara brief compassion scale (Hwang et al., 2008)
measures the degree of sympathy with suffering strangers. The Multidimensional compassion
scale (Jazaieri et al., 2018) differentiates four aspects of compassion: cognitive, affective,
intentional, and motivational, yet with a clear focus on caring for sufferers. Clearly, compassion
in Western psychology circles refers to concern for the suffering of others and the desire to

alleviate their pain.

(2) The meaning of compassion (247F) in Buddhism

In Chinese, the term corresponding to "compassion" is "2&7E." Japanese Buddhist scholar
Hajime Nakamura (1997) pointed out that 2% is metta in Pali or maitrT in Sanskrit. In India, it
is generally interpreted as "rue friendship and pure love. ZE is karuna in Pali and Sanskrit, and
it represents compassion, sympathy, tenderness, and affection in Indian literature. Similarly,
South Asian Theravada Buddhism interprets Z&(metta) as "the desire to bring (friends) benefits
and happiness" and 7E (karund) as the desire to remove unbenefits and suffering. Mahayana
Buddhism inherits the above explanation. As Nagarjuna said: "MaitrT refers to the loving care
for all sentient beings, always seeking peace and happiness to benefit them. Karuna refers to

the compassion for all sentient beings, feeling for their various physical and mental sufferings
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in the five realms" (Mahaprajiiaparamitopadesa; "The Treatise on the Great Perfection of
Wisdom"). In English, they are typically translated into “loving-kindness” and “compassion,”
respectively.

Although %& (metta/maitri) and #E (karuna) have their specific meanings, Nakamura
pointed out that typically, Chinese people do not distinguish between the two words, which are
often combined and used to express the meaning of “loving-kindness” and "compassion." In
Japan, similarly, the monolingual metta/maitri or karuna is often directly translated as the
combined term 2&7FE. Nakamura believed that this is because the meanings of the #&
(metta/maitr7) and FE (karund) are very similar, with very little difference between them. The
Dalai Lama also pointed out that there is no occurring sequence between the two (Z&
/metta/maitri  and #E /karuna). To a certain point, they co-occur. When we want others to be
free from suffering, we also want them to be happy (Dalai Lama & Ekman, 2008). In brief, we
typically hope that others can "escape suffering and attain happiness” at the same time.
Therefore, although #& (metta/maitri) and #E (karuna) have seemingly different meanings,
their co-occurrence results in the combined usage of 2& (metta) and #E (karuna) in

Chinese.

(3) Summary

Based on the above word analysis, the connotation of compassion in the West is similar to
compassion in Buddhism, both of which hope that sufferers can escape suffering and find
happiness. Nevertheless, in addition to word analysis, social scientists should also perform
cultural system analysis. Therefore, this article further analyzes cultural systems behind

Western compassion and “Buddhist compassion.”

2. Cultural system analysis

(1) Cultural system analysis of Western compassion

Western scholar Eric J. Cassell (2009) pointed out that the concept of compassion in the
West can be traced back to Aristotle's "Rhetoric." He argued that Aristotle used the word “pity”
to convey the idea of compassion: "a feeling of pain at an apparent evil, destructive or painful,
which befalls one who doesn’t deserve it."

Aristotle pointed out that the object of compassion is not limited to those who should not
suffer, and it also varies according to the psychological distance between sufferers and us. In

addition, we are more likely to have compassion for people who are similar to ourselves
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(including similarities in age, personality, social status, background, etc.). Broadly speaking,
we are more likely to have compassion for those we identify with (including those close to us,
those who are similar to us, and those who should not suffer). Aristotle's exposition suggests
that people do not feel compassion equally towards everyone.

From this we can see that, whether from etymology or ancient Greek philosophy, it is
evident that the Western concept of compassion pertains to feeling the pain of those we identify
with. Therefore, the current definition of compassion in Western psychology aligns with its

historical and cultural origins.

(2) Cultural system analysis of Buddhist compassion

In analyzing “Buddhist compassion” through a cultural system lens, this paper presents
three findings: First, compassion is a defining feature of all buddhas, and attaining Buddhahood
is the ultimate ideal of Mahayana Buddhists. Second, Mahayana Buddhism asserts that
everyone has Buddha-nature, affirming the potential of all sentient beings to become buddhas.
Finally, Buddhahood attainment requires both compassion and wisdom.

a. Compassion is characteristic of buddhas

Mahayana Buddhism emphasizes the "Bodhisattva Way," thereby attaching great
importance to compassion. As stated in "The Treatise on the Great Perfection of Wisdom":
"Compassion is the foundation of the Buddhist path." In Mahayana Buddhism, becoming a
Buddha to save sentient beings is the ultimate goal of all Mahayana Buddhists. Buddhas
demonstrate "great compassion" (mahakaruna) that goes beyond the compassion of ordinary
people. As Nagarjuna said in "The Treatise on the Great Perfection of Wisdom": "Compassion
in the hearts of buddhas is called great, and in the hearts of people it is called small." According
to the research of Nakamura (1997), the concept of "great compassion" has not been seen in
scriptures of primitive Buddhism. It was in the late period of Buddhism, after the Buddha began
to be worshiped, that the concept of "great compassion" was established.

What is the difference between the compassion of ordinary people and the compassion of
buddhas? "The Sutras of Vimalakirti" describes the compassion of ordinary beings as
compassion with attachment, entangled by troubles (Cheng, 2014). In contrast, the "great
compassion" shown by the Buddha is perfect and flawless, as recorded in the "Ashoka Sutra"
(Vol. 1): "The Buddha destroys all taints and possesses incomparable great compassion."

b. Compassion is the manifestation of Buddha-nature
Although compassion between ordinary people and buddhas differs, Mahayana Buddhism

advocates that "everyone has Buddha-nature." It affirms that ordinary people possess the

39



potential of "great compassion" to become buddhas. As recorded in the "Mahayana
Mahaparinirvana Sutra" (Vol. 32) in the Southern Edition: "Great compassion is called the
Buddha-nature." Likewise, the "Lotus Sutra" says: " In the abode of the Tathagata, the great
compassion among all sentient beings is manifested."

c. Compassion is the path to Buddhahood: The Theory of "Four Immeasurables"

In Mahayana Buddhism, compassion is not only the manifestation of the Buddha-nature
of all sentient beings but also the path to Buddhahood. As Tibetan Buddhism advocates,
becoming a Buddha requires the development of bodhicitta. Bodhicitta is divided into
conventional bodhicitta (wishing to become a buddha for the benefit of all beings) and ultimate
bodhicitta (realizing the wisdom of emptiness) (Dalai Lama & Chodron, 2017). The former is
compassion while the latter is wisdom. From this, we can see that compassion and wisdom are
the two major practices required to attain Buddhahood.

The relationship between compassion and wisdom is elucidated in the "Taisho Tripitaka"
(Vol. 25), which says: "A bodhisattva performs thirty-two kinds of compassion among all living
beings, gradually expanding and turning into great compassion. Great compassion is the root
of the merits and virtues of all buddhas and bodhisattvas. It is the mother of Prajna Paramita
(great wisdom) and the grandmother of all buddhas. Bodhisattvas, because of their great
compassion, attain Prajna Paramita. By attaining Prajna Paramita, they achieve Buddhahood."
From this, we can see that the practice of compassion can finally lead to great wisdom (Prajna
Paramita), and then to Buddhahood. How should we practice compassion concretely to
transform from the "imperfect compassion" of ordinary people into the "great compassion" of
buddhas and bodhisattvas? The historical development of the concept of “Buddhist compassion”
provides some clues.

(a) The theory of "Four Immeasurables"

Nakamura (1997) pointed out that in the early stage of Buddhism, only loving-kindness
( 2% /metta/maitri) was emphasized at. Later, loving-kindness ( 2% /metta/maitri)  and
compassion (Z£/karuna) were mentioned together. Afterwards, another two virtues of joy (&
/mudita) and equanimity (f&/upekkha/upeksa) were added, forming the framework of "four
immeasurables," a practice that cultivates the four qualities of loving-kindness, compassion,
joy, and equanimity by visualizing all beings through these four states of mind.

Regarding the connotation of the "four immeasurables”, the meanings of loving-
kindness (Z&/metta/maitrT) and compassion (Z£/karuna) remain consistent across various
Buddhist traditions, including Theravada, Chinese, and Tibetan Buddhism. Basically, these two

words refers to the wish that all sentient beings will be free from suffering and find happiness.
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However, there are changes in meanings of the two virtues of joy (/mudita) and equanimity
(¥&/upekkha/upeksa) across different schools of Buddhism.

Joy (Z/mudita) in Tibetan Buddhism represents the wish that all beings will be inseparable
from suffering-free bliss (Mingyur & Tworkov, 2014). In Han Buddhism, joy (/mudita) is
often interpreted as "empathetic joy", that is, feeling happy about the success, good qualities or
good deeds of others, as the "Mahayana Mahaparinirvana Sutra" says: "To bring joy to all living
beings is great joy.” However, Theravada Buddhism’s “Visuddhimagga” (or “The Path of
Purification”) defines joy (Z/mudita)” as simply “joy,” and “Vimuttimagga” (or “The Path of
Freedom”) also mentions that the achievement of joy (= /mudita) is the elimination of
unhappiness. Thich Nhat Hanh (2002) believed that it is too narrow to interpret "joy" as
"emphathetic joy." He believed that joy (E/mudita) can be interpreted as our own inner peace
and joy, which represents Zen joy.

Equanimity (f&/upekkha/upeksa) in Tibetan Buddhism is understood as the wish that all
living beings are free from attachment, aversion, and hatred, and always live in the state of great
equality (Mingyur & Tworkov, 2014). In Han Buddhism, the focus shifts to an individual’s
endeavor to cultivate an equal mind. For example, it is recorded in "The Treatise on the Great
Perfection of Wisdom" (Vol. 20): "Upeksa (equanimity) is about letting go of the three types of
attachments. When contemplating sentient beings, one should neither hate nor love."
"Tattvasiddhi" (Vol. 12) states: " Therefore, the practitioner who wishes to cultivate an equal
mind should let go of attachments to loved ones and relinquish aversions to adversaries. Only
then can one have an equanimous loving-kindness towards all sentient beings from the start,
and the same applies to compassion and joy." In short, equanimity (¥&/upekkha/upeksa) means
the equanimity of treating foes and loved ones equally, a mind that sees all with the same
benevolence. In Theravada Buddhism, "The Path of Freedom" maintains that the achievement
of equanimity (f&/upekkha/upeksa) is to eradicate hatred and attachment. In "The Path of
Purification," it refers to treating all sentient beings with an equal heart, and its achievement is
the elimination of hatred and attachment (Huang, 2016). In other words, equanimity (#&
/upekkha/upeksa) refers to an equal mind, because it can eliminate the attachment to family
and friends and the hatred of enemies. Accordingly, it can achieve the state of equality towards
all sentient beings.

(b) The check and balance relationship of the "Four Immeasurables."

Although different Buddhist traditions have distinct interpretations of the "four

immeasurable minds," both Mahayana Buddhism (including Han and Tibetan Buddhism,

because Tibetan Buddhism adopts Mahayana teachings with Tantric practices) and primitive
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Buddhism (or Theravada Buddhism) contend that the "four immeasurables" can help eliminate
afflictions. As mentioned earlier, afflictions draw the line between ordinary people's imperfect
compassion and buddhas' great compassion. The practice of the “four immeasurables” can
moderate afflictions and guide people to approach Buddhahood. For example, "The Treatise
on the Great Perfection of Wisdom" (Vol. 20) says: "Cultivating the mind of loving-kindness is
to eliminate the anger towards all living beings. Cultivating the mind of compassion is to
eliminate the annoyance towards all living beings. Cultivating the mind of joy is to eliminate
the displeasure. Cultivating the mind of equanimity is to eliminate the love and hatred towards
all living beings.”

It is noteworthy that this treatise further contends that loving-kindness, compassion, and

joy may have side effects such as attachment or sorrow, thus necessitating the cure of
"equanimity." As stated in Vol. 20, “The practices of loving-kindness and joy sometimes begets
attachment; compassion is sometimes taken with sorrow. Attachment and sorrow confuse our
hearts. The mind of equanimity remove attachment and sorrow and therefore is called
equanimity."
Likewise, "The Path of Purification" in Theravada Buddhism points out that each mind of the
"four immeasurables" has its "failure," i.e., possible side effects. However, each mind also has
its own "achievement," addressing certain problems it can solve. For example, regarding
loving-kindness (Z&/metta/maitri), "the cessation of hatred is the achievement of loving-
kindness, and the generation of attachment is its failure." Regarding compassion (FE/karuna),
"the cessation of harm is the achievement of compassion, and the generation of worry is its
failure." Regarding the joy (/ mudita), "the cessation of unhappiness is its achievement, and
the occurrence of (worldly) laughter is its failure." Regarding equanimity (}&/upekkha/upeksa),
"the cessation of anger and love is its achievement, and the occurrence of worldly ignorant
equanimity is its failure."

Further analysis reveals that the achievement of “joy” manifests in the cessation of
unhappiness; therefore, this mind should be able to counter worries arising from the failure of
“compassion.” Similarly, the achievement of “equanimity” exhibits in the cessation of
attachment, so it should be able to reduce attachment resulted from the failure of “loving-
kindness.” This suggests that incorporating “joy” and “equanimity” into “loving-kindness” and
“compassion” creates a check-and-balance system that minimizes potential side effects in the
practice of Buddhist compassion. This synergistic relationship among the four immeasurables

1s outlined in Table 1.
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Table 1

Achievements and failures of four immeasurables

Four Failure Achievement
immeasurables (negative outcome as a side effect) (positive outcome as a remedy)
Loving-kindness
(metta / maitri) cause attachment cease anger
Compassion
(karuna) cause sorrow cease cruelty
Joy . . .
(mudita) cause worldly-minded merriment cease unhappiness
Equanimit . o
(u%ekkhé ); cause worldly-minded indifference cease anger and attachment
upeksa)

d. The Dalai Lama's discussion on compassion

Given the frequent references to the Dalai Lama in Western compassion studies, it is
essential to examine whether the compassion he speaks of also includes joy (Z/mudita) and
equanimity (f&/upekkha/upeksa). This examination will help determine whether the Dalai
Lama's interpretation of compassion aligns with the traditional Buddhist teachings on
compassion.

The Dalai Lama (1992) advocates that compassion is not only about helping others
outwardly but also involves overcoming negative emotions inwardly. He contends that
maintaining a sense of compassion is not enough; instead, people should take compassionate
actions at two levels: (1) an inner action that addresses the distortion and distress of the mind,
i.e., aiming to quell and eliminate anger; (2) a more social and public action that seeks to correct
mistakes out of compassion.” The Dalai Lama also pointed out that when some people witness
a lot of suffering, what they feel is not compassion but rather discouragement or despair. To
prevent people from feeling discouraged, we can help them learn a different perspective: They
have the ability to overcome suffering. Therefore, they don’t feel discouraged, but gain a sense
of confidence and courage (Dalai Lama & Ekman, 2008). It can be seen from this that the
compassion recognized by the Dalai Lama includes "the cessation of unhappiness," which is
the achievement of joy (Z/mudita).

The Dalai Lama also advocated that true compassion does not show favoritism or
unfairness; instead, it is filled with a sense of equality (Dalai Lama, 2005). He further
emphasized that all humanity are brothers since we all seek happiness and avoid suffering. This
is a fundamental right for everyone. Therefore, we are all equal even though we differ in race,

language, religion, gender, wealth, etc. The fact that our basic needs are the same makes each
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of us equal (Goleman, 2015). Clearly, the compassion recognized by the Dalai Lama also

includes the equanimity (¥&/upekkha/upeksa).

(3) Summary

To sum up, cultural system analysis shows that both Aristotle in the West and Buddhist
teachings in the East have noticed that compassion for suffering may have adverse side effects.
As Aristotle mentioned, people do not feel compassion equally towards everyone. Similarly,
"The Path of Purification" in Theravada Buddhism points out that loving-kindness may produce
attachment while compassion may lead to sorrows and worries.

The difference in the concept of compassion between the East and the West is that the
Western cultural system did not proposed a solution to the possible alienation of compassion.
In contrast, Buddhist philosophy incorporates joy ( = /muditd) and equanimity ( #&
/upekkha/upeksa) to “Buddhist compassion” to form a virtue system of the "four
immeasurables," thereby reducing the possible adverse side effects of compassion.

In Mahayana Buddhism, attaining Buddhahood is the ultimate goal. However, many
grapple with the challenge of alienation within their practice of compassion. Practicing the “four
immeasurables” assists in purifying the flawed compassion of ordinary people by reducing their
afflictions, bringing them closer to the ideal of great compassion of buddhas. In fact, every
individual inherently possesses Buddha-nature, a doctrine that indicates that everyone has the
potential to attain Buddhahood and manifest great compassion. Intriguingly, compassion is not
only a manifestation of the Buddha nature but also the path to Buddhahood.

Tibetan Buddhism develops a theoretical system framework of "ground, path, and
fruition," i.e., "principle, effort, and achievement" (Lin, 2005). Applying the concept of "ground,
path, and fruition" to the above-mentioned cultural system analysis of “Buddhist compassion,”
we found that the "ground" is "everyone has Buddha-nature,” which is the cause of Buddhahood
attainment. The "path" is the practice of "four immeasurables," which helps reduce the possible
side effects of compassion, moving towards the consummation of great compassion. The "fruit"
is Buddhahood attainment, the ultimate ideal of Mahayana Buddhists. The meaning of
compassion in Buddhism must be understood within this compassion system of "ground, path,

and fruition," which is very different from Western compassion, as shown in Table 2.
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Table 2

Comparison between Western compassion and Buddhist compassion”

Western compassion Buddhist compassion

Universality | Meaning | Feel the pain of others May others be free from suffering
and desire to alleviate
their suffering

Side Limit compassion to May cause attachment or sorrows
effects | those we identify with

or see as similar to

ourselves

Cultural Ground: Everyone possesses Buddha-
specificity nature, and compassion is the
manifestation of this Buddha-nature.
Path: Practice the four immeasurables to
reduce the side effects of compassion.
Fruition: Attain Buddhahood by moving
from ordinary people's imperfect
compassion to buddhas' great compassion.

The above cultural system analysis shows that although there are similarities between the
Western compassion and “Buddhist compassion,” both cultural systems recognize the potential
side effects of sympathetic feelings towards those who suffer. However, Buddhism harbors the
idealized figure of the Buddha and provides the practice of “the four immeasurables,” paving a
path towards Buddhahood attainment. This leads to a certain degree of differentiation between
Western compassion and “Buddhist compassion.” This cultural distinction also explains why
the Dalai Lama's interpretation of compassion goes beyond the Western definition of
compassion, encompassing not just sympathy for sufferers but also emotional regulation (joy/
= /mudita) and an equal mind (equanimity/#&/upekkha/upeksa). Using the "cultural system
approach," this paper begins with a "cultural interpretation" of “Buddhist compassion. From
there, we delve into a "scientific interpretation" of aforementioned analysis, as guided by

Hwang’s (2003) concept of "scientific microworld."

IV. Scientific Interpretation: The Construction of a Scientific Microworld

Through Hwang’s "cultural system approach," this paper reveals that there are overlapping
aspects between Western compassion and “Buddhist compassion.” Nevertheless, “Buddhist
compassion” further incorporates joy (= /muditad) and equanimity (#& /upekkha/upeksa),

forming a culturally distinct philosophical system. Therefore, the two cannot be equated. To
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clarify the concept of “Buddhist compassion,” the following sections employ the "theoretical
construction" method proposed by Hwang, applying "scientific interpretation" to the "cultural
interpretation" from the previous section. Initially, we conceptualize "Buddhist compassion"
based on social science theories, aiming for a scientific classification of its connotation.
Subsequently, based on existing psychological theories, we analyze whether there is indeed a
mutually balanced relationship between the various aspects of Buddhist compassion, as

predicted by the theory of the “four immeasurables.”

1. The conceptualization of ""Buddhist compassion"

The following section delves into the conceptualization of "Buddhist compassion." To
begin with, we outline the conceptualization method, and then examine the attributes and

definitions of its constituent dimensions.

(1) Discussion on the conceptualization method of compassion

In Buddhist philosophy, compassion can be divided into ordinary people's "compassion
with attachment " and buddhas' "great compassion." It can also be categorized into loving-
kindness, compassion, joy, and equanimity, according to the "four immeasurables." However,
the above two classifications are closely related. From the perspective of ordinary people, when
the four minds develop well and balance each other, they will be able to restrain the possible
side effects, drawing practitioners closer to buddhas’ perfect and flawless "great compassion."
From the perspective of buddhas, "great compassion" signifies that the four minds of loving-
kindness, compassion, joy, and equanimity have been highly developed and reached the
"immeasurable" realm. From this, we can infer that the classification of "compassion with
attachment" and "great compassion" is intertwined with the "four immeasurables." Therefore,
if we want to measure the degree to which ordinary people's "compassion with attachment”
approaches buddhas’ "great compassion," we can assess the development of their four minds of
loving-kindness, compassion, joy, and equanimity.

However, before measuring the degree of the four minds of loving-kindness, compassion,
joy, and equanimity, we have to first consider how to define them. As mentioned earlier,
different Buddhist scriptures may not share the same definitions for these four minds. How do
we choose appropriate definitions? This paper contends that the primary consideration lies in
whether different virtues counterbalance each other. This point of consideration can be

analogized with the political science concept of the "principle of checks and balances." In a
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democratic system, the legislative, executive, and judicial branches restrain one another to
achieve a balance of power, preventing any single branch from becoming overly dominant. In
the same way, the "four immeasurables" holds that the possible side effects of loving-kindness
and compassion can be alleviated by joy and equanimity to achieve a delicate balance.
Therefore, when considering definitions for the four minds, we should approach from the
perspective of the "principle of checks and balances."

In addition, it is crucial to consider how to classify these four minds from a psychological
perspective to uncover distinct aspects of "Buddhist compassion.” For example, while joy and

b

equanimity represent different facets of “Buddhist compassion,” loving-kindness and
compassion, despite their different literal meanings, are intricately intertwined and challenging
to separate. As mentioned earlier, when we wish the sufferers to be free from suffering (i.e.,
compassion), we also hope for their happiness (i.e., loving-kindness). Therefore, when
analyzing the multi-faceted nature of "Buddhist compassion," we should consider a reasonable
scientific classification from a psychological perspective.

Based on the above discussion, we will consider both the "principle of checks and
balances" and psychological theories to conceptualize "Buddhist compassion." The following

is an analysis of loving-kindness, compassion, joy, and equanimity in order.

(2) The analysis of loving-kindness and compassion
a. Word analysis

In terms of literal meaning, the definitions of loving-kindness (%&/metta/maitri) and
compassion (ZF/karuna) in Theravada, Chinese, and Tibetan Buddhism are quite consistent.
Loving-kindness is to wish others happiness while compassion is to wish others to be free from
suffering.
b. Construct-dimension analysis

Although loving-kindness and compassion have distinct meanings, as mentioned above,
the two are often consolidated into one term and used together. As the Dalai Lama said, when
we wish for others to be free from suffering, we also wish their happiness. Therefore, it may
not be pragmatic to treat loving-kindness and compassion as two separate dimensions. If they
are separated into two distinct dimensions, the correlation coefficient between them would
likely be so significant that it would necessitate merging them into a single aspect in the end.

However, once loving-kindness and compassion are combined, another question arises:
Should different objects of compassion constitute distinct construct aspects? For example, in

the Buddhist compassion practice method of "seven-point cause and effect instruction," the
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object of compassion meditation extends from oneself, family, friends, strangers to enemies
(Dalai Lama, 2005). Is there a need to establish distinct constructive dimensions tailored to
different compassionate objects?

Firstly, having compassion for enemies is arguably one of the distinguishing characteristics
of Buddhism because the object of Western compassion is suffering others, rather than enemies.
Not only did the Dalai Lama emphasize the importance of compassion for enemies many times
in his books, but the "seven-point cause and effect instruction" also encompasses compassion
for enemies. As mentioned earlier, some psychologists have proposed that the definition of
compassion in Western psychology should refer to Buddhist teachings to incorporate
compassion for enemies and transgressors (Koopmann-Holm & Tsai, 2017). This remark shows
that Buddhist compassion for enemies and transgressors transcends the Western definition of
compassion.

Secondly, if we draw on the "moral foundations theory" (Graham et al., 2013) to analyze
the objects of compassion, we can find that when we expand our circle of compassion from
ourselves, family, friends, to strangers, we are broadening our circle of identification and care.
In other words, when the objects of compassion extend from ourselves, family, friends, to
strangers, we are expanding the application of the "care principle" within the "moral
foundations theory."

Nevertheless, with respect to enemies and wrongdoers, it is not just about extending the
scope of the "care principle." As Aristotle said, people generally feel pity for those who do not
deserve to suffer. Conversely, we do not feel pity for those who deserve to suffer, such as
enemies or transgressors. We often feel that they get what they deserve since they violate the
"fairness principle" of the "moral foundations theory." Hence, it is challenging for us to feel
compassion for them. Therefore, showing compassion for enemies and transgressors requires
more than extending the application of the "care principle." It also involves the practice of
"forgiveness" to go beyond the "fairness principle." In other words, having compassion for
enemies and wrongdoers is more difficult than doing so for strangers.

How do Buddhist teachings address this problem? The Dalai Lama explains that enemies
are also human beings, so they are our brothers and sisters. We must care about them since our
future is also related to them, whether directly or indirectly (Goleman, 2015). The Dalai Lama
also stated that when a person gripped by anger hurts you, instead of feeling angry, we should
have compassion for this person because s/he is also suffering” (Dalai Lama, 1992). In other
words, although on the surface transgressors make others suffer, at a deeper level, they too are

also victimized by their own "afflictions" that lead them astray. From this viewpoint,
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wrongdoers are also suffering. When we can see perpetrators as victims from this perspective,
we will be more compassionate to enemies and wrongdoers.

However, “Buddhist compassion” for enemies and wrongdoers is not about allowing them
wreak havoc but helping them to mend their mistakes and become good. For instance, the Dalai
Lama believes that people can have the potential to transform. He said that even a murderer can
experience a profound change (Goleman, 2015). Nevertheless, this does not mean we should
accept their wrong behaviors. The Dalai Lama pointed out that the essence of forgiveness is:
not directing anger towards perpetrators, but also not accepting their wrong behaviors. Daniel
Goleman (2015), the author of "EQ," pointed out that the Dalai Lama believes that
compassionate actions include not just alleviating suffering but also rectifying wrongs, such as
fighting against injustice and protecting human rights. In other words, it is crucial to distinguish
wrongdoers' behaviors from wrongdoers themselves. We should counter the wrongdoing, but
care for wrongdoers—try to help them to change their wrongdoing."

From the above analysis, it is evident that having compassion for enemies and wrongdoers
are more challenging than for strangers. This is because the former involves the "fairness
principle" of the "moral foundations theory." if one cannot recognize that the perpetrator is also
a victim, it will be challenging to go beyond the "fairness principle" and be merciful to enemies
and transgressors. Therefore, although "loving-kindness" and "compassion" should be
combined into one constructive aspect, this combination should be further divided into
compassion for family, friends, and strangers (involving the extension of the "care principle")
and compassion for enemies and wrongdoers (involving the transcendence of the "fairness
principle").

This paper refers the wish for family, friends, and strangers to be free from suffering and
find happiness as “alleviation for sufferers,” or "alleviating compassion". This dimension aligns
closely with the Western definition of compassion. Further, we term the ability to go beyond
the "fairness principle" to apply the "care principle" to enemies and transgressors, assisting
them to correct their mistakes, as “edification for wrongdoers,” or “educative compassion.”
Based on the above analysis, both "alleviating compassion" and "educative compassion" form
two different aspects of "Buddhist compassion" because according to the "moral foundations

theory," the underlying psychological principles behind these two are distinctly different.
(3) The analysis of joy

a. Word analysis

As mentioned above, the definition of "joy" (=/muditd) in the “four immeasurables”
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varies in different Buddhist traditions. Theravada Buddhism defines "joy" in "The Path of
Purification" as simply "joy," possessing the power to eradicate unhappiness based on "The
Path of Freedom." In Han Buddhism, "joy" is often understood as "empathetic joy," which helps
to eliminate jealousy. Tibetan Buddhism interprets it as the wish for all beings to remain
inseparable from suffering-free joy.

From the perspective of the "principle of checks and balances," the Theravada definition,
which emphasizes that “joy” can eliminate unhappiness, should be most helpful in reducing the
side effect of sorrows arising from compassion. On the other hand, the Chinese tradition's
"empathetic joy" seems to align more closely with the notion of "loving-kindness" (may others
be happy). Although "empathetic joy" can help reduce jealousy, it does not notably restrain the
pitfalls of attachment (arising from loving-kindness) or sorrow (stemming from compassion).
Similarly, the Tibetan interpretation of "joy" also echoes the connotations of "loving-kindness
"and "compassion." Therefore, from the perspective of the "principle of checks and balances,"
the Theravada interpretation of "joy" is the most suitable as the joy aspect of Buddhist
compassion.

As mentioned earlier, the Dalai Lama also advocates that compassion is about helping
others outwardly and overcoming negative emotions inwardly (Dalai Lama, 1992). Given that
the Theravada definition of "joy" can help regulates emotion, and that Zen joy from meditation
can help reduce negative emotions, it can potentially suppress sorrows and worries stemming
from “compassion” and reduce anger and hatred in the face of enemies and wrongdoers. In
short, when the mind of "compassion" is assisted by the mind of "joy," negative emotions such
as depression or anger can be regulated, achieving emotional balance.

b. Construct-dimension analysis

Given the distinct definition of "joy” in Theravada Buddhism, it should be able to
constitute an aspect of Buddhist compassion. Therefore, in addition to "alleviating compassion"
and "educative compassion," "joy" can be added to “Buddhist compassion” as the third aspect.
Because it helps to balance negative emotions by reducing sorrows arising from compassion
and anger when facing the wrongdoer, this paper named this aspect “serenity within,” or "serene

compassion."

(4) The analysis of equanimity
a. Word analysis
The definition of equanimity ($%&; upekkha/upeksa) in the “four immeasurables” also varies

across different Buddhist traditions. In both Theravada and Han Buddhism, "equanimity” refers
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to a state of being free from both hatred and attachment, treating all people impartially and
equally. This understanding is also present in Tibetan Buddhism, but it is also used to bless
others: "May all sentient beings stay away from resentment, love, and hatred, and live in an
equality state forever."

From the perspective of the "principle of checks and balances," the definitions of
Theravada and Han Buddhism seem to be more helpful in mitigating the possible side effects
of "loving-kindness." More specifically, "loving-kindness" can lead to attachment, resulting in
the psychological issue of "ingroup favoritism." Theoretically, "equanimity” can help reduce
this clinging issue. On the other hand, blessing others to possess "equanimity” in the Tibetan
tradition seems a manifestation of "loving-kindness." Therefore, it is more appropriate to adopt
the definitions of Theravada and Han Buddhism.

b. Construct-dimension analysis

While "joy" centers on achieving inner emotional balance, "equanimity" underscores the
equal treatment towards all sentient beings. Therefore, "equanimity” should stand alone as an
independent aspect of “Buddhist compassion.” More specifically, "equanimity” can reduce the
problem of "ingroup favoritism," while "joy “helps to regulate emotions. Given that the essence
of "equanimity" is equality, this paper refers to this aspect as “equality without,” or "equal

compassion."

(5) Conceptual definition and four aspects of "Buddhist compassion."
a. Four aspects of the concept of "Buddhist compassion"

Through the "principle of checks and balances" from political science and the "moral
foundations theory" from psychology, we have clarified the meaning of the "four
immeasurables" and categorized them from a scientific perspective. Accordingly, "Buddhist
compassion" is divided into four dimensions: alleviation for sufferers, edification for
wrongdoers, serenity within, and equality without. The difference between the four facets of
"Buddhist compassion" and the "four immeasurables" is that in “Buddhist compassion,” loving-
kindness and compassion are combined into one aspect, which is then divided into "alleviating
compassion" and "educative compassion" based on the object of compassion. Furthermore,
"joy" corresponds to "serene compassion,” and "equanimity" corresponds to "equal
compassion." The comparison between the four dimensions of "Buddhist Compassion" and the

“four immeasurables” is shown in Figure 1 and Table 3.

51



Figure 1
From the cultural interpretation of the “four immeasurables” to the scientific interpretation of

“Buddhist compassion”

Four Immeasurables Buddhist Compassion
(cultural interpretation) (scientific interpretation)
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Table 3
A comparison table of the “four immeasurables” and “Buddhist compassion”
Four Meaning Four Dimensions of Definition
immeasurables Buddhist Compassion
Loving-kindness May others attain o Help sufferers to e free
> P . Alleviation . .
(metta / maitr1)  happiness from suffering and attain
for sufferers haoni
appiness
Compassion May others be Edification Assist wrongdoers to
(karuna) free from correct mistakes and
: for wrongdoers
suffering turn towards goodness
Joy Feel peacefully Serenity Calmly help sufferers
(mudita) joyful within and wrongdoers
Equanimity Be equal-minded Equality Equal-mindedly help
(upekkha / towards all without sufferers and
upeksa) beings wrongdoers

b. Definition of "Buddhist compassion"

Based on the above four dimensions, "Buddhist compassion" can be defined as "helping
sufferers and wrongdoers in a calm and equal manner." Compared with the Western definition
of compassion, which focuses on helping sufferers, the Buddhist definition of compassion is
broader and more expansive. First of all, in terms of objects, it helps not only those who suffer

but also those who make mistakes. Secondly, it does not just consider helping others externally
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but also regulates emotions internally. Finally, it pays attention to both inward emotional
balance and outward equality among different individuals.

“Buddhist compassion” encompasses and transcends the Western meaning of compassion,
reflecting the cultural nuances of Buddhist philosophy and highlighting the uniqueness of
Eastern culture. In the development of Buddhist teachings, the theory of the "four
immeasurables" has already considered the possible alienating side effects of loving-kindness
and compassion. The solution is to incorporate “joy” and “equanimity” to counteract potential
pitfalls through the "principle of checks and balances." On the other hand, although the cultural
system analysis of Western compassion shows that Western philosophers have discovered its
limitations, they did not proposed a solution. For this reason, the Buddhist concept of
compassion is more extensive and richer than Western compassion.

Although the concept of “Buddhist compassion” reveals the distinct characteristics of
oriental culture, it doesn't necessarily mean that its approach to mitigating negative effects is
inapplicable to Westerners. That is to say, while, conceptually, “Buddhist compassion” stems
from the East, its actual effects in countering the negative implications may very well apply
universally, given that both Westerners and Easterners share “one mind.” Especially considering
that compassion interventions in West have incorporated mindfulness and equality, we suggest
that the balancing role of the four facets of Buddhist compassion can also be applicable to the
West.

2. The interrelationship of the four dimensions of ""Buddhist compassion"

By examining "Buddhist compassion" through the lens of social science, we discover that
it contains four aspects: alleviation for sufferers, edification for wrongdoers, serenity within,
and equality without. The following will explore the relationship between these four aspects
from the psychological perspective. First, we will discuss the possible alienation of “alleviating
compassion.” Then, we will discuss how the other three aspects of “Buddhist compassion” can

help balance the possible alienation of “alleviating compassion.”

(1) Possible alienation of “alleviating compassion”

As mentioned above, the alleviating aspect of Buddhist compassion corresponds to
Western compassion, both of which signifies a desire for the sufferer to escape suffering and
find happiness. Based on literature from both Eastern and Western cultures and psychological

study results, “alleviating compassion” may lead to alienation in three aspects:
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a. Sorrow for sufferers

The Buddhist literature "The Path of Purification" points out that "compassion" may give
rise to sorrow. This alienation corresponds to the psychological concept on “compassion
fatigue,” which refers to the self-depletion of helping workers due to the accumulation of
prolonged work pressure and excessive emotional involvement with sufferers (Bride et al.,
2007). Empathy research also indicates that heightened emotional empathy sometimes
overwhelms the empathizer with negative emotion, making it difficult to truly engage in helping
behaviors (Bloom, 2016). For example, a mother was devastated because her son was injured
and bleeding. If, at this time, the surgeon empathizes with the mother's pain and imagines her
wounded son as his own, the surgeon may be unable to save the patient due to the emotional
overload. To save the patient, the surgeon needs to detach himself or herself from the great
sadness in the heart. Therefore, “alleviating compassion” may lead to the side effect of
overwhelming distress and sorrow.

b. Retaliation against wrongdoers

According to psychological research, the more profound our affection for the victim
(higher attachment), the greater our tendency to attack the perpetrator (Buffone & Poulin, 2014).
For example, in 1945, many prisoners in German concentration camps were tortured, starved,
or gassed. However, by that time the concentration camps have been liberated, so the victims
were not the previously imprisoned Jews but the captured German soldiers, with victorious
American warriors perpetrating the acts. A U.S. military captain mentioned in a letter home that
he had no sympathy watching the Nazi SS being brutally beaten and then shot because he
believed they brought it upon themselves. That is to say, people often "dehumanize" the
perpetrators and then commit violence upon them (Bloom, 2016).

Psychological experiments have also found that when participants saw innocent people
receiving electric shocks, the insula in the brain was activated, indicating that they felt
compassion for the suffering of others. However, when they saw people who had previously
cheated money received electric shocks, there was no insula response. Instead, their reward-
related striatum was activated (de Quervain et al., 2004), echoing the Western proverb “revenge
is sweet” (Pinker, 2011). This experiment reflects Aristotle's discourse that our compassion is
typically reserved for innocent people who do not deserve suffering, excluding those deemed
deserving their misfortune. Remembering the death of one's enemy may even bring joy, as
stated in "The Path of Purification." In other words, there is even a sense of pleasure in seeing
one's enemies suffer. Therefore, compassion for the sufferer may generate vengeful emotions

against the wrongdoer.
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c. Ingroup favoritism

The Buddhist literature "The Path of Purification" points out that compassion may lead to
attachment. Aristotle also noted that people are more likely to have compassion for those they
are close to. The above observations indicate that “alleviating compassion” is not often not
equally distributed. The above literature aligns with psychological findings. More specifically,
psychological research has shown that the emotion of compassion often accompanies the
secretion of oxytocin (Saturn, 2017). However, such feeling often appears in shared
relationships. It is mostly limited to family and friends, those highly similar to us, or those with
cute appearance (Pinker, 2011), failing to extend to outgroups. In other words, “alleviating

compassion” may have the problem of ingroup favoritism.

(2) The balancing effect of educative, serene, and equal compassion

Buddhist scriptures propose solutions to the alienation issues that may arise from
“alleviating compassion.” The following section verifies these solutions through psychological
research.
a. "Serene compassion" can ease the sorrow for the suffering

"The Path of Purification" points out that compassion may generate sorrow and distress,
while "joy" can achieve "cessation of unhappiness." As previously mentioned, "joy" in the “four
immeasurables” corresponds to the "serenity" aspect of Buddhist compassion, both of which
involve emotional regulation. Hence, "serene compassion" can relieve sorrow about the
suffering others through emotional regulation methods such as mindfulness. The effect of
mindfulness on alleviating negative emotions has been found in many research literature
(Brown et al., 2007).
b. "Educative compassion" can mitigate the revenge towards wrongdoers

"The Path of Purification" points out that the achievement of "loving-kindness" is "the
cessation of hatred." Therefore, if one develops “loving-kindness” towards wrongdoers, it will
help quench one’s desire to revenge on them. The "loving-kindness" towards the enemy
corresponds to the "edification" aspect of “Buddhist compassion,” forgiving those who have
made mistakes and helping them to correct errors and become good. The Dalai Lama (1992)
contends that perpetrators are victims of their afflictions. From the perspective of attribution
theory, this is a form of "external attribution." When we make internal attributions to
wrongdoers, it often leads to negative emotions; when we make external attributions to
wrongdoers, it is easier to forgive them (Moon & Rhee, 2012).

c. "Equal compassion" can alleviate ingroup favoritism
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"The Path of Purification" points out that "loving-kindness" may generate attachment,
thereby necessitating "equanimity" to achieve "the cessation of attachment." The "equanimity"
in the “four immeasurables” corresponds to the "equality" aspect of Buddhist compassion. The
Dalai Lama suggested that one way to develop an equal mind is to see the similarities in all
human beings. He said that we are all brothers. We all have the same needs. We all have the
right to happiness and freedom from suffering. The need to seek happiness and to avoid
suffering is fundamentally what make us all alike. Therefore, we are all equal. Even if we have
different characteristics, such as race, language, religion, gender, wealth, our basic needs are
the same, making each of us equal (Goleman, 2015). The psychology principle of the "similarity
attraction effect" states that similarity between people can predict interpersonal attraction,
whereas complementary differences between people do not necessarily do so (Reis, 2007). The
Dalai Lama proposes that all human beings share a fundamental desire to eradicate suffering
and find happiness. This perspective helps us recognize the similarities between ourselves,
strangers, enemies, and wrongdoers. Hence, this view can enhance interpersonal attraction,

foster a sense of closeness with strangers and enemies, and cultivate “equanimity.”

(3) Summary

From the social science perspective, “alleviating compassion” may lead to specific side
effects, including distress for the sufferer, revenge on the wrongdoer, and ingroup favoritism.
Fortunately, “Buddhist compassion” also contains ‘“serene compassion,” ‘“educative
compassion,” and “equal compassion” that can help alleviate the above effects, as shown in
Figure 2.
Figure 2

The check-and-balance system of Buddhist compassion
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By offering solutions to possible alienation issues of “alleviating compassions,” these three
dimensions help to reduce potential adverse effects, thereby moving towards the perfect "great

compassion" of buddhas.

V. Discussion

This paper aims to compare and contrast "Buddhist compassion" and Western compassion
and to conceptualize "Buddhist compassion" through cultural and scientific interpretation. The
following outlines this paper's contributions, limitations, and future directions, as well as its
significance to compassion research in the West. Also, from a cultural perspective, this paper
elucidates the cultural nuances of "Buddhist compassion" in contrast to Western compassion,
and explains why the concept of "compassion" from India can be smoothly integrated into the
East Asian cultural sphere (or Sinosphere). Then, based on the Buddhist teachings, we clarify
the relationship between compassion and nonself. Lastly, we discuss the insights that the

concept of "Buddhist compassion" can offer to modern civilization.

1. Research contributions

To compare and contrast Western compassion and :Buddhist compassion,” this paper
undertook a "cultural interpretation”" of both through word analysis and cultural system
approach. We found that "Buddhist compassion" should not be equated with Western
compassion because “Buddhist compassion” involves a large Buddhist cultural system that
entails in-depth exploration.

To clarify the concept of "Buddhist compassion," we adopted the theoretical construction
method advocated by Hwang, providing a "scientific interpretation” of this construct. This
approach allowed us to scientifically delineate the construct into four aspects and explain the
interrelationship among them. On the one hand, this paper used the "principle of checks and
balances" to determine the appropriate meanings of the "four immeasurables." On the other
hand, it referenced psychological theories (such as "the moral foundations theory") for
reclassification, resulting in four dimensions: alleviation for sufferers, edification for

nn

wrongdoers, serenity within, and equality without (or "alleviating compassion," "educative

nn

compassion," "serene compassion" and "equal compassion"). "Buddhist compassion" is thus
defined as: "helping sufferers and wrongdoers with a calm and equal manner." A further analysis

found that the latter three dimensions can help alleviate the potential alienation associated with
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"alleviating compassion," such as revenge on wrongdoers and sorrow for sufferers and ingroup
bias.

In sum, the contributions of this article are twofold: Firstly, it clarifies that "Buddhist
compassion" and Western compassion are not synonymous concepts. It further analyzes the
conceptual definition and constructive dimensions of "Buddhist compassion," elucidating the
relationship between these dimensions. Secondly, this study demonstrates the "cultural system
approach" and "theoretical construction" proposed by Hwang, which are very beneficial for
indigenous psychological research. More specifically, prior indigenous compassion studies
were based solely on Buddhist literature. While they acknowledged the Buddhist cultural
system, they fell short in constructing cultural-inclusive theories (e.g., Huang, 2016). Other
compassion studies directly establish different aspects of compassion through empirical data,
lacking consideration of the cultural system (e.g., Huang et al., 2015). A unique feature of this
study is that it adopts both the perspective of cultural systems and that of theoretical

construction to conceptualize “Buddhist compassion.”

2. The implication of "Buddhist compassion" for Western compassion research

As mentioned above, under the influence of Buddhism, some Western compassion
intervention programs have surpassed the definition of Western compassion. The construct of
“self-compassion” defined by Western scholars has also transcended the scope of Western
compassion. Therefore, there is a pressing need to redefine compassion based on Buddhist
philosophy. The construct of "Buddhist compassion" derived from our analysis can address the
above issues, as explained below:

(1) Alleviating compassion: This dimension echoes the definition of Western compassion.

(2) Educative compassion: This dimension refers to compassion for those who make mistakes.
On the one hand, it resonates with the "seven-point cause and effect instruction”" of Buddhism,
and on the other hand, it echoes the “common humanity” aspect of “self-compassion” that
tolerates one's mistakes.

(3) Serene compassion: This dimension contains emotional regulation. It not only echoes the
“joy” of the “four immeasurables,” but also reflects the mindfulness element covered by some
compassion intervention practices in the West and by the construct of “self-compassion.”

(4) Equal compassion: This dimension refers to the mind of equality. On the one hand, it aligns
with the “equanimity” of the “four immeasurables,” and on the other hand, it matches the

element of equality covered by some compassion intervention programs in the West.

58



Furthermore, it echoes the idea of “self-compassion,” which mentions that all people can err or
suffer, suggesting a universal equality among all human beings.

In other words, the construct of "Buddhist compassion" can help consolidate the current
divergences in the definition of compassion in the West and its intervention design. It also

echoes the connotation of the “self-compassion,” as shown in Table 4.

Table 4
Buddhist compassion in relation to compassion and self-compassion
Buddhist compassion compassion self-compassion
Compassion (definition) (intervention) (definition)
Alleviation \Y \Y \%
for sufferers (self-kindness)
Edification \% \%
for wrongdoers (e.g., CBCT) (self-forgiveness)
Serenity \% \%
within (e.g., CCT) (mindfulness)
Equality \% \%
without (e.g., CBCT) (common humanity)

Note: Marking with a "V' indicates the presence of that aspect of compassion. The content within
the parentheses refers to its specific intervention design or definition. Additionally, CBCT
stands for Cognitively-Based Compassion Training, while CCT refers to Compassion
Cultivation Training.

In addition, according to the "seven-point cause and effect instruction," the objects of
compassion visualization extends from oneself, family, friends, strangers, and even to enemies
(Dalai Lama, 2005), showing that self-compassion is the foundation of compassion. While the
construct of “self-compassion” focuses on oneself and does not cover other objects, its scope
of connotation is broader than the current definition of compassion. Nevertheless, we believe it
is inappropriate to directly apply the construct of “self-compassion” to the conceptualization of
“Buddhist compassion” for two reasons.

Firstly, in terms of research methodology, although “self-compassion” claims to be based
on Buddhist teachings, existing literature does not explain how it derives the three elements
from Buddhist scriptures. Therefore, this article believes that the three elements of “self-
compassion” should not be directly adopted to conceptualize “Buddhist compassion.” Instead,

it is crucial to analyze the meaning of compassion in Buddhist philosophy, as presented in this

paper.
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Secondly, as far as the actual analysis, although “Buddhist compassion” corresponds to
“self-compassion” to a certain degree, as shown in Table 4, there are significant differences
between them. For example, the concept of “common humanity” in “self-compassion” is not
used to cultivate an equality mind but to comfort oneself by explaining that all people err and
suffer and hence we are not alone. Therefore, from both the perspective of methodology and
analysis results, the definition of “Buddhist compassion” should not directly incorporate the

three elements of “self-compassion.”

3. Research limitations and future directions

This paper has three research limitations, which can serve as reference points for future
research directions. Firstly, this paper focuses on theoretical discussions. Future work can delve
into empirical research. The concept of “Buddhist compassion” and its four dimensions
proposed in this paper should be examined. Its cross-cultural verification should also be
conducted to examine its universality. In addition, the argument that "educative compassion,"
"serene compassion," and "equal compassion" can help balance the side effects of "alleviating
compassion" also needs to be tested through empirical research.

Secondly, while Mahayana Buddhism is rooted in "compassion," this article may not cover
all compassion-related concepts in Buddhism. Although this article discusses compassion for
ordinary people and Buddhas (i.e., "compassion with attachment" vs. "great compassion") and
the "four immeasurables" (loving-kindness, compassion, empathetic joy, and equanimity), there
are other ways to conceptualize compassion in Buddhism. For instance, as recorded in "The
Treatise on the Great Perfection of Wisdom" (Vol. 40), there are three kinds of compassion: (1)
compassion that has living beings as its object (demonstrated by ordinary beings); (2)
compassion that is free from attachment and has dharmas as its object (exhibited by those who
have realized emptiness) ; and (3) compassion that has no object (shown by buddhas and
bodhisattvas). Since most people in the world are ordinary people, yet to realize emptiness or
to attain Buddhahood, this classification method has its limitation for psychological
measurements due to the rarity of samples from those who have realized emptiness, buddhas,
and bodhisattvas. Hence, this article decided not to adopt this classification method but to use
the "four immeasurables" as a foundation to develop the conceptual definition and dimensions
of "Buddhist compassion." However, if suitable samples are available in the future, the levels
of compassion in "The Treatise on the Great Perfection of Wisdom" can also be used as a

reference to enrich the concept of "Buddhist compassion."
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Finally, while this article conceptualizes "Buddhist compassion" with four dimensions, it
does not delve into the psychological mechanisms behind each aspect of “Buddhist compassion.”
For example, although this article mentions that "educative compassion" involves perceiving
wrongdoers as victims of their own afflictions, the psychological mechanism behind this

dimension can be further explored in the future.

4. East-West cultural comparison

This article compares and contrasts Western compassion and "Buddhist compassion." It
has been found that Western compassion refers to the desire to alleviate the suffering of the
sufferer and also mentions possible side effects. Buddhist philosophy, on the other hand, further
considers how to reduce the possible side effects of loving-kindness and compassion, leading
to the formulation of the framework of "four immeasurables." In other words, while the Western
concept of compassion involves definitions and side effects, "Buddhist compassion" includes
definitions, side effects, and solutions.

Different connotations between Western compassion and "Buddhist compassion" reflect
the distinct characteristics of Eastern and Western cultures. While the West demonstrates
analytical thinking, the East showcases holistic thinking (Masuda & Nisbett, 2001). Specifically,
the "four immeasurables" incorporate the virtues of "joy" and "equanimity," forming a dynamic
system of multiple virtues and exemplifying a holistic thinking style. In contrast, Western
compassion focuses solely on caring for sufferers. Frankly speaking, the Western construct of
"forgiveness" is similar to the "edification" aspect of “Buddhist compassion,” the Western idea
of emotional regulation corresponds to "serene compassion," and the Western concept of "world
citizen" (cosmopolitan) from the age of Enlightenment is similar to "equal compassion."
Nevertheless, unlike "Buddhist compassion" that contains virtues that can balance each other,
the afore mentioned Western concepts have yet to form a virtue system to systematically control
side effects of compassion.

The afore mentioned difference between Eastern and Western cultures not only reflects
distinct thinking styles but also indicates different assumptions about human nature. In the East,
Mahayana Buddhism advocates that everyone has "Buddha-nature," which contains all virtues.
As the Sixth Patriarch Huineng said: "All dharmas are in one's mind. Why not directly see the
true nature from within one's mind?" ("The Platform Sutra of the Sixth Patriarch"). He also said:
“If you are deluded in your own nature, buddhas are then sentient beings; if you are awakened

in your own nature, sentient beings are then buddhas. Loving-kindness and compassion embody

61



Avalokite§vara (a bodhisattva of compassion) while joy and equanimity embody
Mahasthamaprapta (a bodhisattva of wisdom).” It can be seen from this that the fully-
developed "self-nature" of buddhas and bodhisattvas possess many virtues, including the “four
immeasurables.” Therefore, "Buddha-nature" presents multi-faceted characteristics.

However, in Western mainstream thought, there is no philosophical presupposition similar
to the Buddha-nature in Buddhism. On the contrary, Plato advocated that there is "rationality"
in man that can recognize the external "Form of the Good." The concept of “rationality,” as the
basis for understanding the external world, emphasizes analytical reasoning rather than holistic
integration. Therefore, although the West develops concepts such as forgiveness, emotional
regulation, and world citizens, these ideas have not been integrated into a mutually checking
and balancing virtue system like the Buddhist theory of "four immeasurables." Recently,
Western psychologists have proposed "rationality" as a solution to the side effects of
compassion, reflecting the Western paradigm. Advocates of this view include Harvard
psychology professor Steven Pinker (2011) and Yale psychology professor Paul Bloom (2016).

Is "rationality" sufficient to curb possible side effects of compassion? Some scholars think
it is debatable. As Western religious scholar Huston Smith (2003) put it, the "modern mind"
that originated in the seventeenth century attaches great importance to "rationality" and
emphasizes the supremacy of science, but rationality has its limitations. Smith further proposed
that in addition to rationality, human beings also have "intellect." Unlike the logical reasoning
function of rationality, intellect resides at the unconscious level, which can connect the mind
and the world and grant people intuitive abilities. Accordingly, Smith put forward the concept
of "the sacred unconscious," believing that this is the most fundamental of the self. Smith
believes that "awakened ones" (such as the Buddha) are those who can touch the most profound
unconscious mind within themselves, constantly dwelling in a sense of the sacred, expressing
appropriate emotions across different occasions, and bravely taking responsibility and stride
forward. "The sacred unconscious" proposed by Smith is similar to the Eastern concept of "self-
nature." Hence, Smith believes that the function of "self-nature" can surpass the limitation of
"rationality." It can be further inferred that compared to the rationality approach, a "self-nature"
perspective is more comprehensive and practical since it allows for the formation of a virtue
system where individual virtues can counterbalance each other to achieve a harmonized
equilibrium.

In sum, Western compassion and "Buddhist compassion" not only differ in meanings but
also, from a broader perspective, reflect distinct cultural orientations of the East and the West.

In short, the reason why the concept of "Buddhist compassion" can incorporate various virtues
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to form a balancing system is related to the holistic thinking style of the East and the

presupposition of "self-nature" in Buddhism.

5. Buddhist compassion vs. Confucian benevolence (ren)

The term "compassion" originated from Indian Buddhism but has taken root in the East
Asian cultural circle, largely due to the considerable overlap between Buddhist and Confucian
teachings. Although Confucianism is worldly and Buddhism is otherworldly, the core doctrine
of Confucianism is “ren” (benevolence or humaneness), which mirrors the concept of
"compassion" in Buddhism. As Confucius said, a benevolent person loves others (Analects
12:22). Therefore, although both the Theravada and Mahayana were simultaneously introduced
to China, the former did not take root while the latter prevailed. This is because Mahayana
Buddhism's teaching of "Buddhahood attainment for the benefit of all living beings" resonates
with Confucianism's ideal of "inner sage and outer king." Therefore, ancient Chinese society
featured with Confucianism favored Mahayana Buddhism over Theravada Buddhism.

Intriguingly, the Confucian concept of "ren" also encompasses many virtues, mirroring to
the "four immeasurables" in Buddhism. The four dimensions of "Buddhist compassion”
identified in this article can also be found in the meaning of "ren." Parallel to the idea of
"alleviating compassion,”" Confucius encouraged people to practice filial piety and brotherly
love as the foundation of “ren” with the ultimate goal of extending this love to all people. As
stated in the “Book of Rites”: “They do not regard only their own parents as parents, mor do
they treat only their own children as children.” Confucius believed that when one can
extensively confers benefits on the people and assists all, he or she can be called a "sage." In
other words, the object of “ren” is not be limited to family, relatives, and friends, but extends
to all people worldwide.

Parallel to the idea of "educative compassion," Confucianism advocates that moral
education should be the primary, and punishment as secondary (Ye, 2009). In the Confucian
ideal, rulers should benevolently love their people, so they promote moral education to help
citizens avoid being punished for violating the law (Yang, 2010). If the ruler severely penalizesd
the people without fulfilling the duty of moral education, Confucius condemned it by saying:
"Killing without teaching is called cruelty" (Analects 20:2). In other words, Confucianism
focuses on "rule by virtue." The goal is to prevent crimes in their infancy through moral
education, with "punishment" as a last resort (Ma, 2004).

Parallel to the idea of "serene compassion," Confucius claimed that "a benevolent person
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has no worries" and "a gentleman has no worries and no fears." These remarks indicate that
"ren" not only generates love for others but also helps regulate negative emotions. The objects
of Confucian emotion regulation include negative emotions such as worry, fear, and anger
(Chen, 2000). On one hand, Confucianism advocates emotional balance, as recorded in "The
Doctrine of the Mean": "When joy, anger, sorrow and pleasure have not yet arisen, it is called
the Mean (centeredness, equilibrium). When they arise to their appropriate levels, it is called

om

‘harmony’" (Muller, 2018). For this reason, Confucius praised "The Book of Songs" for being
sorrowful without being harmful. On the other hand, Confucianism emphasizes the regulation
of negative emotions. For instance, when Confucius was trapped in Chen and ran out of food,
he still recited and played music without stopping. He even comforted his dissatisfied disciple
by saying: "The noble man remains stable when in dire straits. The inferior man falls apart"
(Analects 15:2; Muller, 2021). In addition, Confucius could calmly deal with injustice because
he knew that anger can easily lead to loss of rationality and bad consequences. As he said: "If,
because of a moment's anger, you endanger your own life, as well as that of your parents, is this
not delusion?" (Analects 12:21; Muller, 2021)

Parallel to the idea of "equal compassion," Confucianism not only advocates that the object
of "ren" should be extended from family members to outsiders and wrongdoers, but also
emphasizes treating others as their own family. As Mencius said: “To care for the old of others
as I would care for my own elders, and for the young of others as I would care for my own
young" (Mengzi 1A:7). Likewise, Wang Yangming believed that the reason why benevolent
people can treat others as themselves is because they have cultivated themselves to reach the
realm of "oneness of benevolence." As he stated in the article "the Inquiry on Great Learning":
"The great man regards Heaven, Earth, and the myriad things as one body... That the great man
can regard Heaven, Earth, and the myriad things as one body is not because he deliberately
wants to do so, but because it is natural to the benevolent nature of his mind that he does so...
Therefore, when he sees a child about to fall into a well, he cannot help a feeling of alarm and
compassion. This shows that his benevolence forms one body with the child. The child belongs
to the same species” (adapted from: Chan, 2014).

From the above, it is evident that, similar to "Buddhist compassion", Confucian "ren" also
exhibits multifaceted characteristics. As Zhu Xi said in his article "The Ren Theory," "ren"
governs all virtues. Specifically, he stated: "The mind comprehensively captures and integrates
all virtues without omission. They can be summed up in one word ‘ren’... While the human
mind has four virtues: ren, righteousness, propriety, and wisdom, ‘ren’ encompasses all.”

It is fascinating that, similar to “Buddhist compassion,” the Confucian concept of "ren"
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also exhibits a multi-faceted feature. It is possibly because Confucianism also has the
presupposition of "self-nature." For example, Confucius once said that " Heaven has endowed
me with virtues" (Analects 7:23). Mencius also proposed " If you fully explore your mind, you
will know your nature. If you know your nature, you know Heaven" (Mengzi 7A:1; Muller,
2019). Likewise, "The Doctrine of the Mean" also recorded that "what Heaven confers is called
nature" (Muller, 2018). Even Lao Tzu of Taoism stated that "Tao gives birth to it, and virtue
nurtures it" (Tao Te Ching 51). Both Confucianism and Taoism in the Eastern Zhou Dynasty
believed that a metaphysical cosmic force endows people with "inner goodness," which lays
the foundation for cultivating virtue. While Taoism named this inner goodness "virtue,"
Confucius called it "ren," Mencius termed it "nature," "The Doctrine of the Mean" referred to
it as "sincerity," and Wang Yangming of the Ming Dynasty labelled it "innate knowledge." The
concept of "self-nature" helps integrate all virtues to form a virtuous system. For this reason,
Mahayana Buddhism, which emphasizes compassion, was able to be smoothly integrated into
Confucian culture, which values benevolence. Buddhism and Confucianism have since

influenced and enriched each other, greatly enhancing Eastern culture.

6. Dialogue with the "Nonself Theory"

In Buddhist philosophy, compassion is the path to nonself. The "nonself theory" points out
that the desire arising from egotism is the root of suffering since it relies on the external world
to obtain happiness. This kind of pleasure inevitably fluctuates given the transient nature of
worldly manifestation. In contrast, the state of "nonself" abandons egotistic pleasures, allowing
one to find lasting, true happiness from within. Nirvana, the ultimate goal pursued by Buddhism,
is a state of nonself. To achieve the state of Nirvana, one needs to practice through keeping
precepts without desire, acting with compassion, sitting in meditation, and cultivating Buddhist
wisdom (Shiah, 2016). Empirical research also supports that keeping precepts and eliminating
desires in the “nonself theory” can improve mental health, partially mediated by the reduction
in death anxiety (Kuo et al., 2022).

The nonself state of Nirvana can eliminate the illusory self, allowing one to return to the
non-dual reality where everything is interconnected. As stated in the "Avatamsaka Sutra,"
everything is intertwined like a network of pearls, reflecting and containing each other. There
is me in you and you in me. The Dalai Lama also said that in this world we are all interdependent
rather than independent. Thich Nhat Hanh's poem "Please Call Me by Your Real Name"

illustrates the profound interconnectedness of all beings. Prompted by a tragic event involving
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a young Vietnamese refugee girl, he wrote down this poem: " I am the twelve-year-old girl,
refugee on a small boat, who throws herself into the ocean after being raped by a sea pirate.
And I am the pirate, my heart not yet capable of seeing and loving...My joy is like Spring, so
warm it makes flowers bloom all over the Earth. My pain is like a river of tears, so vast it fills
the four oceans. Please call me by my true names, so I can hear all my cries and my laughter at
once, so I can see that my joy and pain are one. Please call me by my true names, so I can wake
up, and so the door of my heart can be left open, the door of compassion.”

In short, the Buddhist concept of nonself breaks the division between oneself and others,
connecting all sentient beings and everything into a vast, interwoven, and endless web.
Therefore, "Buddhist compassion" extends beyond sympathy for sufferers and wrongdoers,
delving past the illusion of separateness to embrace the profound reality of interconnectedness
of all beings. Conversely, when practitioners develop the "four immeasurables" and
compassionately connect themselves with everyone and everything, the illusory self will
gradually disappear, revealing the wisdom of emptiness. As stated in the "Aspiration of
Mahamudra of Definitive Meaning" of the Kagyu tradition of Tibetan Buddhism: "May
unbearable compassion arise in us for all beings who suffer endlessly. The display of unbearable
compassion is unceasing. Within that affection, its empty nature arises nakedly" (Thrangu
Vajrayana Buddhist Centre, n. d.). Therefore, in the Mahayana Buddhist teachings, compassion
is an essential path towards nonself. In essence, the interplay of compassion and wisdom helps
practitioners move closer to the state of nonself, or the realm of Nirvana. By defining "Buddhist
compassion" through cultural system analysis and social science perspective, this article

contributes to the compassion element mentioned in "nonself theory."

7. Insights from ""Buddhist Compassion'" for Modern Civilization

Despite the material prosperity and scientific advancements of modern civilization,
humanity is facing unprecedented crises. Individuals are addicted to material pursuits, and their
hearts are empty. The “survival-of-the-fittest” mentality of capitalism has led to social and
economic inequalities across the world. Plus, unsustainable resource depletion has brought
about environmental issues. In light of these pressing global issues, the Dalai Lama calls for
young generations to launch a "compassion revolution." In his book "Faites La Révolution," he
explains that at the personal level, compassion positively impacts the formation of new neurons.
At the interpersonal level, when society holds a positive view of human nature, power games

will transform into a care economy based on mutual trust and common interests. The universal
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value of compassion will then replace the moral views driven by punishment and fear. At the
environmental level, love for the earth will guide humans to conserve natural resources (Dalai
Lama & Stril-Rever, 2017). In short, amid the endless issues of our civilization, the solution
proposed by the Dalai Lama is "compassion."

However, to elevate global consciousness, the Western definition of compassion is not
sufficient to fulfill the aforementioned missions. For example, the Dalai Lama (2009) advocates:
"If you want others to be happy, practice compassion. If you want yourself to be happy, practice
compassion." Nevertheless, without the balancing influence of the "four immeasurables,"
various side effects of loving-kindness and compassion may arise, including sorrows, ingroup
favoritism, and retaliation against wrongdoers. While sorrows impact our well-being, ingroup
favoritism diminishes care for outgroup members, and the retaliation mindset will continue to
sustains the practice of “an-eye-for-an-eye” punishment. Finally, if "equal compassion" cannot
be extended to Mother Earth, it will be difficult for human beings to control their instrumental
rationality of self-interest maximization through excessive natural resource depletion.
Therefore, if we want to promote "compassion revolution," perhaps the first step is to re-
examine the very essence of "compassion." As Confucius said, "workers who want to do good
things must first sharpen their tools" (Analects 15:10). Hence, advocating "compassion" should
start with a clear understanding of "Buddhist compassion," and this is precisely the research

question this paper aims to address.
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