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ABSTRACT

AN ESCAPE FROM ANGER AND OTHER BUDDHIST CONTRIBUTIONS TO THE

PHILOSOPHY OF EMOTIONS

This paper begins with an examination of several theofiesotion in generala
‘mixed theory’, an ‘attitudinal theory’, and a Buddhist ‘componerttiabry.’ | argue that the
Buddhist theory has a theoiel advantage over these alternativessfar as it avoids two ‘thin’
characterizations of emotions thatkide either affective or conative states from the concept.
The Buddhist theory of emotionsglaim, has another advantage insofartdsings practicality
to the forefront, connecting our theorizing about emotions with vghabist importart-
developinggood character and bringing about the welfare of beings. Chapteréedsoio an in
depth analysis of the emotion of anger in particular, examiningraephibsophically important
accounts-those of Aristotle, Seneca, and the Buddha. | raise prolgédeinition, highlight
some typical and contentious features of anger, and drawdeweral classical sources to
reconstruct a Buddhist account of anger. In the final chapter, & éingti typical anger is not
necessary for moral life, addressing myselatguments from Zac Cogley and Emily McRae. |
continue bydemonstratinghat Buddhism has resources that allow us to both eliminate olylarge
attenuate anger, and to approachptodblems we face without angdmally, | sketch ouexactly

how this carbe accomplished.
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Chapter 1: Approaching the emotions

1.0 Introduction

In the early Buddhist literature, there is no term that is equivabethe English term
‘emotion’. However, this is ngtarticularly strange, since the term is only 231D years old and,
some argue, has no prior equivalent, in the same way that ‘oxygent lexgiivalent prior to its
conceptual inventioAThat being the case, there is a good deal of discussion of particehtal
states that correspond, if imperfectly, to emotions tleaawe familiar with, such as anger,
hatred, contentment, grief, compassion, and joy. In these camapgers, | will argue that
Buddhism has much to offer the philosophy of emotions.dgrbwith, the Buddhist approach
is infused with a practical spirit which is unfortunately lackiranf much academic philosophy
today—Buddhismis deeply concerned with the cultivation of virtue in one’s own case. Along
with this attitude comes a vast bodfypractical experience in working with the emotierse.,
managing (undesirable) emotions and cultivating desirable ones. éndbiesng chapters, | aim
to illustrate these advantages of the Buddhist account of thecgrsidbieginning with a general
discussion of emotions, then narrowing the focus to one potentiallygmalblc emotion in
particular—anger. | will begin by presenting several theories of emotion in eh&parguing
that the Buddhist approach to the emotions has theoretical antgradvvantages when
compared to the others presertdd Chapter 2, | shift focus and discuss anger in particular at

length, taking an kdepth look at three different theories of anger from the ancient world.

1 cf. Thomas DixonFrom Passions to Emotions, the Creation of a Secular Psychological Categonpridge:
Cambridge University Press, 2003).

2 There are, of course, numerous Buddhist schools and differing ideas about most topidsushibe phrase ‘the
Buddhist theory’, or variants, | am referring to the theory | argue for here.



Finally, in Chapter 3| attempt tashow that angr is not a moral necessity and that alternative

ways of conducting oneself are dabieto the moral agent.

1.1 Theories of emotion

In The Emotions: A Philosophical Introductiatulien Deonna and Fabrice Teroni
conduct a survey of a number of contending theories of emotion befa@uaiing their own
theory, the “attitudinal theory of emotions.” This section willvdfaom this discussioand from
an essay by Joel Marks order to sketch outvo theories of eration which will then be

comparedvith each other and with the Buddhist approach to the emotions.

1.1.1 Mixed theory

Deonna and Teroni’s tekteats several competing theories of emotion aside from the
authors’ own theory, including ‘mixed’, ‘evaluativehd ‘feeling’ theories. The first theory that
will be discussed in this section is the mixed theory; in brief, “Gdrdral contention of the
mixed theory...amounts to identifying emotions with combinations d¢tsehnd desires®One
defense of such a tgpf theory is offered by Joel MarkK#1arks defends the claim that
“...emotion reduces to belief plus strong desitél& argues that beliefs and strong desires ‘B/D
sets’ are sufficient for emotions since, for one, thleye are able to account for aketrelevant
phenomena.

As an example intended to illustrate his claim, Marks us@sagined case, ubiquitous

in the literature, obecoming fearful upononfronting a dog that is perceivas a threat:

3 Julienn Deonna and Fabrice TeroRie Emotions: A Philosophical Introducti¢®@xford: Routledge, 2008), 30.
4 Joel Marks, “A Theory of EmotionPhilosophical Studies: An International Journal for Philosophy in the
Analytic Tradition42, No. 2 (1982), 227-242, http://www.jstor.org/stable/4319554

5 Marks, “A Theory of Emotion”, 240.



Suppose A is jogging and comes upon a fidooking dog. A believes that the dog is

threatening to bite him and strongly desires that it not do soldity ¢s that this B/D set

can account for everything about A that would count as evidence thaifiid®
He continues to make a natural objectiorbehalf of an interlocutor, an objection that | think is
ultimately insurmountable:

The obvious objection to my theory of emotion is that it is possibleve &d/D set

characterized by strong desire and yet not have an emotion. My reply ebjgcsionis

simply to challenge the objector to come up with a counterexample taaimy.cl
Marks then entertains a couple of cases that one mighttoféétempt to meet his challenge;
however, the examples that he offers are not excellent and inhel\wenfhating of at least one
sense ofpassion (in the sense of something one is passionate about) and the wotobfénio
any case, he ends gpnstructing a thought experiment which feat@esamp collector who is
very calm Marksproceeds to clairthat the fact thathe collector hastrong desire more or less
means that he has an emotion even absent all the ‘emotional’ cortgomleat he considers to
be effects) of an emotion. He says: “...typically emotion marsgfeself in various forms of
psydophysical agitation; but this is not necessary (being just a causa¢ction).® However,
this is an unsatisfactory result, since (1) he is merely beggenguestion, and (2) his examples
are few and not excellent.

| take it that the seed of a goooumterexampléto accept Marks’ challengé already
present in théirst exampleof person A encountering a fearsome didge mixed theory is
inadequate for precisely the reasons Marks says one wilttphgmely, it seems quite possible

for one to hava strong desire to avoid being bitten by the dog, a belief that the dog is

threatening to bite and fail to experience the emotioeaf. £.9., we can imagine that the

6 Marks, “A Theory of Emotion”, 234.
" Marks, “A Theory of Emotion”, 238.
8 Marks, “A Theory of Emotion”, 239.



person is a dog trainer, say, and due to her training and vastegxgeremains pezttly calm in
the face of such a threat; in such a case, it seems that suchrawiéhdte appropriate belief
desire pair cannot be said to b@eriencing the emotion of feare&; it seemsis at least
partially constituted by the appropriate typésedt (bodily) feelings. Any theory that makes it
possible for a state to count as fear without requiring the physicairtual or mental) feelings
that are typical of fear is simply confused on my view. One way to ghimmtuition is to make
use ofthe classic challenge from William James:

What kind of an emotion of fear would be left, if the feelings neittiguickened heart

beats nor of shallow breathing, neither of trembling lips nor okerad limbs, neither

of gooseflesh nor of visceral stiings, were present, it is quite impossible to think.
What can it mean to say that a perfectly calm person iglaf&though Marks wants to
distinguish between an emotion and being ‘emotional’, with the lagieg related to the
‘typical’ manifestaions of an emotion, i.e., physiological changes visible and ingjdihe fact
that being ‘emotional’ means this should point us to the conclusabnitbse are not merely
typical butessentiafeatures of at least mamypical emotiors. Emotions are geriential states

and this experiential dimension of emotion is precisely what Madcount is missing. For all

these reasons, it seems prudent to go in search of another theory.

1.1.2 Attitudinal theory
Deonna and Teroni also find the mixed theoryealhsatisfactory, although they point to
different reasons, and offer an alternative, an ‘attitudinal yhebnhe basic assertion of the

attitudinal theory is that “An emotion is an attitude toward an objédHieir version of this

9 William JamesPsychology: The Briefer Courgklineola: Dover Rublications, 2001), 246.
10 beonna and Teroni,he Emotions76.



theory, claim theauthors, better handles various problems associated with other shaforie
emotion.

One important feature of this theory is that, unlike the mixed theamngkes felt, bodily
experience central to emotions, while acknowledging that the sers#temseles are not
sufficient to constitute an emotional experience; they writée ‘should conceive of emotions as
distinctive types of bodily awareness, where the subject expesibecdody holistically as
taking an attitude towards a certain obje'ét.”

An exanple may help to illustrate what the authors have in mind: suppas# ts warm,
Alice has just climbed several flights of stairs quickly, anditsmgood shape. She is now
perspiring, her breathing has quickened, her heart is beating ragndlgle feels like she wants
to vomit. Although physiological changes such as these might be atimstidf an emotional
experience in a different context, in this casgeris paribusthey do not. Alice experiences
similar sensations qua sensations but thexall attitudeis not the same. She does not experience
her body as taking an emotional stance toward an object. Howeveowukeasily imagine a
case in which, e.g., Alice was about to speak in front of a crowavaadhervous. In that case,
given thatthe bodily sensations are part of the correct gestalt, the envadiald be constituted
in part by the sweatiness, the nausea, heart palpitationshetaistinction, according to the
authors, allows them to “move away from the curiously atomisticoagprto bodily sensations

implicit in many accounts of their role in emotioris.”

11 peonna and Teroni,he Emotions79.
12 pid.



A second important feature has to do with what it is for something tdbdily attitude.
Basically, Deonna and Teroni cash out the bodily attitude in termgiohaeadness, stipulating
that what is to count as action readiness is to be construed broadly:

The notion of action readiness we here appeal to should be conacemyatei an

inclusive manner, for it must not only cover aspects such as the tertdenoye away,

towards or against a given object, but also the tendency to attemabjegt, to submit

or to be drawn to it, to disengage from it, or even to suspend dmaimn to interact
with it, and so on?

A final important feature of the attitudinal thedrgs to do with the correctness
conditions of an emotion. On their account, emotions are “cortaeh wheir objects, inherited
from their cognitive bases, exemplify the relevant evaluativpgrtg.”'* For the authors, all
emotions are directed at theitentional objects; the objects themselves, however, are not part of
the emotion, but are provided by different kinds of mental statespergeption. These other
types of mental states are referred to by the authors as tiretiee bases’ of the emains. To
get a sense of this idea of correctness, let us look at@adasnple: Imagine that Albert is angry
at Beatrice for kicking him. The fact that Beatrice kicked hinsasng she did) is information
that is extraemotional—it comes from the cognite bases, perception in this case (or memory).
The evaluative property in this instance, since the emotion is,amdjdoe something like ‘a
wrong’; if Albert was indeed wronged when Beatrice kicked himm thie anger is ‘correct’, if
he was not wrongetthen his anger is incorrect.

Although this account seems to do a much better job of capturimp&momenal nature
of the emotions and their relationship with our body, it seems thata@lalae objection consists

in pointing out that the attitudinal theory seems a littléthity' insofar as it excludes the

13 Deonna and Teroni,he Emotions80.
14 Deonna and Teronthe Emotions101.



cognitive and conative aspects that are at least intimately dednsith the emotions, from
being features of an emotion.

In the spirit of James, | suggest we engage in a thought expeimmehich we imagine
an emotion thiais totally without cognitive or conative content, including whaSdea will call
‘subliminal’ tendencies; it seems that doing this might rengietnotion not an emotion. What
would it be like to feel compassion without having a wish for theeaber of the suffering of
the object of that compassion? According to Deonna and Teroni, thedtiddsires that, in the
mixed theory, e.g., are said to constitute the emotion, suchrgg to run from a ferocious
dog, areeffectsof emotions. They sayFear is an evaluative attitude, an attitude in light of
which the subject will typically form specific desireshias the desire to scamper up a tfée.”
However, it seems to me that | do not know what it would mean to hawverfer to the desire
to, e.g, escape from the source of fear. If this reply seemistmbdwavy, that is because it is.
However, it seems that this is unavoidable to some degree;tfaar, wie are having a purely
linguistic argumenfwhich | am completl uninterested in continag) and stipulation by
definition is the way to solve,ibr what is in question requires at least some introspection and an
appeal to intuitions seems appropriate in such a case.

Another possible problem hinted at above involves the stripping of cogodntent
from the emotion. | again think that this would leave us with a very ‘donteption of
emotion—i.e., it lacks elements that are essential to some emotiamrie casesthat does not
do justice to the phenomenon. If we understand bodily adtstirda way that actually does
justice to the phenomena, then we end up smuggling in cognitive arttdvedeatures. If | take

a bodily stance toward a snarling dog, that bodily stance is indd&ilam and constituted, in

15 Deonna and Teronthe Emotions83.



part, by the sorts of cognie and motivational states that are occurring in connection with it
that moment-| feelmy desire to flee in my body as emotional. In order to account fof gik
phenomena involved wittmotions, then, | suggest that we adopt a third kind of thedrgh

can better deal with these problems (or at least make them go away).

1.1.3 De Silva, A Buddhist Componential theory

The final theory that will be discussed here is a ‘componentialyhedfered by
Padmasiri de Silva in his bodn Introduction taBuddhist Psychology and Counseling:
Pathways of Mindfulnedsased Therapie¥.De Silva draws from early Buddhist texts to
support his somewhat modernized Buddhist theory of emotions. He begamahjisis by
distinguishing between two related ways in @fthexperience can be analyzed, according to the
tradition—from a ‘structural’ and a ‘dynamic’ perspective. The former camcéne Buddhist
conceptual framework that analyzes a human being into ditegjories, called the five
‘aggregates’ or ‘heapskfiandas)namely, perceptiors&iifir), feeling ¢edana), consciousness
(vififaga), mental formationss@ikhara), and material formr{ipa)'” 8. On a structural analysis,
then, we can think of an emotion as:

...an interactive complex or construct emerging withdaesal network of the five

aggregates. Thus within this network it is possible to distingeising, bodily

sensation, desires, beliefs and appraisals as variablestttriake anger, fear, sadness

and so on...The concept sdikhara , translated as volitional activity, provides the
notion of intention and accountability, crucial in the task of merniticism.1°

16 padmasiri de SilvaAn Introduction to Buddhist Psychology and Counseling: Pathways of Mindfudases-
TherapieqBasingstoke: Palgrave Macmillan, 2014), http://CSU.eblib.com/patron/FaitBRaspx?p=1699359

175N 22.48, Khandha Sutta: Aggregatésittp://www.accesstoinsight.org/tipitaka/sn/sn22/sn22.048.than.html

18 It is important to note at this point that althoughRak term ‘vedana’ is usually translated as ‘feeling’, it would
probably better be translated as ‘hedonic tone’, as it is used in this context to teéeietbquality of some
experience insofaas it is pleasant, unpleasant, or neutral. Cf., e.g., MN 10.

19 pe Silva,Introduction 61.



http://www.accesstoinsight.org/tipitaka/sn/sn22/sn22.048.than.html

So, grief, e.g., could be thought of as being composed of various covistigatures: a
beliefthat one has been sepacfrom what is dear to one, an evaluation of this state of affairs
as disagreeable, a desire or wish that the state of affairbtam @whether completely
conscious or what de Silva calls ‘subliminah@saya), bodily feelings associated with grief
perhaps ‘dark’ or ‘heavy’ feelings, typical physiological mand&ehs such as crying, and
psychological pairf® %1

In addition to this structural description that concerns what ¢otedian emotion de
Silva discusses the ‘dynamic’ perspective on @omst which concerns emotions insofar as they
are situated within a causal network where they arise, pasfade. This discussion centers
on the theory opariccasamuppada, (dependent origination), the Buddhist description of the
process by which stdring arises and how it ceases, thus:

When this is, that is.

From the arising of this comes the arising of that.

When this isn't, that isn't.

From the cessation of this comes the cessation ofthat.

By examining not only the static or structural chanacteemotional experience, but by looking
at the “interplay of sensations, feelings, desires, volitiowisdaspositions,” this approach, “gives
more insight into the emergence of different psychological facbe Silva highlights some

of the ‘links’ inthe chain of dependent origination, includihg way in which, it is sajd

“sensory contact conditions feeling, feeling conditions craving...”, lwham help to better

20 De Silva, Introduction 59.

21 According to Thanissaro Bhikku: “This term — anusaya — is usually translated asyingitendency’ or

‘latent tendency.’ These translations are based on the etymology of the term,itehadlly Ineans, ‘to lie down

with.” However, in actual usage, the related verb(anusegns to be obsessed with something, for one's thoughts
to return and "lie down with it" over and over again.” Both usages seem appropriagdan this contexCf. AN
7.11:http://www.accesstoinsighurg/tipitaka/an/an07/an07.011.than.html

22 gN 22.48, Khandha Sutta: Aggregatesittp://www.accesstoinsight.org/tipitaka/sn/sn12/sn12.061.than.html

23 De Silva,Introduction 58.
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understangbaticcasamuppada. For example, Claire insults Barry; the experience of peircg
the insult is contaciphassa, following contact (or simultaneously with it) arises feeling
(vedana), in this case, unpleasant mental feelidgnianassp which in turn tends to give rise to
craving tarzha)—in this case, it isibhavatanhia, a craving for the cessation of the painful
feelings he is experiencing. It is, says de Silva, after thengradi mere ‘feelings’ (hedonic tone)
that negative emotions may develop, coupling feeling with other atmthal, cognitive, and
physiological phenomena.

De Silva emphasizes that this understanding of the dynamic pevepatbiws one to
take a practical approach to emotional problems. “By the peaofibare attention, the possible
transition from feelings to negative emotions is watched withtgrigilance.?* A famous
example from the Pali Canon illustrates the thrust behind this type of work:

When touched with a feeling of pain, the uninstructedafithe-mill person sorrows,

grieves, & laments, beats his breast, becomes distraught.f€elfewvo @ins, physical

& mental.Just as ithey were to shoot a man with an arrow and, right afterward, twere

shoot him with another one, so that he would feel the pains of tevgrim the same

way, when touched with a feeling of pain, the uninstructeebftthe-mill person

sorrows, grieves, & laments, beats his breast, becomes distr8odi#.feels two pains,
physical & mentaks

Although thesutta(Buddhistdiscoursg discusses feelings of physical pain, it seems that the
same should applynutatis mutadis, tounpleasant emotioraused bynore basienental pain.
For example, if Claire insults Barry, he may feel a feetihmental pain, that is, some
unhappiness, but this badeeling need not give rise te,g,selfloathingcoupled withdistorted
beliefs abouhis characteor identity. If carefully watched with ‘wise’ or ‘appropriate’ attention,

the initial displeasure can be prevented from turning into a nwonglex, more intense, and

24 De Silva,Introduction 62.
253N 36.6, Sallatha Sutta: The ArrgWhttp://www.accesstoinsight.org/tipitaka/sn/sn36/sn36.006.than.html.
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‘stickier undesirablemotion?® 27 If it is not possible to prevent the arisimg selfloathing

then at least, by means of wise attention, one can prevsmmigrowing by not ‘feeding it.’

1.1.4 Discussion

Each of these theories that have been discussed so far hporéaimh differences and
similarnties, as well as varying degrees of plausibility. | want to argaethe Buddhist theory
has a number of advantages over its competitors that areenifijamportant to warrant its
adoption.

The componential theory is similar to the mixed theorgpfiasas it holds that an emotion
is comprised of various elements, including conative efgmsuch as specific desires, but is
dissimilar insofar as it does not exclude affective states affactinphysiological symptoms
seem to be necessary elementatdéast some emotions, according to Buddhism, e.gerasg
state that is ‘vexing—i.e., it is inherently emotionally disturbing. As | claimed eaylike idea
that beliefs and desires without the proper kinds of bodily feelings shoutd as emotins is so
unintuitive that allowing such feelings to count as constitutive of emoigoasheoretical
advantage.

The Buddhist theory seems somewhat compatible with the attitutewly in a number

of respects, but incompatible in others. Both systems sharectheevig., that emotions are not

26 |n theAtthasda Sutta the Buddha discusses various possible ways of groupilaga, including a fivefold
classification that has the following members, pleasure, pain, happinessglatisgess/sadness, and equanimity.
Thanissaro Bhikku’s translation has a footnote in which he says that aswtttag¢not available in English) explains
these as experiences of physical pleasure and pain, mental pleasure aaudpgither physical or mental ‘neither
pleasure nor pain’. | wonder whethemmt it would be appropriate to class these basic mental feelings, edressat
‘happiness’ or ‘distress’ as the most basic emotions. Although some commehtatoiasisted that they are not
emotions at this level, it is not clear to me that this is#se. Cf.
http://www.accesstoinsight.org/tipitaka/sn/sn36/sn36.022.than.html

27 For discussions of wise attention, ¢fttp://www.accesstoinsight.org/tipitaka/sn/sn46/sn46.051.thananth
http://www.accesstoinsight.org/lib/authors/nyanaponika/wheel026.html.

11
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necessarily directed at propositions and are intimately linkedevdhative states. There are,
however, two ways in which the Buddhist theory of emotion differs itaptdy from Deonna

and Teroni’s attitudinal theory. The first concerns questions adaotectness conditions of
emotions and the second concerns the inclusi@onative states in emotion. With respect to the
former, Deonna and Teroni hold that emotions are correct whenl¢wameevaluation is

correct; | have not yet discussed questions of correctness obesioti the Buddhist theory but,
in brief, Buddhsts hold that some emotions (anger, for example) are inherentlyentdreing
driven by harmful, delusional mental states. With respect to tteg, lathere the mixed theory
characterized what Marks called the ‘emotional’ aspecésm@motion as merehbeing effects of
the emotion itself, which was a pairing of a relevant kindedfef and desire, the attitudinal
theory flipped this around, making the felt experience of theiem@ncluding physiological
changes) essential and thesiresmerely effets. The Buddhist account of emotions seems like a
possible middle way between these thin conceptions of emotion ¢katlaither cognitive and
conative content, or felt, phenomenal richness as esseatialqgd some emotional states. For
these reasong,seems that the Buddhist account has a theoretical advanagie other two
theories.

Aside from its theoretical advantages, the Buddhist theory has anothe that is not
obviously shared by the other approaches. This virtue shows up wheonaNe¢hat the Buddhist
theorizing about emotional states fits into a larger projecigh@imarily practical, as de Silva
notes Specifically, it is ultimately concerned with bringing about the ensliffering and

promoting welfare. De Silva describéss practical character:

12



...the Buddha...did not push these distinctions too far so that he béegped in

metaphysical issues but he used them within a contextratitffeontexts are seen through his

pragmatism and the importance of pracfite.
De Silvathen discusses an example from the canon in which monks aregedaut how many
different kinds of feelings there are. The Buddha responds to thigelilsp pointing out that he
has given various expositions of the different kinds of feelings, whielding classes of feeling
differently, result in different numbers of kinds of feelings. &lwa explains: “Thus from one
point of view these distinctions are important, but from another gtamickhey are mere
‘designations’ to be used in appropriatatext.”° The Buddhist theory is equipped to be used
for practical purposes, and replete with resources that aredd@n addressing what is
important with respect to emotions, namely, their role in our nlimed. We care about trying to
help people wh psychopathology, we care about keeping roads safe (e.g., from pétbphe
road rage problem), we care about developing healthier emotionahhde®lationships with
others, we care about minimizing or eliminating unnecessaryi@mbsuffering inour own
case. The Buddhist theory of emotions, unlike many current phitasadpheories of emotions,
is equipped to take on these issues.

Having thus endorsed a Buddhist approach to the emotions, | wilhaerto develop the
account, discussing sevenalportant points of the theory that have not yet been touched on. |
take it that Padmasiri de Silva’s reconstruction of a Buddhist thedmghly successful and will
continue to draw from it throughout the present work, but will atavcheavily from surce
texts from within the Pali Canonas well as from other texts that are taken to be authoritative in

the TheravadaBuddhisttradition

28 De Silva,Introduction 62.
29 De Silva,Introduction 63.
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1.2 Wholesome and unwholesome emotion

Given the discussion of the practical character of the Buddhist ajppi@édne emotions, it
should be expected that the Buddhist philosophy of emotions will notubeheith respect to
guestions concerning, simply, which emotions are moral andttievthat the good ones can be
brought about while the bad are abandoned. ot neglected facet of emotion studies will be
an essential element of a Buddhist theory. The following discussibbriefly discuss the
moral status of some prototypical emotions within Buddhism to furtheldajetiee Buddhist

theory of emotions and to set up later discussions of the motad stainger in particular.

1.2.1 ‘Negative’ and ‘positive’ emotion

One way to describe and distinguish emotions that is both naturabammon in the
philosophical literature, is to talk about emotions asdginsitive’ or ‘negative.” Again,
because it is so natural to talk in this way, these terms maypead Kristjan Kristjansson
notes, being used in diverse and confused ways, he says: “..th@égative emotion’ has, in
the emotion literature, beconaegrabbag of illassorted, and often internally conflicting,
elements.3° Among the ‘elements’ that constitute the meaning of various usaggative
emotion’ are, he says, a lack of moral justifiability, an evalna®lacking moral justifiability,
undeasantness, and an evaluation of the object of the emotion as ne§afife. example,
anger evaluates its objeesome state of affairs, a slight against oneself, perhrapgatively
and so might, in this sense be called ‘negative’. However, angét aiso be thought by some

theorists to be ‘positive’ in some cases, insofar aglitdgght to ben appropriate and laudable

30 Kristjan Kristjansson, “On the Very Idea of ‘Negative Emotion3durnal for the Theory of Social Behaviour
33, No. 4 (2003): 351-364.

14



response to some injustice. Compassion, as another exampléepmicgiled a ‘negative
emotion’ sinceit involves evaluating itslmect—some form of suffering-negatively, whereas
as it isgenerallythought ofas a moral emotion, itoclld alsobe called ‘positive.’” Ultimately,
KristjAnssorconcludes:
The term ‘negative emotion’ thus stands revealed as a redderr@motiorresearch:
one which should be discarded as soon as possible or, perhapstiiegentsdown to
Doctor Leon’s useful Web Glossary of useless psychobabble
(http://www.drleons.com/babble.htm). Incidentally, | think thatcinthe same applies,

mutatis mutadis, to the term ‘positive emotion,” although an exploration ofidsate
will...be left for another day*

Thisanalysis is helpful inasmuch as it helps us to get clear aboutribas/aossible usages of
‘negative’ and acts as an admonishment that shioglp remind us to avoid being vague or lazy
on this point. Keeping this in mind, let us turn to a Buddhist arsabfsemotion, and think about
which of Kristjdansson’s elements would be important in a Butlékéduation of emotional

states.

1.2.2 Unwhéesome emotions in Buddhism

Some of the elements, as discussed above, will clearly baneleva Buddhist analysis
of emotions. It is certainly possible to talk about emotions tleapl@asat) unpleasant, or
neutral, or that havero or corattitudes toward their contenfinger, for examplegvaluates its
object negatively; i.e., it has a con attitude toward the object afrtper, with it's root of
aversion or hatedpsg, and is unpleasant. Joy that arises on the basis of the enjoyment of
sensuapleasures is associated with pleasant feeling, evaluateisject favorably and takes a
pro attitude toward it. There is no doubt that such analyses are ysefile most important

kinds of distinctions to draw, on the Buddhist view, will be morakone

81 Kristjansson, “Negative Emotions™, 358.
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There are a number of common phrases that come froguttaesin the Pali Canon
which would make a division of emotional states into moas¢gories quite natural. Some states
are those that (are): ‘unskillful’, ‘to be abandoned/subdued/remaspdligéd’, ‘censured by the
wise’, ‘lead to the affliction of self, other, or bgtmot conducive to tranquility’, ‘not conducive
to Nibbana (Skt: Nirvana)/the goal’, ‘unbeneficial® 33
A very representative example of such a classificatorynsehe action can be seen in
the following paired analyses, in which the Buddha dividesiaistal states into two kinds:
The Blessed One saidyfonks, before my seliwakening, when | was still just an
unawakene@odhisatta the thought occurred to me: 'Why don't | keep dividing my
thinking into two sorts?' So | made thinking imbued with sditguéinking imbued
with ill will, & thinking imbued with harmfulness one sort, and #iing imbued with

renunciation, thinking imbued with neth will, & thinking imbued with harmlessness
another sort.

This division is quite natural and correspoma$ao of the three most basic roots of suffering,
greed (obha) and aversiondos3g (the third and most fundamental unwholesome root is delusion
(moh3g, which is present in all unwholesome mental state$)After distinguishing these types

of thinking, e explains a number of the consequences of such thinking:

And as | remained thus heedful, ardent, & resolute, thinking imbutadllwill arose in
me. | discerned that 'Thinking imbued with ill will has arisemig; and that leads to my
own affliction a to the affliction of others or to the affliction of both. It obstsuct
discernment, promotes vexation, & does not lead to Unbinding.’naided that it leads
to my own affliction, it subsided. As | noticed that it leads toafilkction of others..to
the affliction of both... it obstructs discernment, promotes vexadialges not lead to
Unbinding, it subsided. Whenever thinking imbued with ill will haiden, | simply
abandoned it, dispelled it, wiped it out of existence.

And as | remained thus heedful, ardent, & resolute, thinking imbutadharill will
arose in me. | discerned that ‘Thinking imbued with-iibwill has arisen in me; and that

32 AN 5.161, “Aghatavinaya Sutta: Subduing Hatred (1),”
http://www.accesstoinsight.org/tipitaka/an/an05/an05.161.than.html

33 MN 19, “Dvedhavitakka Sutta: Two Sorts of Thinking,”
http://www.accesstoinsight.org/tipitaka/mn/mn.019.than.html

34 AN 3.33,“Nidana Sutta; Causes Jittp://www.accesstoinsight.org/tipitaka/an/an03/an03.033.than.html
35 Bhikku Bodhi, ed.A Comprehensive Manual of Abhidhamig@nalaska: Pariyatti Publishing, 2000).
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leads neither to my own affliction, nor to the affliction of athenor to tle affliction of
both. It fosters discernment, promotes lack of vexation, & leads tmting. If | were to
think & ponder in line with that even for a night... even for a dayender a day &
night, | do not envision any danger that would come froexitept that thinking &
pondering a long time would tire the body. When the body is tired, the isdisturbed,;
and a disturbed mind is far from concentration.” So | steadied mg night within,
settled, unified, & concentrated it. Why is that? So thatmind would not be
disturbed3®
What we have then, are a set of important Buddhist values. THegs aae independent
from each other in some sense, i.e., mental and emotionalilignig not the same thing as
discernment, yet they are, accordinghe tradition, importantly linked. There is some sense in
which all of the elements on the above list are unified under the ultimatefgdadldhism:
Nibbana, unbinding, the destruction of craving, the deathless, freed@nutmanifest, the
peaceful” Whatever is conducive t¥ibbana or causes one to incline towards this goal of
liberation is, in some ultimate sense, ‘to be pursued’ and whadeesrnot incline one’s mind
towardNibbana is ‘not to be pursuedgeteris paribu#. Again, this relates to the ultimately
practical nature of Buddhist teachings and practice insafainis distinctioa~what should be
done and what should reis perhaps the most basic and important one to make.
With this distinction in hand, we can begin to think about speeifiotions that ought to
be abandoned or cultivatathd what features of those emotions make them useful or
problematic In the next two chapters | will focus on anger and its closelyectstates in

particular, but there are many other emotions thaitivadl Buddhist thought takes to be

problematic: lust, envy, certain kinds of fear and anxiety, ared, gar example.

36 |hid.

37 Bhikku Bodhi, ed./n the Buddha’s Words: An Anthology of Discourses from the Pali Canon,(Somerville:
Wisdom Publications, 2005), 364-365. (SN 43:1-44, combined; IV 359-73).

38 Excluding practical considerations. Monastics, e.g., are expected to followter simide of conduct than lay
people. Althoughvibbana is the highest goabther teachings are given which detail how to achieve mundane
happiness.
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This last emotion, grief, perhaps deserves a brief discussofaimas it is sure to be a
contentious claim that grief ought nothie indulged, ought to be abandoned. In fact, on this
point, de Silva departs from the traditional line, holding thisf gan sometimes be a ‘positive
emotion’. He says: “While anger, hatred and aggression are redatm both a moral and
psychologicaperspective, sadness and grief are natural and may provasedds positive
activity”3° It seems like de Silva wants to classify grief as a wholesmmaeleast an acceptable
emotion, which is beneficial in at least some cases. With saneats, howevethis claim
seems to be at odds with the tradition he draws from. Consideslkbneihg:

Marvelous it is, most wonderful it is, bhikkhus, concerning the Pe@iees [Buddhas],

that when such a pair of disciples [the Buddha'’s two chief desjiplas pssed away

there is no grief, no lamentation on the part of the Perfect @neffhat which is born,

come to being, put together, and so is subject to dissolution, howlshbelsaid that it
should not depart? That indeed, is not possible.

In a clo®ly related text, a disciple comes aggrieved to the Buddha and talks &ibbut the

death of one of highe Buddha’skhief disciples, Sariputta. The Buddha responds by asking the
monk if Sariputta took his virtue from him and proceeds to gentlyoadin him, pointing out

that he should have expected it, that to wish otherwise is foolish sisdampossible that any
composite thing should persist forevéihe basic idea of what makes grief problematic, it
seems, is that it involves a misperceptiomeaflity in some sense. Even if one will say, “Yes, |
accept that some day everyone that is dear to me will die,” there isseois®, it seems the
Buddha is saying, that she not accepting the reality, even iktatghe ‘subliminal’ §nusaya

level, in de Silva’s terms. One might argue, perhaps, that although guitinately

unbeneficial and ought to be eliminated, it may sometimes be ajgieo@s an expedient means

39 De Silva, Introduction, 21.
40 5N 47.14, Cunda Sutta: At Ukkacelatittp://www.accesstoinsightgitipitaka/sn/sn47/sn47.014.nypo.html
41 SN 47.13, “Cunda Sutta: About Cundaitp://www.accesstoinsight.org/tipitaka/sn/sn47/sn47.013.than.html
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for one to cope with some life situation. This argument has somévatappealbut | am aware

of nothing in the tradition that supports this kind of claim.

1.2.3 Wholesome emotion

As we saw above, emotions and thoughts that have greed and averbign @mots, will
end up being classed as unwholesoai@i$alg and, naturally, emotional states that are based in
wholesome roots will be states that are considered skiifiglalg. Perhaps simply as a feature
of the Pali language or perhaps because of some other reason, or both, the Buddha of the
discourse®ften couches things terms of opposites and ends up talking about concepts in
complementary pairs, where one of the members is the negation of the-futhexample, the
opposite of ‘aversion’dosy is ‘nonaversion’ @dosg. However,n Bhikku Bodhi’'s
commentary tethe Abhidhammahe points out that this opposite gtyals not merely a lack of
ill will, * adosa also “comprises such positive virtues as lovkigdness, gentleness, amity,
friendliness, etc*? These positive virtues are among those found in a number of rstated
discussed in Buddhism that would fall under the heading/lodlesomé or ‘ skilfull.’

Wholesome statesould includeemotiondike contentment with one’s material goods,
reverence for the wise, and peaceful tranquility. In aoldito these, there are four major
wholesome mental states, called theihamaviharas (divine abidings), which are of particular
interest and hold a pminent place in discussions of virtuous emotiaithin Buddhism The
following discussion of these wholesome states will serve to corttndevelop a Buddhist

account of the emotions.

42 Bodhi, Manual of Abhidhammag6.
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The fourbrahmaviharas aremetta, karuna, mudita, anduppekha; theseare variously
translated, but fairly standard renditions are: ‘lovingkindnéssimpassion’, ‘sympathetic joy’,
and ‘equanimity ** Sometimes the termwerta’ is used to refer to this group as a whole, and is
usually the first of these states to be calted. It is often recommended that the cultivation of
metta is done using phrases as a suppuch a recommendation has a basibe Karaniya
Metta Sutta, appears in th¥isuddhimaggaand is prevalent in modern practical instruction.
With some minor ariation, the Pali phrases that are used traditionally are usually translated as:

May I/you/they be free from enmity and danger.

May I/you/they be free from mental suffering.

May I/you/they be free from physical suffering.

May I/you/they care fomyselffrourselfthemselves, happify: 4°
One thing that is immediately evident is that these phrases arellgasioabolic of conative
states. Anothemteresting feature aierza is revealed insofar as it is said that “Iteda’ 5
proximate cause is seeing loveableness[goodness] in béfibsis is further clarified if we
look at some of the initial practice instructions:

So he should first, as example, pervade himself with lekingness. Next after that, in
order to proceed sdy, he can recollect such gifts, kind words, etc., as iadpwre and
endearment, such virtue, learning, etc., as inspire respect andme® met with in a
teacher or his equivalent or a preceptor or his equivalent, developing-kindness

towardshim in the way beginning, ‘May this good man be happy and free from
suffering.

43 There is some question about whether ‘lovingkindness’ is the best translationtésntheersa’. Alternatives
include ‘friendliness’ and ‘goodwill.” For an argument that ‘goodwill’ is mggtrapriate, cf..
http://www.accesstoinsight.org/lib/authors/thanissaro/metta_meargwigidatml.

44 Ven. Dhammarakkhitayletta Bhavana: Loving-kindness Meditati¢gBuddha Dharma Education Association
Inc., 2001), 2http://www.buddhanet.net/pdf_file/scrn_metta.pdf

45|t is traditionaly recommended that one begin by generatiagz for oneself; howeer, Ajahn Brahm, a modern
teacher, e.g., recommends developirga for oneself last. He explains that for many people having friendliness
for, forgiving...etc., themselves is more difficult than doing so with respech&ytCf. Brahmiviindfulness, BEs,
and Beyond

46 Bhikku Nanamoli, trans.VissudhimaggaThe Path of Purification(Kandy: Buddhist Publication Society, 2011),
311.

47 Nanamoli, Vism.293.
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Here we have several factors combining to produce an experiemeg@fattention is
directed toward some memory of a perception of characteristiceeyban or her actns that
are evaluated as ‘lovable’ or good; by so reflecting, one ctdsvidne wish for that person’s
well-being. One element that is not explicitly referred to here is thétalily aspect of an
emotion which | said was an element of emotions orctingponential theory. However, one
does not have to search far to find one; in the explanation of thedleigical) meaning of the
guality of compassion, it is said: “When there is suffering med it causeskéroti) good
people’s hearts to be movddahpang, thus it is compassiohdruna).”

Aside from these emotional components, de Silva also describes Bodahihaving a
‘strong cognitive orientation’; earlier in the text, de Silvarbars Lyons’ definition of a
cognitive theory as “One that makssme aspect of thought, usually a belief, central to
emotion.™® To support this claim, he points to tWitakasaizzana Suttaa text which offers five
methods for subduing unskillful thoughts. The text says:

When evil unskillful thoughts connected witlefsual] desire, hate, and delusion arise in

a bhikkhu through reflection on an adventitious object, he should, (intordet rid of

that), reflect on a different object which is connected with.skilen the evil unskillful

thoughts are eliminated; thelisappear. By their elimination, the mind stands firm,
settles down, becomes unified and concentrated, just withinulbjecs of meditation)?

An alternate translation by Thanissaro Bhillas it that the unskillful thoughts are ‘imbued’
with desire, hate, and delusi®hA natural question is: Are the thoughts themselves part of the
emotion or are they merely causing (or being caused by) the emotiosamieejuestion applies

equally to qustions about one’s attention to an object and one’s evaluatitwvable.’ If we

48 Nanamoli, Vism., 311.

49 De Silva, Introduction, 56 & 65.

S0 MN 20, “Vitakkasanthana Sutta: TiRemoval of Distracting Thoughts
http://www.accesstoinsight.org/tipitaka/mn/mn.020.soma.html

51 MN 20, “Vitakkasanthana Sutta: The Relaxation of Thoughts,”
http://www.accesstoinsight.org/tipitaka/mn/mn.020.than.html
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think about the analysis of theaimaviharas and earlier passages given above as well as other
sources, it seems that we should interpret the sort of thoughtgdtilak bearising in the context

of thissuttato be of a couple kinds; one kind would be related to evaluatiomather than
‘loveable’, something like ‘vexing’darigha), as illustrated in this passage from the
Dhammapada“‘He abused me, he struck me, he owverpred me, he robbed me&’Another

would be thoughts related to-iNishing, again opposed to the thoughts one would generate in
cultivatingmetta, e.g., “may that person come to harm.” With regard to the former igpofar

as they contain or symbolizgaduations, at least some people outside of Buddhism would take
them to be constitutive of an emoti®hThe latter type are components of thaill itself and,
although they may be more motivational than cognitive, the fatieaf $pecificity entailshat

there are cognitive elements. In any case, there is certainlyimat® connection between
cognitive elements such as attention and various kinds of thinkingharmsnotions. | suggest

we tentatively allow that in some cases, cognitive, coeand evaluative states are necessary
components of therahmaviharas and some other emotional states, since it is clear that they are
components of those states in the minimal sense that tifr@lynamic perspective that de Silva
discussed, these states aausally linked to each otherdarcausal waywWhen one attends in a
certain way to the lovable qualities of some person, et arises; when one reflects in a

certain way on the negative qualities of a persama does not arise, but anger does.

52 Dhp 1-20, “Yamakavagga: Pairgttp:/www.accesstoinsight.org/tipitaka/kn/dhp/dhp.01.budd.html

53 7ac Cogley, “A Study of Virtuous and Vicious Anger,"Virtues and Their Vicegds. Kevin Timpe and Craig
Boyd, (Oxford: Oxford University Press, 2014), 3.
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1.3 Conclusion

In this chapter | have attempted to provide a somewhat braadiew of several,
competing theories of emotion, with an emphasis on presenting th&iButheory. It was
argued that the Buddhist theory offered a more sensible meanebettveeother theories which
resulted in ‘thin’ conceptions of emotion and that the practigtlre of Buddhist philosophy of
emotions was itself an important advantage. In the following chapteiis examine one
emotion in particular, anger, at lengttying to get a good philosophical grasp on it and arguing

that Buddhism has valuable resources for approaching the philosophyget
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Chapter 2: Anger

2.0 Introduction

Unlike many other emotional states, there is a fair amount ofrt@meconcerning
whether anger should be classed as moral or immoral, whetheuit flomoderated or
banished, whether it is necessary or unnecessary for btecidlhere is further aatentiousness
associated with anger; namely, there is difficulty connesftidproviding a precise definition
for the term ‘anger’. If emotion is a combination of belief andréemn a given theory, without
necessarily having a felt component, then aagsounts to a combination of the relevant kind of
belief and desire and need not be felt. If emotions are botlilydss and conative states are
excluded from the emotional, then “Anger is an attitude in thé dgtvhich a subject will form
the desireo avenge himself in this or that wa¥f,’and so on.

There is a further problem with giving a universally acceptablaitiefi insofar as |
suspect that one’s culture and upbringing have an influence on whatkesdhe emotions in
general and anger particular to be, since we often learn these terms by ostensivaidafiiin
extreme example: A child who has a terrifyingly angry father bats her may have a very
different idea of what anger is than one whose father sits her dowry taltrdterny and says:
“when you behave like that it makes me feel very angryitldf&om external influences, it
seems clear that different persons have different enadtexperiences and related states that
may vary widely. Just as in the examples above, onempenay become angry and dwell on it
and allow it to escalate and vent her anger by breaking things atmigstarthink that she would

like to kill someone. Another person, either through natural gpedition, education, or both,

54 Deonna and Teroni,he Emotions83.
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might never become motkan mildly angry with another person and when she does become
angry, it is brief and harmless. Various discussions with somey abitteagues confirm that
different people define anger in importantly different waysaltitbugh there are many cases in
which people will agree, they also disagree about what comstiautger in specific examples.
Although these problems of definition and uniformity of use of tha &are prevalent, it
is nevertheless possible to examine specific theories of angbeirown terms; this approach
allows for fruitful discussion while avoiding conceptual impesiadi—i.e., imperatives of the
form, “you must use ‘anger’ to mean x.” In this chapter, | eddmine several accounts of anger
that are historically important to tipdilosophy of emotions, starting with Aristotle, then
proceeding to Seneca, and ending with a Buddhist account, highligbtimg importantypical
and contentious features of anger. Following this initial exanainatill be a comparative

analysis of thearious theories.

2.1 Aristotle

It has been well said about wrath,

“Sweeter it is by far than the honeycomb
Dripping in its sweetness

And spreads through the hearts of menAristotle®®

In Book Il of Rhetorig Aristotle provides an explicdefinition of anger:

Anger may be defined as an impulse, accompanied by pain, to a canspievenge for
a conspicuous slight directed without justification towards wbaterns oneself or
towards what concerns one’s friends. If this is a proper defindf anger, it must always
be felt towards some particular individual, e.g. Cleon, andnmax’ in general. It must
be felt because the other has done or intended to do something to himobhmne
friends. It must always be attended by a certainsplesa—that which arises from the
expectation of revenge. For since nobody aims at what he thinkahet edtain, the

55 W. Rhys Roberts, transAristotle’s Rhetoric (New York: Dover Publications, 2004), Kindle edition, Book I,
Ch. 2.

25



angry man is aiming at what he can attain, and the belief that yicattaih your aim is
pleasant®

2.1.1 What is Central?

For Aristote, then, anger is most prominently an ‘impulse’, a conatie;specifically,
it is a desire for revengeto return harm for unjust harm. This definition has several
implications: first, anger must consist not merely imish (i.e., a hope for a statd affairs that
one believes cannot obtain) for another to come to harm, but inttled @esire(in a more
restricted sense) to harm; second, the overall desire isanis tomplex insofar as it is either
partially constituted by or closely relatednigh-level cognitive content. So, it is not possible on
this view to be angry if one merely wishes, hopes, or prefers thdtaarsuffer, but she must
desire to inflict that punishment herself. Aristotle furtelaborates on the conative content of
ange in contrasting it withhis understanding dfatred:

The one [anger] aims at giving pain to its object, the otherdtipat doing him harm; the

angry man wants his victims to feel; the hater does not mind whetheretleay f

not...for the one would hawbe offenders suffer for what they have done; the other

would have them cease to exist.

So, anger is primarily a desire to make its object suffer, that msuwatbar; this
description in itself probably contains a fair amouncajnitivecomplexity, yeta full
characterization of ayer on this view is more demandistyjl. That is, one is not properly said to
be ‘angry’ unless she holds the belief that she or her friends slgietfed]...without
justification’, and the belief that she is capable of hagithe object of her anger; the point here

is simply that the concepts of ‘a slight’ and ‘justification’, eapparently require advanced

cognitive capacities. One way of thinking about this relationsbtpreen cognitive capacities

56 RobertsRhetoric Book Il, Ch. 2.
57 Roberts Rhetorig Book II, Ch. 4.
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and anger is characieed by Aristotle in the following way: “argument or imaginatiorommhs
us that we have been insulted or slighted, and anger, reasoninvgeas that anything like this
must be fought against, boils up straightawziyThe fact of the (at least partiglicognitive
nature of anger will have important implications for questions conugthe possibility of non
human anger; the specifics of that cognitive content will imffectinswers to questions

concerning what anger may pegjy take as its object drthe moral statusf anger.

2.1.2 Object of anger

For Aristotle, not only must anger have an object, i.e., anger inaleménout direction
is not possible, there are very specific restrictions on whaotiact may be. To begin, there are
two more general requirements: (1) it must be felt toward® spacific individual, and (2) it
must be felt toward beings as opposed to inanimate objects.

By consulting the above definition given above, it is not completely alaather
Aristotle means simply that anger must have some object andtdamres | sal, without
direction, or that anger cannot be directed at any colleathagsoever. However, it seems clear
from his discussion of the differences between anger and ha#itdoetimeans the latter; he says:
“Anger is always concerned with individuats Callias or a Socrateswhereas hatred is
directed also against classes: we all hate any thief and amgniaf™>°

The second general requirement follows from the fact that, on #ws anger is

something that is the result of one being ‘slight[ed]... withosatification’, which logically

58\W.D. Ross, transAristotle’s Nichomacean Ethic8ook VI, Part 6,
http://classis.mit.edu/Aristotle/nicomachaen.html

59 Roberts Rhetoric Book II, Ch. 4.
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entails that there was some being capable of slighting anothes;isaremate objects cannot
slight beings, they cannot properly be an object of anger.

These cognitive requirements have further implications beyond teesral ones; it is
only a person that one believes to have acted unjustly who can ldgebead anger:

[people are not angered] if they feel that they themselves are indng and are

suffering justly (for anger is not excited by what is just), simzn no longer think then

that they are suffering without justification; and anger, ahave seen, means thfs.

Aristotle’s definition also stipulated that: “nobody aims at wiathinks he cannot
attain, the angry man is aiming at what he can attaims too has implications for what may be
the object of one’s anger; namely, it is not possible to beconmg ait) someone that one
believes herself incapable of causing to suffer. This latiet orelated to the claim that a
merewishto avenge peself is insufficient to constitute anger; i.e., if | have bssnged by
some powerful figure yet believe myself incapable of harming her,uathbmight wish that |
could do so, | cannot be said to be angry. Aristotle explicitly s&ys: dre not amy with people
we fear or respect, as long as we fear or respect them; you tenafoaid of a person and also
at the same time angry with hirfi”

To sum up the discussion of what anger’s object may be like | ibaviiseful to reflect
on Aristotle’s own summary from the end of Book Il, Chapter 3 of Rietoric

It is now plain that when you wish to calm others you must draw upon theseof

argument; you must put your hearers into the corresponding frame af anieh represent

those with whom theyra angry as formidable, or as worthy of reverence, or as
benefactors, or as involuntary agents, or as much distressedtahegn have don®.

60 Roberts Rhetoric Book II, Ch. 3.
61 |bid.
62 |pid.
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As a point of clarification, Aristotle held that growing calm whae dpposite of anger; so,
in this passage he saying that if you wish to remove anger from another persori| thevi
useful to portray the object of anger in a way which either weakeger or makes it impossible.
Lack of agency and fearfulness are, as was described, prepdréie object thanake anger

impossible, while the remainder either do so or at least tend toeatethe anger.

2.1.3 Felt experience

Another important feature of anger, the central feature on some ofeamsotion, is the
felt experience. Aristotle does talk abouganas something that ‘we feel’ and there are a
number of passages in tRéetoricand theNichomachean Ethidbat discuss the felt experience
of anger 8 Anger is described in the texts as being something that ‘boils up’aana fwarmth
and hastiness.d] its nature.®* The imagery here alludes to the felt bodily experience of anger
and to the fact of its being an agitated state; Aristoeudises the agitated nature of anger
explicitly, holding that “Growing calm is the opposite of growing apgrydcalmness the
opposite of anger.”

Finally, for Aristotle, anger has elements of both pain and pleaspeeifically, the pain
that arises in connection with anger is the pain of having beeneslightl the pleasure is based
on the expectation of revengeis worthy of note that these feelings of pain and pleasure
described in the definition are described as things that angec@empanied by’ or ‘attended

by’, suggesting that, as | claimed, they are not the most ceeditak& of anger.

63 Ross, Ethics,Book I, ch. 5.
64 Roberts Rhetoric Book VII, ch. 6.
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2.1.4 Moralty

On Aristotle’s account, anger is considered to be a ‘passionpfoody three kinds of
things found in the soul, the other two being ‘faculties’ and ‘stafeharacter®® In the
Nicomachean Ethi¢cdristotle provides a lists of states that hdscgdassions’: “By passions |
mean appetite, anger, fear, confidence, envy, joy, friendly fedlatged, longing, emulation,
pity, and in general the feelings that are accompanied by pleaspaandf® These passions, he
says, are morally neutral; it@ly virtues and vices that have moral status, and thesstaies
of character® One reason that is given for making this distinction involves an appagkency;
Aristotle holds that virtues and vices are bound up with agencyeafipassions aremn

We feel anger and fear without choice, but the virtues are modes oédaranvolve

choice. Further, in respect of the passions we are said to be rbavédyespect of the

virtues and the vices we are said not to be moved but to be disposearfitalar way?
On this view, viciousness consists in failing to have a good tewpeh either means having
an overly passionate disposition, in the case of anger, ‘irascilmr at the extreme of
deficiency,failing to have a minimal acceptab&vel of passioninirascibility’. Virtue, then,
consists in having a good temper; the gtempered or virtuous person, according to Aristotle,
does not hold onto anger longer than appropriate, nor does he faibtodaagry when it is
called for; he i's angry at the right things and with the right people, and, further, aisdin,
when he ought, and as long as he ou§hHe does not fall into deficiency, which is ‘slavish’,

and tends to make others think that one is ‘unlikely to defend himbed¥jrtuous person is

nevertheless “thought to err rather in the direction of deficiefocythe gookempered man is

65 Ross Ethics Book II, Ch. 5.
%6 Ibid.
57 Ibid.
%8 |bid.
69 Ross,Ethics,Book IV Ch. 5.
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not revengeful, but rather tends to make allowané&EHis final point is importanto
emphasizdor the purpose of ensuring that the picture of Aristotle being develogreddoes not

represent him as advocating something that we might think of deebdedness.

2.2 Seneca

“How great a blessing is it to escape from anger, that chief of all evils, and therewith f
frenzy, ferocitycruelty, and madness, its attendants?3enecé'

In the style of letters addressed to Novatufénra, Seneca lectures on what anger is,
what tends to produce it, whether human beings alone can be duegeyjltnature of anger, how
anger is to be mrcome, and, finally, addresses numerous objections to thetbkiranger

ought to be banished from our emotional lives.

2.2.1 What is central?

Concerning the question of how anger is to be defined, Seneca sagiotids
definition differs little fom mine: for he declares anger to be a desire to repay suffétigg,”
for Seneca too, anger is primarily a conative state; he elaboratbs nature of this desire:

[Anger]...is worse than either spitefulness or envy; for they wishstraeone may

becane unhappy, while anger wishes to make him so: they areepl@deen evil befalls

one by accident, but anger cannot wait upon Fortune; it desires toitgjuretim
personally, and is not satisfied merely with his being injufed.

Anger, then, doesat merely contairnll will in the sense of wishing harm to other beings as other

emotions that are vicious on his view, but an active desire o them other.

0 pid.

1 Aubrey Stuart, trans., Senec®s Ira, (1900), Kindle edition, Fourth Book, Ch. xii.
2 Stuart,De Ira, Third book, Ch. iii.

3 pid.

4 Stuart,De Ira, Ch. v.
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Another important and related facet of Seneca’s understandingef srrevealed by his
stipuation that anger is an impulse that takes over the mind, supplaeéisgr and being

endorsed by the will:

A man may think himself injured, may wish to avenge his wrongs, amdlag be
persuaded by some reason or other to give up his intention and@aim| do not call
that anger, it is an emotion of the mind which is under the control séme&nger is that
which goes beyond reason and carries her away with it: whereforesth@hfusion of a
man's mind when struck by what seems an injury isiace anger than the apparent
injury itself: it is the subsequent mad rush, which not only resdive impression of the
apparent injury, but acts upon it as true, that is anger, being damegxdithe mind to
revenge, which proceeds from choice andbdehte resolveé?

On this definition, it is possible to feel emotions of somé thart, insofar as they remain
under the control of reason, are not to be considered to Ipass®nof anger. An essential
component of the anger then is the endorsemi@stseems to entail both, as Seneca says, a
cognitive state, i.e., a belief that one was harmed, andilifid desire to harm another in
revenge. So, although it seems that a desire is the centrpbnent of anger on this view, that
desire, being theesult of ‘deliberate resolve’ and having requisite, complex concapth,as
‘injury’ and ‘revenge’, must be coupled or imbued with higliel cognitive states. Seneca
elaborates on this point:

Our (the Stoics') opinion is that anger can venture upon nothingddfy ivithout the

approval of mind: for to conceive the idea of a wrong having been domagaed

avenge it, and to join the two propositions, that we ought not tolleaminjured and
that it is our duty to avenge our injuries, cannot bekorg mere impulse which is
excited without our consent. That impulse is a simple act; this is plewrmmne, and

composed of several parts. The man understands something to have halppened:
becomes indignant thereat: he condemns the deed; and he avéhges

75 Stuart,De Ira, Fourth Book, Ch. iii.
76 Stuart,De Ira, Fourth Book, Ch. i.
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2.2.2 Object of anger

As Seneca’s account stipulates that anger entails a fl@sme/enge, it seems to entail
that the object of anger is minimally an entity capable of suffeBegeca, however, does
discuss the possibility that the objectaoiger is an inanimate object, acknowledging that this
sometimes occurs:

We are angry, either with those who can, or with those who cannotadoiogiry. To

the latter class belong some inanimate things, such as a book, véhaftew throw away

when itis written in letters too small for us to read, or tear up whenutli®f mistakes,
or clothes which we destroy because we do not like them. How foollst @angry with
such things as these, which neither deserve nor feel our anger! ‘But of itositbeir
makers who really affront us.’ | answer that, in the first placeoften become angry
before making this distinction clear in our minds.

So, Seneca allows that, as a descriptive fact, people do sofaetimes become angry
with inanimateobjects and, he says elsewhere, animals. However, Seneca hbvaltibugh we
can be ‘hurt’ by inanimate objects and animals, we cannot be ‘wdbhgeéhem, since they
cannot perform intentional action. Since deliberately assentitig toelief that oa was
wronged is a necessary condition for becoming angry, it follows thatca takes people who
are angry with objects and animals to have made a cognitive ieadeed, he says that to
become angry with an animal or object is ‘the act of a madrffdh'should be understood, then,

that, on Seneca’s account, although it is a psychological fagiebate become angry with non

humans, anger may only take a human as its proper dbject.

7 Stuart,De Ira ,Fourth Book, Ch. xxvi.
8 Stuart,De Ira, Fourth Book, Ch. xxvi.

9 ‘Proper’ should be understood here to mean ‘not having made a very basic cogsitike'mof course,
Seneca’s view is that anger is never propéhémoral sense.
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2.2.3 Felt experience

Although a desire is the central elemenanger on Seneca’s view, he nevertheless talks
about anger as something that is ‘felt’ and as a ‘human feelinglidéasses both the hedonic
tone of anger and its typical physiological manifestations. Wgpeet to hedonic tone, Seneca
allows that angemay be experienced as pleasant. As in the previous sectionnatosti
between the descriptive and normative is appropriate; thaérmgca allows that, as a matter of
fact, people do tend to perceive revenge as being pleasant; holeiresists thithis is an
optional feature of the experience and encourages us to turn away isdenttency, saying that
even if we act in a way that returns harm for harm for sometipal purpose, “Let us use it
[revenge] without anger, and not regard revengaessant.?° So, again, descriptively, it is
possible for anger to be attended by pleasant feelirgset#er, it seems that Seneca would also
insist that anger, even when it has a pleasant element, wooldaals a negative hedonic tone;
for, being injureds unpleasant and, furthermore, anger is ‘frenzy’ and ‘madnggsised to
tranquility, and “Virtue alone is lofty and sublime, nor is anythgngat which is not at the same
time tranquil.’®1 | think it would be correct, then, to characterize his pasitisholdingthat,
descriptively, anger is always unpleasant, and sometimespteasrmatively, anger should
always be unpleasant.

Seneca acknowledges that there are typical physiologites$ steat are associated with
anger, some of these he lists:

The signs of angry men, too, are the same [as madmen]: tlesibéze and sparkle,

their whole face is a deep red with the blood which boils up from therbatt their

heart, their lips quiver, their teeth are set, their hair briathelsstands on endheir breath

is laboured and hissing, their joints crack as they twist them atheytgroan, bellow,
and burst into scarcely intelligible talk, they often clap thairds together and stamp on

80 Stuart,De Ira, Fourth Book, Ch. xxxiii.
81 Stuart,De Ira, Third Book, Ch. xxii.
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the ground with their feet, and their whole body is higgtyng and plays those tricks
which mark a distraught mind, so as to furnish an ugly and shockingepaitgelf
perversion and excitemeft.
As was previously discussed, however, such physiological symptoirzodgily feelings,
whatever they be, are natfficient in themselves for anger:
Whoever imagines that paleness, bursting into tears, lustfilgsgdeep sighs, sudden
flashes of the eyes, and so forth, are signs of passion and betstigtéhef the mind, is
mistaken, and does not understand thase are merely impulses of the body.
Consequently, the bravest of men often turns pale while he is pattihgg armour;
when the signal for battle is given, the knees of the boldest seldi&e for a moment;
the heart even of a great general leaps lnis mouth just before the lines clash together,
and the hands and feet even of the most eloquent orator grow dtdblhwhile he is
preparing to begin his speech. Anger must not merely move, but breakbmutnafs®?
Looking only at the letter dhese two passages, there appears to be a contradicsbB8eheca
says that observable bodily behaviors are signs of anger, thepshigosiily symptoms are not
signs of passions. However, this apparent contradiction can be made semsthefone &and,
the ‘mere impulses of the body’ are the beginnings of a stirring of @épaasd so are not, as |
said, sufficient for the presence of a passion; that sak one consents to angamdorses it
with the will, the emotional, physiological symptomgl not abate as they would if one did not
assent, but rather they are almost certain to increase.
Finally, some of the typical feelings and bodily changes assdanatle anger will be
found in both the angry and in the rangry; indeed, even the sag#l “feel certain hints and
semblances of passions; but he will be free from the passions thesi$éM& should,

therefore, regard the physiological signs and felt emotional experadramger, on Seneca’s

view, as necessary but not sufficient for paession of anger.

82 Stuart,De Ira, Third Book, Ch. i.
83 Stuart,De Ira, Fourth Book Chap. iii.

84 Stuart,De Ira, Third Book, Chap. xvi.
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2.2.4 Morality

Seneca held that anger is under no circumstance justified, amdlmes oDe Ira
concern its immorality, both in itself and in the types of acts that it tendsgimenMany
reasons are given by Seneca for thinkirag #nger is inherently immoral. To begin, anger is, by
his definition, a state that overrides reason, the ‘lawf@rtwf the psyche, and destroys
tranquility. This is, in itself, already morally problematic ifesaas ‘without [calm reason] virtue
can a nothing.85 86

Seneca elaborates on the nature of anger:

It is equally devoid of self control, regardless of decorum, féwget kinship,

obstinately engrossed in whatever it begins to do, deaf to reason anel adeited by

trifling causes, awkwardt perceiving what is true and just, and very like a falling rock

which breaks itself to pieces upon the very thing which it crushes.

Given that this is the case, it is natural that Seneca should bedsptlified with a
position that Zac Cogley callydraulic pessimism.” Someone who is a hydraulic pessimist
about anger believes that (1) “Anger produces relatively stabtevational effects, which then
relatively reliably lead to action,” and (2) “The normal motivatiosffécts that are the result of
anger are problematié”Concerning what he takes to be the kinds of acts towards which anger
tends, Seneca says:

If you choose to view its results and the mischief that it does,aguelhas cost the

human race more dear: you will see slaughterings and poisoningsatons and

counteraccusations, sacking of cities, ruin of whole peoples, the personsadpsold
into slavery by auction, torches applied to roofs, and fires not ynevafined within

city-walls but making whole tracts of country glavith hostile flame?®

He later continues:

85 Stuart,De Ira, Third Book Chaptevii.
86 Stuart,De Ira, Fifth Book, Ch. iii.

87 Cogley, “A Study,” 6.

88 Stuart,De Ira, Third Book, Ch. ii.
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There is, then, nothing useful in that hideous and destructiveopadsanger, but on the
contrary, every kind of evil, fire and sword. Anger tramplesissfraint undefoot,
steeps its hands in slaughtgtatters abroad the limbs of its children: it leaves no place
unsoiled by crime, it has no thoughts of glory, no fears of disgrace, laem amce anger
has hardened into hatred, no amendment is posSible.

As a consequence of this view, Seneca naturallysitbat one should not merely
moderate anger, but should eradicate it insofar as is posdiide.&hger is, by its nature,
‘disobedient to authority and reason’, he says, “all that we gaits lonoderation is that the less
there is of it, the less haritndoes: wherefore a moderate passion is nothing but a moderate
evil.” %

A last point concerning the morality of anger is that Seneca holdsthat & never
ultimately justified; aside from both the fact that anger is guitdnature and its effegts has
another deficiency-it is based upon what Seneca holds to be an error of appraisayshe sa
“what reason has he [the good man] for hating sinners, since it isleatdeads them into such
crimes?®! And “before a just judge, ignorance would Iseedfective an excuse as innocenge.”

We should not hate people and treat them harshly, as anger tends toptiobsitause of

making mistakes, says Seneca, for “No one is born wige.”

89 Stuart,De Ira, Fifth Book, Ch. xli.
90 Stuart,De Ira, Third Book, Ch. x.
91 Stuart,De Ira, Third Book, Ch. xiv.
92 Stuart,De Ira, Fourth Book, Chxxvi.
93 Stuart,De Ira, Fourth Book, Ch. x.
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2.3 The Buddha

[The Buddha:] Having killed anger you sleep in ease. Having killed anger you do not grieve. The
noble ones praise the slaying of angsvith its honeyed crest & poison reefor having killed
it you do not grievé?

As the above quotation makes clear, the early Buddhist attitude tosvageiswas rather
hostile. Although there is a great deal of discussion about antjex Buddhist canon, it is not
easy to find an explicit definition of anger, on par with Aristotleigher in the Buddhisiuttas
or in the other literature, including tidhidhammandthe Visudhimaggawhich do contain
explicit definitions of other kinds of mental states. That beindy #gsseems possible to
reconstruct a Buddhist account of anger by examining the variowss Esxn as | proceed to this
task, it seems worth mentiogimgain that the Buddhist approach is always a practical one; as
this is the case, what is of primary importance is the furigesf the explicit goals of Buddhist

practice. In other words, it is far less important to have an exgééinition of angethan it is to

dispel it.

2.3.1 What is central?

On the classical Buddhist account of and@dhd, | argue, the most central element of
the angry state is, just as it was for Aristotle and Senecaadive state. My argument for the
centrality of thisconative aspect is threefold: First, volitional states are oftthest importance
in Buddhist thought and practice. Second, anger is directly opposeddpandmetrta is
primarily a conative state. Third, the Pali terms for a cluster of emotional states that have a
conative state as their common ground are sometimes tagadddanslated interchangeallyt

me elaborate on these three points.

94 SN 1.71“Ghatva Sutta: Having Killed,http://www.accesstoinsight.org/tipitaka/sn/sn01/sn01.071.than.html
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Intentional actionkamma plays a central role in Buddhist practice, whether one aspires
to mundane happingsor to supranundane awakening. Concerning the former, it is precisely
because of performing wholesonk&i¢alg conduct with body, speech, and mind, that one
experiences good mundane results in the present, the future, and inivesife3o, e.g., ione
lets go of anger and substitutesrta, one good result in the pexd will be the release from
unpleasant mental feelinggmanasspand the arising of pleasant mental feelisgnjanassa If
one does not often get angry and abuse others, she efjl hkve more friends who will spend
time with her and come to her aid later in life if she falls ardiiimes. If one controls her anger
and abstains from killing out of anger, one may experience long lifeemdybin a future birth
as the fruit phalad) of that abstention from killing and anger respectively.

Concerning the latter type of aspiration, the aspiration for liloerat is agairkamma
that allows one to accomplish her ends:

And what is kamma that is neither dark nor bright with neither darlbright result,

leading to the ending of kamm&rght view, right resolve right speechright

action right livelihood, right effort, right mindfulnessright concentrationThis is called

kammathat is neither dark nor bright with neither dark nor bright rekediding to the

ending of kamma5 °7
So, given thakamma(intentional action) plays such a central role in Buddhist mraetnd that
it is precisely by means of volitioadtana), thatan action can be said to be wholesome or

unwholesome, it makes sense to think of the conative element as thenparsant feature of

any emotiort®

95 “The result okammais of three sorts, | tell you: that which arises right here & now, that which atsegin

this lifetime], and that which arises following that. This is called the resklirofma’
AN 6.63, ‘Nibbedhika Sutta: PenetratiVéttp://www.accesstoinsight.org/tipitaka/an/an06/an06.063.than.html

9 AN 4.235, “Ariyamagga Sutta: The Noble Path,”
http://www.accesstoinsight.org/tipitaka/an/an04/an04.235.than.html

97 Liberation is identified here with the endlafmna; the liberated individual creates kmmmaof any kind.
98 cf. Bodhi, Abhidhammaso, e.g.
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Another reason to think that anger should be understood as primarilyteve@tate is
that anger is sdito be opposed toerta, which is primarily a state of goodwill towards its
object; in theVisuddhimaggat is said:

...IIMwill, which is dissimilar to the similar greed, is it&¢zza’s] far enemy like a foe
ensconced in a rock wilderness.I8aing-kindness must be practiced free from fear of
that; for it is not possible to practice lovikindness and feel anger simultaneouSly.

Il will then—a preference, a wish, or a desire that another come te-hatraccording to this
passage, eitherreecessary condition for anger, or is identical with it. In,fastwas hinted at,
some sources have it that andesdhg andill will (vyapada) are synonyms3% Now, it is clear
to me that in English, ‘anger’ andl ‘will * are not precisely synonymousor, it may be possible
that | could feel hatred, which is different from anger, for someati®ut being angry with
them; yet, ill willis necessary for hatred. Even in this case, there isyckaibse relationship
between these two emotions; there do, however, seem to be importaréeddsy which we
distinguish anger from hatred. Different authors have distinguistead variously but what |
take to be one prominent, distinguishing feature is bodily feeliagger’typically refersto a
‘heated’,emotional state in which one tends to act impulsively, wherdesdhanay be described
as being ‘cool’ or ‘cold;’ a hateful person could even sometimes loeilded & ‘icy’ and may
be ‘calculating.’Anger consists, in part, in the ‘boiling of the bloodgnching of fists, rapid
breathing, where hatred need not be so overtly ‘emotional’, yetchatntains the possibility of

erupting into anger or rage.

99 Nanamoli, Vism.,313.
100 Piya Tan “Vyapada,” http://dharmafarer.org/wordpress/wp-content/uploads/2010/02¥32padapiya.pdf
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On the Buddhist account then, we want to think of somethingllik@l , broadly
understood, as aenessary and central element of anger, but not a sufficieditiom for
angeri® This claim is further supported by the analysis of mental statesots (uiila);
Consciousness rooted in hatred (dosa) is expounded under the synonymaaetsion
(patigha). Patigha includes all degrees of aversion, from vicdgye to subtle irritation.
The word means literally ‘striking against,” which indicatesental attitude of
resistance, rejection, or destructiyi.
It is precisely this aversion that is cehti@anger, as well as to other similar emotional states;
this point leads us to the third reason for thinking of anger asphynconative.
As was touched on above, across different contexts, various Pali words for states rooted
in dosaare translatechto English in a way that treats them as synonyms; e.g., the @@’
is translated as ‘annoyance,’ ‘hatred,” ‘malicd]' will ,’ and ‘anger’103 104 105 106 107 According
to De Silva, anger appears swill ’ in the classification of the hindrancés the development
of wisdom) some Buddhist meditation teachers, including Ajahn Brahm arfer@sdal take
ill will , in the context of the hindrances, to be something nvbet is referred to bthe more

general termdosa (aversion), covering a wide mge of avense mental state$sil Fronsdal

saysill will as a hindrance should be understood as:

101 That is, understood in a way that does not require it to have complex, cognitiveseatunderstood in the way
it is characterized in the context of the discussion of the hindrances just below.

102 Bodhi, Abhidhamma37.

103 Nanamoli, trans., AN 5.161 Aghatavinaya Sutta: Removing Annoyayice
f]ttp://vwvw.accesstoinsiqht.orq/tipitaka/an/an05/an05.161.nvmo.htm|
Nanamoli, Vism., 776.

104 “Hatred’: Thanissaro, AN 5.162Aghatavinaya Sutta: Subduing Hatred (1).”
105 “Mmalice’: Bodhi, Abhidhamma371.

106y will’:  http://goo.gl/1Zxeq3

107 Anger': http://goo.gl/9PNXMg
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the desire to strike out at something. It is motivated by hostilitpahifests as wanting
to hurt, attack, push away or turn away from something [in gkillfal way]. It can
operate in a range from the subtlest inclinations of mind to the gtdsseavior.”08 109
All this evidence points to the fact that the most central and tanpidieature of anger is
that it contains some form of an unwholesoaleu§alg and aversive conative state. This fact

will have important implications concerning anger’s moral stand,will be important as well

with respect to the path of practice for the dispelling of anger.

2.3.2 Object of anger

Although most of theidcussion of angen classical textsakes place in a context in
which one human is angry toward another human and, in fact, | coufiehehat singlesuttain
which anger toward an object or animal was discussed, theeatarial literature from the
Majjhima Nikayadoes discuss an example in which it is implicitly allowed that onklcou
become angry with, e.g., the stump of a tree or gfd3e scarcity of references to anger at
northuman objectsnakes sense insofar as the basic attitude toward angeglatedl aversive
states is that they are states that are to be remandgractical means for removingth are of
great importancesince the most problematic aversive states, insofar as thelgddsngest,

obsess us the most, and cause the most,lzae those that deal with other human beings, it

108 pe Silva,Introduction.,178.

109«The Hindrance of Ill Will,” http://www.insightmeditationcenter.org/booésicles/articles/théive-hindrances-
handouts/the-hindrance-ofwill /,

Ajahn BrahmKindfulness (Somerville: Wisdom Publications, 2016), Kindle edition, “Working with Obstacles to
Kindfulness.”

110“Fyrther, when one gets angry with the stump (of a tree), a thorn, grass ooleage®uld ask oneself: With
whom are you angry? Or who is it that is angry? Is it the edetinent or the watezglement? To one who reflects on
the elementsthatumanasikarpanger in regard to inanimate things vanishes. Therefore the reflettioe

elements of the object (internal or exterrakhe thinker or the thought which produces anger) is the different
object.”

“The Commentary to the Discourse on the Removal of Distracting Thoughts,”
http://www.accesstoinsight.org/lib/authors/soma/wheel021.html#ch-2

42


http://www.insightmeditationcenter.org/books-articles/articles/the-five-hindrances-handouts/the-hindrance-of-ill-will/
http://www.insightmeditationcenter.org/books-articles/articles/the-five-hindrances-handouts/the-hindrance-of-ill-will/
http://www.accesstoinsight.org/lib/authors/soma/wheel021.html%23ch-2

makes perfect sense to focus on those. On the other hand, it is a cexpedence to become
angry with an object and, as evidenced by Seneca’s account, thtema®n in the ancient
world as well.

Another reasorior thinking that one should regard the Buddhist account as holding that
inanimate things may be the object of anger can be discovere@itmnaxg a class of Buddhist
practicesOne of the practices for one in training involves the developnfesarimus
‘perceptions’ farninia); the utmost of these are the perceptions of the three marks of egjstenc
impermanenceagiiccasannia), unsatisfactoriness/sufferingufkhasanna), and not self
(anattasaiiiia).*** However, in additionto thesethere are more mdane perceptions that are
also to be developed at times, e.g., the perception of repulsivartissbody and the
loathsomeness of food. These are said to, when properly develoglaw the mind away from
pursuing sexual activity and ‘the craving aivbrs’, respectively!? This facet of the teachings
fits into the discussion of anger insofar as it seems possibledeiyEsomething as annoying
that is generally not perceived as annoying or to stop perceiviagnaying something that
generally is ohas been perceived as annoyimgtHe same way that our perceptions concerning
sense pleasures are malleabiee., people generally find sex to be agreeable and worth pursuing
and to delight in delicious foodsone can ‘denourish’ and decrease the intlometo perceive
an object in a given way or ‘nourish’ that inclinatitdUnderstanding perceptions to be
malleable in this way accords with known facts about how peopéirpérceive and relate to
objects; people may come to relate to inanimate objeetsexual way, as in the case of certain

fetishes e.g., and even in the canonical literature, cdsesrnormative perceptions can be

111 AN 7.46,“Safifia Sutta: Perceptionsiittp://www.accesstoinsight.org/tipitaka/an/an07/an07.046.than.html
112 i
Ibid.

U3¢t Thera,“The Five Mental Hindrances and their Conquest,”
http://www.accesstoinsight.org/lib/authors/nyanaponika/wheel026.html
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found “I, a monk, gone to the charnel ground, saw a woman cast away, disitemcenh the
cemetery. Though some reedisgusted, seeing hedead, evi—lust appeared, as if | were blind
to the oozings**If perception is indeed subject to variation of this kitheén it seems clear that
anger could similarly be directed toward anything.

A final note about the object of anger is that the reasons given abovanfonghthat
anger could take a ndruman as an object, as well as the fact that lekingness or
compassion might be directed at a group, give us ample reasons to thihklbald be allowed
that anger antatred, which are in some sense parallel to those wholesons statkl also be

directed at groups.

2.3.3 Felt experience

According to theAbhidhammaanger is a state that is always unpleagatalling that,
earlier, hedonic tone on the Buddhist agtiowas discussed under the headingeddina’, it is
important to note that hedonic tone is, again according tAbh&lhammaone of the ‘universal’
mental factors; i.e., mental factors that are presentymantal state. Since anger is a state that
is rooted indosa(aversion) andosais a state that is always accompanied by unpleasant mental
feeling domanasshp it is necessary that anger be unpleasént.

As was alluded to earlier, this insistence on anger beingeatktdtis mentally unpleasant
may seem to ba bit of a puzzle anid potentially problematic insofar as it must answer to the

objection that anger can putatively feel good; in fact, the caaloqiotation above portrays

114 Thags. 1, “Rajadatta,"http://www.accesstoinsight.org/tipitaka/kn/thag/thag.05.01.than.html

115Worth noting in passing is that, according to Aiidhammaa more precise formulation of the relationship
between aversion and unpleasant mental feeling is as follows: one experi@nsgmagust in case one experiences
unpleasant mental feeling; this has interesting implications including entailingdsawho have achieved the
Buddhist goal of liberation never experience unpleasant mental feeling sioavierany degree. This claim is
potentially a matter of dispute. BodAbhidhamma.
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anger as having a ‘honeyed crest and poison root’, implyindheed is at least sonsemblance
of sweetness. Although Aristotle, as we saw, held that angactmiustbe accompanied by
pleasure, the strongest form of the objection may be formulatgdlysas: anger is sometimes
pleasant to the angry. Now, it nidee allowed that, at least to casual introspection, achges
seem at times pleasant in experience to some people, and thig Iseoalise people sincerely
claim that it does. Therefore, those who would maintain thaAbhédhammas “the most
perfect epression possible of the Buddha’'s unimpeded omniscient knowledge’anmsger to
the objectiont®

That being said, whoever wants to maintain thatAhieidhamma’osition is correct
have a number of plausible ways to handle this objection. Emotiayeeéral and anger in
particular have an episodic nature; that is, | may say “I havedregry for the past ten minutes.”
Of course, in a case such as this, | likely do not (necessarily) toeay that my mind has
wholly and continuously been angry throeghthis entire period; rather, | mean that the
emotional tone of the past ten minutes has predominantly beer-aanggeven this claim
would be suspicious if made by one with sloppy introspective skills or svhotiin the habit of
being selfaware. Onlie Abhidhammariew, many, many different kinds of mental states have
been arising and vanishing over those ten minutes, some of whichpgeren most of which,
were rooted irdosa Almost certainly there were gaps in which one briefly let go ofébinfs
ofill will , e.g., and thought about something else. So, it is possible thatowbexperiences
pleasure along with anger, it is pleasure that is not rooted in ang@erbaps imetta (adosg
or greed lpbha). Upon personal introspection, | find a plausible way in which thet@elian

notion/common intuition can be made sense of o\tiledhammaaccount: when one thinks of

116 Bodhi, Abhidhamma3.
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attaining her goal, as Aristotle put it, namely, the other mebging punished, is possible to
then have feelings of sdlbve. This offers one possible way in which it would be possible to
maintain theAbhidhammaview, while accounting for pleasant feelings associated with or
accompanying anger; for, if on thinking of one’s goal being achietedgess go ofil will and
embraces goodwill for herself, aroused by the thought that $hieawe properly stood up for
herself perhaps, then thedarna would change from unpleasant mental feeling to pleasant mental
feeling. Other possibiiies exist here: e.g., insteadmaétta for oneself, perhaps, upon imagining
revenge, one feels prideigna), a greedy state that could be accompanied by pleasangfeelin
perhaps even alternating with goodw#l.Another possibility: perhaps one becomegrarand,
because of that, the mind and body become areused one’s blood starts pumping,
respiration speeds up, the body prepares itself for battle, oseptmeérful—the mind then
switches from an angry state to a state in which one is experidmilily sensations as pleasant
(probably accompanied by conceit), which is unproblematic for theuatc

Yet another possibility exists; drawing more from contemporary giydbical
discussions of the phenomena, one might argue that people who desceibbasapigasant are
either (1) mistaking a prattitude for pleasure, or (2) experiencing pleasure that is based on
some kind of loop that is created by having agitdude towards one’s own anger.e., one
wantsto continue being angry, perhaps becausetbinks her anger righteeasnd continues
having that desire satisfied. All of these and other exasrgifer plausible explanations of how

the Abhidhammaccount can handle these ordinary intuitions.

117«Conceit (nana): Conceit has the charadsgic of haughtiness. Its function is selfaltation. It is manifested as
vainglory. Its proximate cause is greed dissociated from viewsolild be regarded as madness.” Bodhi,
Abhidhammag4.
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Still, if one wanted to press further, one migbject that sometimes it is apparently not
the case that she is switching back and forth between mental btategperiencing pleasure
and pain together with anger and that it is precisely the angéttlitaels pleasant. To this, a
sensible reply iso call the abilities othe introspector into questioBuddhists claim to have
heighted abilities of introspection; that is, they can claim thatsamind must be sharp when
introspecting in order to see the relevant data clearly; it \slmnmeans ofery sharp
discernment that one could discern that states that appeaptcwoto an average mind in fact
do not or that some feeling of pleasure that seems to be caused bisaufeally caused by
pride. This reply, if unsatisfying, is at least amriate; for, as | claimed earlier, it is only by
introspection that we come to know about the nature of emotional expeliihcepossible to
be better and worse at introspection and to conduct an investigatioa sharp or average or
dull mind, which there is every reason to believe is the case, then thesgetatisns are highly
relevant.

A final reason | will offer to think that this claim that anger is alwaysleasant is
plausible, is that it seems correct and uncontroversial that gogebila) is always pleasant. Of
course, one might dispute this claim and introspection is the ayytavsettle it; | nevertheless
submit that it seems that way to me in experience and thahoteetall ever having heard
someone suggest that pure goodwill (i.e., not a situation in which you hease feelings of
‘love’ and ‘hate’ in their usual meanings) feels bad. If oneclek that anger is, as the tradition
declares, opposed to goodwill, then this offers some evidentieefdelief that anger is
unpleasant.

All that having been said, if one begins without the supposition thatthielhammas

the most perfect exposition of the nature of reality that exists, thereasons to call some of its
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claims into doubt, even from within the Buddhist tradition. Ong t@ado this is to question
whether its contents are the fruits of the introspection of the Buddizen a wise disciple, or
simply what Bodhi admits they seem to be at first glance: “The é&g@ysar to be merely a
scholastic exercise manipulating sets of doctrinal terms, ponderous and tediously
repetitive.” 18 The possibility of expert abilities of introspection that far asgthe average
person within the Buddhist tradition are, | submit, claims treskould take very seriously. If
assertions about the nature of experience are made on the basislugighténed abilities, then
they should be given much more evidentiary weight than yf éine merely the result of a
‘scholastic exercise’ in interpreting and systematizing priast&his standard should stand on
its own but is also commonplace within the Buddhist tradition itself.
| propose that the way we should think about this problem is to conk&lquestion of
what the hedonic tone of anger is as parallel to the way the samielest with respect to
sense pleasures) is treated in thiggandiya Suttain thesuttathe Buddha engages another
recluse Magandiya, in conversation about sensual pleasures. The Buddha compaees sens
pleasures to a burning charcoal pit, and ¢heko indulge in them to lepers cauterizing their
wounds at the pit; the conversation continweh the Buddha askingfagandiyato imagine a
leper who was healed and thext a later time, was seized and dragged against his will toward
that burning pit:
‘What do you think, Magandiya? Would that man twist his body this way and that?’
‘Yes, Master Gotama. Why is that? Because that fire is indeatlpto touch, hot,
and scorching.’
‘What do you think, Magandiya? Is it only now that that fire is painful to touch, hot,
and scorching, or previously too was that fire painful to touch, hdtseorching?’
‘Master Gotama, that fire is now painful to touch, hot, and scogglaind previously

too that fire was painful to touch, hot, and scorching.’
‘So too, Magandiya, in the past sensual pleasures were painful to touch, hot, and

118 Bodhi, Abhidhamma2.
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scorching; in the future sensual pleasures will be painful to tdwathand scorching; and

now at present sensual pleasures are painful to touch, hot, andirsgoBtt these

beings who are not free from lust for sensual pleasures, who are devouwragatiby for
sensual pleasures, who burn with fever for sensual pleasures, hatiedabak are

impaired; thus, though sensual pleasures are actually painful to tbeglacquire a

mistaken perception of them as pleasatt.’

If we treat emotions rooted @iosg including anger, in a way parallel to the treatment of
greedrooted ones here; it could be said that although it is true thagusdinary people “find a
celtain measure of satisfaction and enjoyment” in connection with sguisaslures, they do so
as well in connection with angry states; however, they are act@ifused about their
experience and have a ‘mistaken perceptiétn other words, one can sitymllow that there
is some sense in which it makes sense to talk about anger beisagnp)daut there is a more
important sense-perhaps the way in which an epistemicadlgal agenta sage would perceive
it—in which anger is thoroughly unpleasant.

Thedrawback of this solution is thathtghlightsa contradiction between tigatta
Pitaka (collection of suttasand theAbhidhammaPitaka (Abhidhammacollection)insofar as, if
we take the view that sense pleasures are ‘mistakenly’ petcas pleasant the same way as
anger is, then th&bhidhammaextsshould class them as having the samkmna; i.e., it should
be possible, on this view, for aversive states to be accompaynigasitive hedonic tone or it
should be impossible for greedoted statess(ich as enjoying sensual pleasures) to be
accompanied by positive hedonic tone. In fact, it seemshbatthidhammaview should hold
thatstates of sensual pleasure as having a negative hedonic tonghatnseiltimately how a

Buddha, one without ingired faculties, perceives it, according to shé&a Again, however, if

we do not assume that tAbhidhammadnas privileged status and that there are tensions in the

119 Bhikkhu Bodhi, trans., MN 75, ifihe Middle Length Discourses of the BuddiSamerville: Wisdom
Publications, 2009).

120 |pig.
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canon | think thatthis interpretation better accounts for twmmon reportthat clam anger is
pleasant and fits in better with the overall body of teachings.

With that being said, | want to add a final emphasis that the faewhich | am arguing
still maintains that the perception of anger is ‘mistaken’ and isezhby impaired factiés. |
emphasize this because | think that it ultimately is correcgtas my personal experience, and
that having this understanding can be very important practically; if mderstands that anger is
not pleasant, buterta is, then the mind will natrally incline away from anger, since it sees it as
unpleasant. If this is correct, then a rational person would omdgtiohally become angry or

prolong one’s anger if there were some good reason to do so, perhapd season.

2.3.4 Morality

Throughout the Pali Canon, the Buddhist position on anger is consistently that anger is an
inherently immoral state of mind that tends to lead to immoral action

Aversion itself is unskillful. Whatever an aversive person fabes by means of body,
speech, omtellect, that too is unskillful. Whatever suffering an aversivasqe— his

mind overcome with aversion, his mind consumedvrongly inflicts on another person
through beating or imprisonment or confiscation or placing blame or bagmnghjwith

the thought,] 'l have power. | want power,' that too is unskillful. Thissthat many evil,
unskillful qualities— born of aversion, caused by aversion, originated through aversion,
conditioned by aversion- come into play-

It is clear from this passage ttaatersion is unskillful or unwholesomakusalg prior to
it manifesting in any sort of outward, bodily actionerelyhating someone or becoming angry
with them is already unskillful. Of course, actions driven by angeg@irg to be unskillful as
well; the Buddha too falls into the category of ‘hydraulic pessimists.’

An angry person is ugly & sleeps poorly. Gaining a profit, he tunnsoita loss, having

done damage with word & deed. A person overwhelmed with anger destsoysdith.
Maddened with ager, he destroys his status. Relatives, friends, & colleagues lavai

121 AN 3.69, “Mula Sutta: Roots ittp://www.accesstoinsight.org/tipitaka/an/an03/an03.069.than.html
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Anger brings loss. Anger inflames the mind. I'll list the detét bring remorse, that are
far from the teachings. Listen! An angry person kills his fathi#s, tkis mother, kills
Brahmans & people ruof-the-mill. It's because of a mother's devotion that one sees the
world, yet an angry ruoef-the-mill person can kill this giver of life. Like oneself, all
beings hold themselves most dear, yet an angry person, deranged, dandelf im

many ways: with a sword, taking poison, hanging himself by a rope in atawoglen.
Doing these deeds that kill beings and do violence to himself, the angonmesn't
realize that he's ruined?

There are countless passages throughoutathencthat make it clear that anger is not appropriate
under any circumstance. One text tells a story of a previous lifeduddha in which a king
cut off his limbs while he patiently bore this mistreatment witlmdoming angry?3 Along
similar lines,anothersuttamakes it clear that no matter how others treat one, angewver
appropriate butierta always is:
Monks,even ifbandits were to carve you up savagely, limb by limb, with ahamdled
saw, he among you who let his heart get angered evkatatould not be upholding my
Teaching. Even then you should train yourselves: 'Our minds will béeated and we
will say no evil words. We will remain sympathetic, with a mind addyevill, and with
no inner hate. We will keep pervading these people with an awaremassd with good
will and, beginning with them, we will keep pervading theesdtompassing world with
an awareness imbued with good will abundant, expansive, immeasurable, free from
hostility, free fromill will.' That's how you shouteain yourselved?*
Practically, anger is a state that one should endeavor to elngioatpletely; according

to Buddhist theory, this occurs only at the third of four stages ofteahgnent, with the fourth

stage being complete liberation. So, angex state that is never found in an ideal agent, an

122 AN 7.6, “Kodhana Sutta: An Angry Person,”
http://www.accesstoinsight.org/tipitaka/an/an07/an07.060lah.(Note: This passage occurs in verse and the
format has been changed here.)

123 pjyatissaThe Elimination of Anger: With two stories retold from the Buddhist teSgt,
http://www.accesstoinsight.org/lib/authors/piyatissa/bl068.html

124 have drawn from both translations; specifically, | preferred BuddharakkH#isning my Teaching’ to
Thanissaro Bhikku’s “doing my bidding.”

Thanissaro: MN 21)Kakacupama Sutta: The Simile of the Saw (excerpt),”
http://www.accesstoinsight.org/tipitaka/mn/mn.021x.than.html

BuddharakkhitaMN 21, “Kakacupama Sutta: The Parable of the Saw (excerpt),”
http://www.accesstoinsight.org/tipitaka/mn/mn.021x.budd.html
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enlightened one. That said, until one reaches the lofty state of thetdge of enlightenment,
one is subject to anger. So, until then, there are practical mdattaddse taught for the
regulation é anger and its related, aversive states, as well as for hloeaugh, though

temporary suppression.

2.4 Conclusion

For each of the three authors that were discussedhadiee state was the central feature
of anger For Seneca and Aristotle, this state was a desire, albeihplex one, to harm another
person in return for a harm done. One consequence of the faatdbsaire forevenge was a
necessary condition on these views, is that anger then nelgessatains highlevel, cognitive
elemats. One might object that these viawsreforemake itimpossible to say that animals or
infants, e.g., could become angry. Some take this to be evidenostagai theory of emotion
that has such cognitive requiremertkss objection is welktated by Deonna and Teramith
respect to the emotions in general, yet the same objectigafis mutandis;ould be raised
against a theory of anger

We commonly attribute emotions to animals and infants, thouglelédagy conlicts

with such a requirement. Given a choice between dropping the ideaftrds and

animals have emotions, and dropping...[a cognitively demanding theematfon],

many would incline towards the latt&®
The Buddhist view also potentially faces this objection insofar ladds that all beings are

‘fettered’ byill will; since ill will proper is putatively a state that has complex conceptual

thought as a necessary condition, it does not seem to be sogrigiddi is properly attributable to

125 Deonna and Teronthe Emotions55.
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infants and animals. The Buddha, according testhtas anticipates this objection and gives a
teaching to his disciples in order to be able to account for it:
[Someone might object to the idea of an infant beingrfett byill will ]: A young tender

infant lying prone does not even have the notion ‘beings,” so how couldlitowihrds
beings arise in him? Yet the underlying tendency to ill will lies witiim.126

De Silva offers a promising way to account for tleesbility of animal and infant anger
within the Buddhist view, yet maintain our normal intuitions about atygécally being a
response to a slight; he does this by distinguishing between seifezant classes of anger:
Simple anger is a reaction wave when something obstructs our plans; for instance, we
kick the ground in a mood of frustration. Anger proper is based oned thelt some
offence has been committed to oneself and the desire to set the oifgncer even
retaliate. Indignation ithe anger over the violation of a moral principle that one
cherishes, like not keeping up to a promise or violating the easkmgfiedient of a good
friendship, or on a more objective scale, seeing an injustice donario@ent person,
whose cheap bour is exploited?’
So, by this threefold distinction, it is possible to maintain the qurafeanger that arises in the
context of being slighted, as well as to account for anger in eds¥e it seems more basic and
animalistic, which Seneca said wenere impulses that resemble human emotions. This
approach makes it possible to consider a wide rangetetsta being states of anger, including
those with complex cognitive and conative elemenithont making those elememsgcessary
conditiors for anger. It can then be maintained that there are cases of asger amount to
litttle more than the simplest bodily and mental reactions tasasestimuli, as in the case of a
child throwing a temper tantrum. However, it can also be saidibet are cges in which

people have complex states that are constitutive of anger, eage @ which one, having been

harmed by her neighbor, specifically wishes ‘I hope you lose your job.’

126 VN 64, “Mahamalunkya Sutta: The Greater Discourse to Malunkyaputta,”
http://www.wisdompubs.org/book/middlength-discourses-buddha/selections/midiirgthdiscourses-64-

mahamalunkyautta
127 pe Silva,Introduction,179.
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Concerning anger’s object, Aristotle again had the most stringgaireanents, holding
that only an individual human could be anger’s object. Seneca altbaedescriptively anger at
objects and animals is possible, but involves a conceptual mistake. @dki8uwaccount held
that it is possible to become angry at both ingte objects and with groups of people. It seems
to me that on this point, the looser restrictions are prefersibles they allow us to call cases
that clearly seem to be anger, ‘anger’. Imagine a man, €labs his toe on a chair, howls in
pain, undegoes various physiological changes: his eyes bulge, his heast hisbreath
quickens, his fists clench. He proceeds to swear at thie @iee it outside, chop it up with an
axe, and set it on fire, watching with great delight as it burnsA@stotle’s view, it seems that
we must say he was not angry, since the object of his attentiomvi@anamate object. Imagine
another case: Diane is upset after 9/11 and attacks a number of ®iiselgrbecause she wants
revenge and associates the wearing tfrban with terrorism. Again, on Aristotle’s view, even
though she explicitly seeks revenge for a conspicuous injusticeashet be said to be angry
since the object of her emotion is a group. Although Aristotle doms that ‘hate’ can be
directedat groups and we do refer to such acts as ‘hate crimesgntsthat if her motive is, as
was stipulated, revenge, brought on by a distinct wrong, we shouldoveat that anger.
Therefore, it seems that Aristotle’s account, being so rigidnableo account for a number of
cases that many people would want to describe as ‘anger’. ggsaccounts seem more
capable of doing justice to the way we normally employ the word andendl to avoid petty
disputes. If that is so, then either there $thdne very good reasons for adopting such a narrow
definition or we should reject it.

Similar reasoning applies to discussions of hedonic tone; th&ttirggent requirements

should only be adopted if there are very good reasons for doing so. phesdp the
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Abhidhammaview that anger must be unpleasant and it applies as well, | thiAkistotle’s
stipulation that anger must be in some sense pleasant. We oughtdw be adopt a view that
makes it impossible to experience anger without pleaamceslow to adopt a view that makes it
impossible to experience anger as pleasant.

Finally, these three theories vary concerning the moral statugef;aAristotle held that
anger would sometimes be moral and that the practical coeisegs sometimesnder anger the
best response. Seneca’s view and the Buddhist view hold that angdeiswo circumstance
moral—anger has exclusively negative effects and it ought to be eratlitatessible. It is
precisely this deate concerningvhether anger shoulterely be moderated or whether one

should endeavor to eliminate it completely that will occupy the thiddfiaal chapter.
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Chapter 3: An escape from anger

3.0 Introduction

In the previous sectiothree positions were presentédistotle held that ager was
sometimes an appropriate response and championed moderatikingtthat the elimination of
anger would be problematic. Both Seneca and the early Buddhists tqusihien that anger is
never appropriate and it seems correct to class botliagrativist'’ views although there are
important differences between those views. These two positionsrdpprsathe only serious
options available, as no one advocates, e.g., simply abandoning ocnesej&ts,

In this chapter, | will argue that we should be eliminativisth wespect to anger. | will
attempt to establish this by addressing various preservsttemguments from the philosophers
Zac Cogley and Emily McRae, in an attempt to clear awaydieethat anger is morally
required. | will poceed by drawing from empirical literature and the réadperience to
support (what | take to be the uncontentious) claim that anger hmgihaonsequences. Then, |
will argue that Buddhism has resources both to eliminate oryaaitfenuate angeand to

effectively approach the problems we face without anger and tdermiit carries.

128\vith some caveats; Kristin Borgwald, e.g., suggests that ‘selfless waunght not to repress or suppress their
anger. This does not amount to a claim that anger ought to normally be left umedsteaien if this were true, it
would not count against the eliminativist view | am arguing for, as one could (a®ssible option) simply allow
that people with strong psychological imbalances, as in this case, (i.e., they thihleithaivn needs and well-
being are not important), should not repress anger in order to serve the psychological funnti@asing one’s
sense of selfvorth, and, once this has been accomplished, strive to eliminate it.
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3.1 Moderation

For a modern defense of a moderation view, | call the resaiéention to Zac Cogley’s
“A Study of Virtuous and Vicious Anger.” In the tex@tpgley argues that there are three
psychological functions of anger: appraisal, motivation, and conuation?° He argues that
anger can, in a given case, be excellent or deficient withdegasach of these three functions.
A person whose anger is exesit in all three respects can $sid to be possessed of virtue with
respect t@angert3°l want to focus on two of anger’s putative functions, which aréae!o
claims that are commonly used to defend ‘moral anger’: (1eAhgs desirable motivational

effects, and (2) anger is useful in moral communication.

3.1.1 Motivation
According to Cogley, a necessary condition for moral anger is thag anger is
excellent with respect to the function of motivation, “One should mbgvated by anger to act
in the right way to be excellent?' He continues to argue for the inclusion of anger in our
emotional set by contrasting the motivational effects of angértiwose of two other emotions,
sadness and fear. He says:
The characteristic motivational responsésaminess are to yield or submit; for fear they
are to escape or avoidertainly such responses to a dispute may sometimes beatatio
but they do nothing to address or change the terms of the disputeaBo#ss and fear

can mean giving in or givingas Anger has more beneficial motivational effects in that it
moves angry people to engage with perceived wrongdéers.

129 Cogley, “A Study”, 199.

130 He refers to virtuous anger as ‘patience’. [Bggomments: “I largely avoid describing the angrily virtuous
person as ‘patient’ to avoid the contemporary connotations of passivity and quietutstesdsath the term.”
Cogley, “A Study”, 200.

1381 cogley, “A Study”, 203.
132 cogley, “A Study”, 207.
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There are a number of points to address in unpacking this passagealthiosigh one
might admit that the typical motivational effecfsanger are more desirable under certain
circumstances than those of sadness orfeat, addressing some problem rather than
submitting or avoiding it may be the best course of aetione might still hold that anger is not
necessaryo motivate us to atfess wrongsCogley, however, makes a stronger claim, barring
this middle ground; he says: “...given that [agents are not plerfeateficent], anger isequired
for us to take the stands that need taking, rather thaivpgsacquiesce in the face of
wrongdoing.” (emphasis min&y

For Cogley’s strong claimthat anger is a moral necessitjo be defended, it must be
the case that anger is the only way or the best way, all things catsiteachieve the
motivational end in question in at least some ca¥eMthough it seems true enough that
sadness or fear tend to have drastically different motivateffedts than anger, by no means are
these the only emotional or motivational states available to the ageat. A sense of duty,
compassion and concerm¢iuding selfcompassion), or bravery can be powerful motivators that
do not have the negative effects associated with anger; it is byartsrokear that there are any
cases in which anger is tbaly emotion (or state) capable of motivating one to actikgents
regularly cope with situations in which those that they carbdge come to harm (but not at the
hand of a moral agent) without anger. In such cases, in fact, iang# only not required, but is
an inappropriate response, ‘the act of a madnnaiseneca’s words. Some might still claim that,
where moral agents must be confronted, anger is needed to ovesaymédonfrontation. Yet,

anger is not thought to lme=ededo overcome fear in other fearsome situations where unpleasant

133 Cogley, “A Study”, 208.
134 This point is natural, and it, or some variant, is made by others, e.g., Pettigrove 2012.
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interactionswith other agents are involved, e.g., to undergo a gstgkd job interview or to talk
with one’s children or significant other about an uncomfortable tdjiere is no doubt that
anger tends to promote approach rather than withdrawal and dogetgdd into confrontations
they might be reluctant to initiate and would fear absent thei@mdiowever, the same effects
can be obtained by drinking alcohol; from this it does not followdlathol is needed in order
to ‘take the stands that need takiA#.lt seems that the only thing we can say anger offers
motivationally that is not offered by other emotions is that it makefontation easier and
perhaps less unpleasant. Glen Pettigrove makes a point inttyglifflerent context thaapplies
well here; even if it is difficult to (motivate oneself to) confrotiters without the aid of anger:
“by itself that would not pose a problem, since ease has seldom bearced\as one of virtue’s

selling points.*6

3.1.1 Correction and Communication
Another typical defense of ‘moral anger’ concerns what Pettigcalle the
‘communicative claim’, that “anger communicates importantahoressages'®’ This
corresponds to what Cogley called the ‘communicative’ functiomgéra According to Cogley,
anger is ot merely a personal matter, but a social one:
Virtue with respect to anger is determined not just by what yobuwtdyy what you do
together with others in expressing and communicating your anger tdrhaameffort to
influence their appraisals andHaiors...[Angry] communications are...observed,

responded to, or ignored by other people and the respetséack therecfprovide
another opportunity for emotional engagement and transform&fion.

135 seneca may make this same point.

136 Glen Pettigrove, “Meekness and ‘Moral’ AngeEthics122 (2012): 341-370, doi:10.1086/663230.
137 pettigove, “Meekness,” 359.

138 cogley, “A Study,” 210.
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There are two distinct ways in which anger is claimed tosledulifor moral communication: (1)
For communicating with a being who has committed some (apparent)dnavrong; (2) for
communicating with those who have done no harm, but who you wish to join gomdemning
some acts or who you wish to motivate ¢ane action by causing them to become angry.
According to Cogley, effectively communicating anger requirestte to cultural
‘display rules’***On Cogley’s view, when one correctly displays anger, she aims to
communicate to her anger’s object and otlieas she appraises the object of that anger’s
conduct as wrong?® There is no doubt that anger sometimes does send this message, or t
anger sometimes does cause people to share one’s appraisgbiation and to motivate them
accordingly. However, amy is clearly not the only way to send this message; e.g., one can
simply say: “I feel that you committed an injustice.” Neithetaling others to anger the only
way to convince others to share your appraisal, since merely britigirfgcts the attemin of
others may do the trick. One could argue, however, as | think is thdemewvduition, that anger
is useful in cases where the interlocutor is not disposed to carerab@ltmatters or to be
sensitive tanormal orsubtle communication. Cogleystusses one case that features just this
sort of interlocutor, quoting from the work of Jody Miller:
Girls’ responses to harassment, when assertive or aggresséreraxulted in more
vicious mistreatment, especially in the forms of gender harassmdwiolent overtures.
Their attempts to defend themselves were read by young men apetisyand the
incidents quickly escalated into hostile confrontations when yowmgenm challenged
young men’s sexual and gender entitlements. Thus, young women veei@salose

situation. Every available avenue for responding to sexual hazasseproduced their
disempowered positions visvis young mer?t

139 Cogley, “A Study,” 212.
140¢cogley, “A Study”, 211.

141 0td. in: Cogley, “A Study,” 212-213.
Original sourceJody Miller,Getting Played: African American Girls, Urban Inequality, and Gendered Vielenc
(New York: New York University Press, 2008).
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This case is meant, by Cogley, to show a possible instance in wiggh@mmunication may
result in amisconstrual of its message due to 1semsitivity to different display rules across
cultures. My purpose is different: | want to highlight a cleaecahere anger is not only
ineffective for communicating, but makes the situation worse. Re&agrthatanger can
sometimes fail to have the desired effect (and may worgesitthation) as in the case above, yet
wanting to maintain that anger can be an excellent response, Cogtey vepat | will call a
‘success approach’ and adopts an ‘idealized sueggs®ach’, saying:
We should count a person as communicatively excellent when sheydibplaanger in a
way that would be received well by suitably virtuous interlocut®eging exactly when
someone’s angry communication is excellent, excessiwegfaient will thus be a
complicated matter in that it will depend on characteionatof how compassionate,
humble, temperant, just, and prudent people would respond to a giveof hogty
communicationt*?
In other wordsceteris paribusanger is virtuoud virtuous people would receive it well. This is
surely a puzzle. The only reason that the claim that anger isistesguistified or virtuous was
plausible was that it actually had beneficial effects, one of whashthat it actually
communicated impdant moral information. If we take away the beneficial eHeatprecisely
the kinds of cases in which we most hope anger will help, then the anfjeetpf trying to
make anger seem justified loses much of its force. Weotloane much whether, by ceming
angry, one can get her virtuous spouse to wipe the peanut butter offitbethe jar before
screwing the lid back on, nor do we care about other trifles. Wetwase anger, if we want it

at all, to prevent or correct serious injustice or hafet, those who are most in need of moral

correction may be those who are least sensitive to angry commiongcaf any kind. On the

142 cogley, “A Study,” 213.
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other hand, people who are ‘compassionate, humble, temperarand gitudent’ would almost
certainly receive a clearpn-angry communication just as well as an angry one.

If we consider another of the other examples that were discussdailitigs of the
idealized success criterion are further highlighted; Cogley. S$aymrticularly cutting reply to
the insult you direct at me might be excellent in being just the thing ymgeo reconsider your
behavior."43This example, however, implicitly draws upon an actualized sscagproach. If,
in fact, a cutting remark, uttered in anger, is effective at getbingeone toeconsider her
behavior, then that certainly offers some reason in favor of angry coiwation. However, as
before, there is no reason to think that an angry response woulddedria order to get a
‘compassionate, humble, temperant, just, and prudgett to reconsider her behavior
(assuming that the behavior is actually vicious) or thditngeangry is a necessary element of the
response-i.e., one might just make the cutting remark without anger. Theh®wever, every
possibility that an angryeply will worsen the situation, making one’s relationship with theroth
worse and possibly escalating the conflict.

Another problem with Cogley’s idealized success approach isthegiins to imply that,
in the case of Miller's example, the young woneguestion would have been communicating
excellently by expressing anger even if they knew that doing so woult, make everyone
involved worse off; this result seems highly unsatisfactofycddrse, | have stipulated that
everyonevould be worseff in this example in order to make the point. But it is clearly p&ssib
that there would be some benefits accrued to the young women becausesdiagghemselves
angrily at mistreatment. Cogley says:

An excellently angry person rightly looks withighe toward disputes where she effectively
communicates her complaint (she avoids meek capitulation) nbtileesorting to insult or

143 Cogley, “A Study,” 207.
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injury (she avoids aggressive behavior), even when she fails ®vaclhat she aimed with
the assertively resistant coafitation!44

Surely there are times when standing up for oneself or engaging irti\esdgeesistant
confrontation’ are at least among possible virtuous responses;rragththere be any doubt that
doing so may carry with the act certain psychologiealdfits for the resistant> However, it is
once again not clear that assertive resistance needs ttamssiof anger.

If one is worried about actual succed$at is, that one’s communication achieves some
moral goal, ‘influenc[ing]...appraisals and behaviors...emotional engaigeamd
transformation,’ then, it might be argued, that although angry expnassy sometimes fail to
achieve these goals, the typical ‘display rules’ for angry egmese.g., vocal tone and volume,
bodily posture, facial expre®n, aresometimesin actuality, very effective, even the best means
for achieving those goals. This claim is plausible; it does seainthtére is something primal
about angry expression that makes it likely that humans will (sore€) be disposed tespond
to bouts of anger in certain, possibly predictable ways. If typsedlfes of the expression of
anger are indeed the best tool for achieving moral ends in someegsgsy posturing to get
someone to cease performing an immoral action, thegnatbuld indeed offer some good reason
to at least consider anger as an appropriate response. Tigasasgl, it seems that a more
appropriate test for excellence in angry communication @eseas something like: “Does the
person who is communicating aitlgthave good reasons to think that there is a good chance that
this type of communication will effect the desired kinds of changes dhohake the situation

better rather than worse for all involved (or at least oneself).”

144 Cogley, “A Study,” 209.

145 However, the legend of the Buddha patiently enduring his mutilation (in a formeriemurder or Socrates
refusing to flee and drinking poison point to plausible examples ofegisiant virtue even in the face of the worst
kind of injustice.
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Once one adopts this critenioit is worth thinking about whether anger is necessary for
achieving desired consequences, even in cases wheogyprctl angry displays are deemed the
best action. The Buddhist tradition has a distinction that Isieehks well on this point; one of
the factors of the Noble Eightfold Path, ‘Right Spee&8artima Vaca may be analyzed into
five complementary pairs. It is said that speech may bdytionaintimely, true or false,
beneficial or unbeneficial, harsh or gentle, spoken with a migghodwil or spoken with inner
hatel*6 There are a number sfittasaccording to which the Buddha explicitly endorses using
harsh speech as a tool, e.g.:

Now at that time a baby boy was lying fage on the prince's lap. So the Blessed One

said to the prince, ‘Whato you think, prince: If this young boy, through your own

negligence or that of the nurse, were to take a stick or a pigeawa into its mouth,
what would you do?’

‘| would take it out, lord. If | couldn't get it out right away, thesiding its head in my

left hand and crooking a finger of my right, 1 would take it outpae¥@ meant drawing

blood. Why is that? Because | have sympathy for the young boy.’

‘In the same way, prince...In the case of words thaTdthagatathe Buddha] knows to

be factual, true, beneficial, but unendearing & disagreeable rsthe has a sense of

the proper time for saying theri’

There are a number of other passages from the canon which disciagsahdf the
teachings: in one case the Buddha is said to tefeomeone repeatedly as a ‘worthless man’, in
another he has a discussion with a horse trainer in which herextilat he sometimes trains

people by harsh means (namely, teaching about the connection betweendiact and

unfortunate consequences, e.g., future birth in hell). The peigti to highlight the fact that

146 Thanisaro, trans., MN 2TKakacupama Sutta: Simile of the Saw (excerpt),”
http://www.accesstoinsight.org/tipitaka/mn/mn.021x.than.html

Buddharakkhita, trans., MN 2Kakacupama Sutta: Parable of the Saw (excerpt),”
http://www.accesstoinsight.org/tipitaka/mn/mn.021x.budd.html

147 MN 58, “Abhaya Sutta: To Prince Abhaya (On Right Speech),”
http://www.accesstoinsight.org/tipitaka/mn/mn.058.than.html
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the harshness of the (speech) act, the actual consequences df tad #we intention and
emotional state of the speaker come apart. If this i€cbtinen there needs to be saditional
reason for actually becoming angry, even if one wants to make use typical behavioral
features of anger to accomplish her end in a given case. | havarttaugued that there is no
such strong reason, yet, before claiming | have mdidheen of argument, | want to consider

one more possibility, which is discussed by philosopher Emily McRae.

3.2 Tantric anger

Emily McRae, inMetabolizing Anger: A Tantric Buddhist Solution to the Problem of
Angeroffers a potential third alternative to the moderation and edtion approaches: rather
than moderate or eliminate anger, we should transform it.

How precisely this is to be done is only touched on in the article,Jeywshe does
discuss this in brigefstating that this is done by means of: “contemplative pradtieg$unction
as therapies for the emotiok® Through the course of practice, one is to contemplate that all
blame should be directed toward “one’s own-elinging and the accompanying inliy to
fully comprehend the full moral significance of other members of th@lnscommunity.*4° In
so doing,

We are invited to radically revalue our suffering (both theesuf§ that causes anger and
the suffering caused by anger), learning to seeanaspportunity to disrupt our habits of
privileging the self in morally problematic ways. By engaging in pracsoeb as these,
one metabolizes anger; the end state of such practicadris tnger:>

148 Emily McRae, “Metabolizing Anger: A Tantric Buddhist Solution to the Prokdé Moral Anger,”Philosophy
East and Wed5 (2015): 473, doi:10.1353/pew.2015.0041

149 McRae, “Metabolizing Anger,” 473.
150 bid.
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The ‘tantric anger’ or ‘that which is like anger’ has a number ofitiesthat distinguish it both
from normal or feigned anger. Unlike ‘normal anger’, metaledlianger is nogompulsive and
can be dropped at will; it is oriented toward beneficence, beingridexin love and
compassion’, and therefolacks a desire to harmi!

This anger (tantric anger) becomes qualitatively different fndrat it was before

(normal anger). In moderation views, such as Aristotle’s, the asgeoderated but not

transformed, and therefore moderated anger is stilthBomost part, normal angé?

McRae emphasizes, through the use of a traditional metaphor, thetaauger is also
unlike feigned anger insofar as one actually becomes angry and then trartsfaremotion, as
opposed to never becoming angry in the first place, “The peacock doesteatigceeat the
poison; it actually eats and is able to metabolizésit.”

McRae is critical of both ‘feigned anger’ and moderated, normgia holding that they
both have moral drawbacks. Concerning the formerimspkcitly claims that ‘feigned anger’,
while potentially ‘a part of an effective moral agent’s repeetois lacking the energetic and
motivational intensity that anger brings, which will render ‘feignegles’ unable to rise to the
moral occasion in somases, making an eliminativist approach to anger potentially yoral
problematict®>*

‘Normal anger’, alternatively, is morally problematic insofaitdincludes, or at least is

usually accompanied by, a desire to harm the one who does (ocesvpdras dng) wrong”

and, in fact, often harms not only its object but the angered ondlafowthis reason, normal

151 McRae, “Metabolizing Anger,” 47474.
152 \cRae, “Metabolizing Anger,” 478.
153 McRae, “Metabolizing Anger,” 473.
154 McRae, “Metabolizing Anger,” 47374.
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anger carries with it ‘serious moral dangers’ which its merdearaiion may not be sufficient to
address®®

‘Tantric anger’ or ‘metabolized angehHowever, is claimed to be capable of
accomplishing the moral work we sometimes want anger to do withodtakdacks of ‘normal
anger’:

Metabolized anger makes use of the desire to harm by recruiting its aogdvenergy

into a larger project of beneénce and spiritual/moral development. This is what makes

metabolized anger so useful: it neither represses the desaenianbr gives it free reign,

but rather transforms £8

By not eliminating anger, but rather by transforming it into tantrgeawhen it does

arise, one gets, it seems, all the benefits of anger with nonedodwbacks, since it is situated

in “the presence of an overarching deeply ingrained, caring oi@m{abdhicittg).” 157

3.2.1 Puissance
| want to begin by responding to MaR's claim about energy and power by discussing
one possible alternative energy source, so to spsakcifically, a sense of duty. To develop
this idea, | will relate a relevant event in which | was involvedralmer of years ago. | scarcely
recount this tale, primarily for fear of immodesty, but ikxseedingly appropriate to the
discussion at hand. I will try to make the details as accusgtessible.
| was driving home from working in downtown Phoenix one afternoon andveaw
people beating up a third person. The third person was on the ground aofdlene
others was stomping on him. | felt that | had a moral duty to asgi® isituation since it
was two against one and pulled my car over. Without much thought, | juooped the
car and begaapproaching the scene. | shouted ‘HEY!"’, trying to appear fero@ads

continued approaching. The young man who had been doing the stomping atefyedi
retreated to the nearby bus stop where perhaps half a dozen or sddrgsteare looking

155 McRae, “Metabolizing Anger,” 469, 474.
156 McRae, “Metabolizing Anger,” 474.
1571bid.
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on. The otheassailant, a large young woman, stopped beating the man on the gndund a
approached me. She started yelling at me and telling me thatnéit her sister and
that this was street justice and | didn’t understand how it walseostteet. | said, “Okay
it's over” and remained calm but without backing away, since doindesoed would
show weakness and draw aggression from her. The young man who had beesbaa
staggered to his feet and fled the scene, at which point | immediatelyezl myseland
got back in my car.
As | said, this was many years ago now, but as | recall it, Weeseno anger in my heart
throughout the episode; it was absolutely not the motivating force behiadtrog. | felt
primarily moved by a sense of duty and compassyet was able to ‘feign’ anger to some
degree and it seemed to be highly effectitke beating stopped and I did not have to engage
with the assailants physically. The victim was saved a newers beating and the assailants
were saved from further hartm themselves through the act itself, or possible consequences such
as jail time if the victim had been more severely injuregl, le¢ake this to count as evidence
against the idea that a desire to harm is somehow a necessarioododibeing powerfuy
motivated and energized in a way that is apparent to others. SinaeMjoRs no evidence to

support her claim apart from an implicit appeal to experiencdyuteen of proof required to

render it suspicious is, | think met by this anecdotal evidence.

3.2.2 Spiritual development

Aside for its usefulness in combatting injustice, McRae arthegdantric anger may be
useful for moral or spiritual development. She says “Sonest it is useful to be angry at one’s
own faults to motivate overcoming thér?® Again, she argues that tantric anger offers an
effective mean between the two alternatives being discagsednal anger and feigned anger.

Feigned anger cannot work in this context, she argues, bé€austation directed at oneself

158 McRae, “Metabolizing Anger,” 475.
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could not...be feiged, since presumably one would be aware that it is feigned and so it would
lose most, if not all, of its efficacyt® On the other hand, if one were to employ normal anger,
one would merely exacerbate one’s condition:
We would only be...adding another affimn—anger—to the afflictions we already
have. Even if one were effectively to eliminate the originalaifin through anger, it
seems unlikely that the whole process would yield any net benefit. twotibe much
better off, in terms of moral and dpiral development, if | were to replace my jealousy,
for example, with seltlirected anger and sdiftredt®
By avoiding these two extremes and transforming anger into an allyadMaRjues, one can
effectively foster spiritual development in her own case
The desire to ‘mortally strike’ one’s dysfunctional habits thesintensity and urgency of
normal (uametabolized) anger, but is oriented toward beneficence, in thionase
own moral development and happiness. By directing one’s anger atawe’bad habits,
the urge to do harm (which is characteristic of normal angeegrsited in the larger
project of moral seltultivation and is thereby transforméid.
According to the passage, it is ‘by directing anger at one’s own liats$'Itaat the
transbrmation of the desire to harm occurs; although | readily admit igonerainand lack of
experience with tantric practices, this seems questionaddéainas it is unclear to me why the
result of directing anger at one’s faults would transform it, ratreer heaping affliction on
affliction. Putting this aside, it seems that it might be, as | arguees the case for dealing with
injustices, that there are preferable alternative methodsefding with one’s faultdVicRae
clearly acknowledges the existence of alternatiyesstill believes that this method will be
useful:
Sometimes (perhaps usually) straightforward love, compassidrfpegiveness are more

effective methods for dealing with one’s own faults, psthey can be more effective in
dealing with other people. But when these methods are not efficaciowben we

159 McRae, “Metabolting Anger,” 476.
160 |pid.
161 pid.
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already feel persistently angry about our faults, a moral afpentid learn to metabolize
her anger®?

Fair enough. If, in fact, these methods are efficacious and gotlge is, and if the net benefits
outweigh any harms, then this seems like a perfectly reasonedtbggtfor dealing with anger,
especially given that it has already arisen. Of coursenayestill wonder if angeis actually
necessaryor this purpose. One way to proceed along this line of inquiry is to exaaatual,
practical, alternatives from tledassical Buddhist text3 heVitakkasarhana Suttawhich was
briefly discussed earlieputlines five techniques for dealing with unwholesome mental and
emotional states; if the first four fail, one is encouraged toyappl fith method, which is
described as follows:
If...there still arise in him evil unwholesome thoughts connected dathie, hate, and
delusion, then, with his teeth clenched and his tongue pressed algairsiftof his
mouth, he should beat down, constrain, and crush mind with mind...thewiany e
unwholesome thoughts connected with desire, hate, and delusioraad®aéd in him
and subsidé®3 With their abandoning his mind becomes steadied internally, cadpos
unified, and concentrated. Just as a strong man migig aeveaker man by the head or
shoulders and beat him down, constrain him, and crush him, so too...a sadsikitwn,
constrains, and crushes mind with mifidi.
Now, the imagery used in the metaphor here is quite violent; howeskguld be understood, |
think, that anger is neither being thought to be required nor being nezoded in this case for
several rasons. Just as McRae noted, using anger to combat anger woulckbby talbe
effective and would seem to be creating an underlying, habituanepdo become angry,

which seems counterproductive. According to Buddhaghosa’'s commentagMajjhima

Nikaya, the relevant passage means that “The unskillful state of mnge®f, e.g.,] should be

1621hid.

163 Thanissaro Bhikku has it that a contemplative should “crush his mind with his avedrengésSoma Thera says:
“beat down the (evil) mind by the (good) mind.” Gfttp://www.accesstoinsight.org/tipitaka/mn/mn.020.than.html
& http://www.accesstoinsight.org/tipitaka/mmir820.soma.html

164 Bhikku Bodhi, trans., MN 20, ifv the Buddha’s Words: An Anthology of Discourses from the Pali Canon,
(Somerville: Wisdom Publications, 2005), 278.
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checked by the skillful state of mind.” Since anger is not a skillfaé sthmind, it cannot be that
anger is being checked by anger if Buddhagosa is correatoRtinues to explain that, in

relation to this metaphor, it should be understood that a contiweptaould follow the

instruction by ‘whipping up great energyf® This passage, then, seems to suggest that one can
use force and energetic effort withowtigely cultivating or making use of anger for that

purpose, which is in line with the arguments | have offered this far

3.3 Benefits and burdens of anger

3.3.1 Benefits

| have now argued that there is no good reason to think that there arevantages
conferred by anger that cannot be obtained without actually being, aegit cannot be denied
that there are desirable effects that come with angemttivational and communicative effects
as discussed above are not exhaustive of these. | wlanetly discuss some specific cases of
these other benefits and try to ward off the idea that @lésenatives might offer a justification
for anger.

One, as yet undiscussed benefit concerns the effects of anger on othessbivoneself;
e.g., one stdy found that in political and business contextsder expressions created the
impression that the expresser was competent,” whiclieesa higher rates of ‘status conferral’

than didexpressions of sadne¥8.Another study found that angry expressiomstimes led to

165«The Removal of Distractinghoughts” with commentary,

http://www.accesstoinsight.org/lib/authors/soma/wheel021.html#fn-1
166 | arissa Tiedens, “Anger and Advancement Versus Sadness and Subjugatione¢hefEfegative Emotion

Expressions on Social $t@ Conferral,"Journal of Personality and Social Psychol@g no. 1 (2001): 86, 93. doi:
10.1037//0022-3514.80.1.86.
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higher rates of concession in some types of negotiation sceMdiid®re are no doubt
numerous desirable social effects to add to this list; none oktimatispute. However, the fact
that anger confers social benefits in the contekiusfness and politics is not enough to, in itself,
conclude that anger is sometimes a moral emotion, but only aniexpede. A one
dimensional analysis of this kind leaves out many important faatssould be relevant to
whether anger should be coadtas a moral response. The fact that lying sometimes camfers
advantage in politics or business, as a parallel example, doeshiok, Iprovide good reasons to
think that lying is therefore a moral response. To take a more extaseel do not dou bhat
beating people cruelly would lead to greater rates of concessiensh&an angry expressions.
Aside from these social effects, one might claim that ahgerdesirable cognitive
effects; e.g., one might argue that a lessening ofavgksion and @imism about one’s
prospects could be beneficial in some contexts and anger might therjeisyifited in such
casesQOr, one might claim that, as one study found, anger may tend toitipholsessing of
nontarget information and enhance selective attefitwhich makes anger useful at timés.
Such arguments still fail to count as good reasons to regard angenaral response; the former
because accurate assessment of risk and likelihood of sstwesd be praised whereas cases in
which inaccuratessessments are paired with lucky outcomes offer nothing in the wagsains
for promoting anger. The enhancement of selective attention mmhever, seem like a simple,
cognitive benefit of anger, and, in fact, | can imagine primitive @rah nonpmitive)

scenarios in which this might confer an actual advantage in sases.dHowever, this advantage

167 Hajo Adam and Jeanne Brett, Context matters: The social effects of argpagerative, balanced, and
competitive negotiation situationpurnal of Experimental Social Psycholdgfy (2015): 44-58, doi:
10.1016/j.jesp.2015.07.001.

168 Anne Finucane, “The effect of fear and anger on selective atteniomgtion11 (2011): 970-974, doi:
10.1037/a0022574.
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carries with it a heavy burden insofar as this ‘enhancememstisnder voluntary control and is
an unintelligent, uneducated process. In fact, it b&that the last thing | in a dangerous
situation, e.g.is the inability to pull my attention away from the object of my anigeseems
that in dangerous scenarios where there are physical threatsld e preferable to have a
well-disciplined, educated mind, such as is developed through matsialaa example, which

would make anger, again, unnecessary.

3.3.2 Burdens

Given that there are advantages to anger, if there were no drawbackslative to the
other options, it would be just as gba response as any. However, that anger has many
drawbacks and dangers is not a contentious claim.

As | discussed previously, there is no single definition of ‘dreget different people
think about it differently. That being said, each of the acconfrasger that were discussed in
detail in chapter 2 shared an important element, as fapesityis concerned-namely, a
hostile intention was a central and essential element of avdpether or not one’s own theory
of emotion makes conative states @ngral or ill will in particular necessary for anger or not,
there is widespread agreement that anger is often, ahdgsenecessarily accompanied by, if not
constituted by, hostility. This being the case, it is possibleitt pmthat hostility,nter alia, as a
wrong-making feature of anger.

Anger, on my view, is problematic in at least four ways, beingceaed with or
constituted by four ethically problematic stabedehaviors(1) hostility, (2) loss of seltontrol,
(3) cognitive distortions,ral (4) intentionally harmful behaviors. Again, as a hostile conative
state of some kind was a central element of each of the theories suaneliscparticularly in

need of further analysis, some discussion is warranted.

73



Of the range of conative states that may be implicated in anger, fnongtzpre
personal, subliminal tendency to hostility to merely wishing ahaerson suffers, to full blown
revenge motivation, the proper desire to harm that wagsrthmary and necessary component of
anger on the Astotelian and Senecan view of anger (and was one possible, perhapstthe mos
typical component on the Buddhist view) is particularly morallyofgmatic. The desire to harm,
on this analysis, entails wanting a person to comerio bad the other’s harimang the end at
which one actually aims. This should importantly be distinguistad flesiring another end that
has harm as an incidental or necessary consequence, for exampbtor desiring the health of
a patient who causes her some pain by givimgahenjection or even killing a poisonous spider
(without enjoyment)n order to safeguard one’s family. At other times, it may be gperloften)
that these states come mixed: one wants to make sure that societyfisrsad child molester,
perhaps, but also feels angry at him and wants to make him qdfagps both motivations are
present simultaneously or alternate, varying in degrees.

| want to begin to attempt a justification of my claim titlavill is a wrongmaking
feature of anger by reflaon on an imagined case (which is actually a blend of true eventd) that
think should stir our intuitions. It is easy to imagine someoneivithll behaving in the
following way in conversation:

Ernie: | have a friend who, as a child, was the victim of child molestand continues

to suffer because of it to this day. I'm telling you right now:khew that | would not be

sent to prison or suffer other consequences, | would personally kipeisan.

Frida: What is the point of that? Where is the good in that?

Ernie: It would make me feel better.

This final declaration is unaltered and is etched in my memthngt it would make him

feel good. Here we have a perfect example of revenge motiyaibmplete with a desire to

perform the act oneself and the prospect of pleasure at adhigwir end. Aga, the act is not

74



being conceptualized as a necessary evil, i.e., a meantwaperhaps to prevent others from
being harmed, or something to be accomplished (regrettably) audesfse of duty, as Seneca
thought was permissible; the act of killifgetother person, personally, perhaps with his bare
hands, perhaps drawing it out to make him suffer, is preciseliytvehia aiming at and the
thought of doing this brings pleasure.

A proper desire to harsuch as thiss, | think, clearlya vicious statéNe should never
aim at or desiras an endhe suffering or harm of another being. It is a rare and, indeed, a
shocking event when one hears someone (especially, as in this cadesaqp of ethics),
announce that he has a desire to kill someone, that this is hisigmajt making any reference
whatsoever to the welfare of beings or the good. This shock, | thitile esppropriate response
and is connected with the correct intuition that this declarasiontside of the bounds of normal
ethical digourse.

One way to bolster this argument is to, following a Buddhist lunggest that one seek
out experiences in which passions are completely absent, and tagateesne’s own
psychology and morality at those times. According to the Buddhistiteghl will , inter alia,
is a hindrance to discernment that weakens wisdomessnsljchone should seek to overcome it.
Until this is accomplished, one’s perceptions and views willistoded by aversion, greed, and
delusion.

Without having overcome. sense desird] will , doubt, restlessness and remorse, and

sloth and torpor] it is impossible for... [one] whose insight thakdatrength and power,

to know his own true good, the good of others, and the good of%joth.

The Buddhist tradition holds, amay limited experience suggests to me, that, in the

absence of such cognitive distortions, one with a clear mithde® that in fact these states are

169 Nyaponika Thera, ed., “The Five Mental Hindrances and Their Conquest: Selecteficratte Pali Canon
and the Commentaries,” 1994ip://www.accesstoinsight.org/lib/authors/nyanaponika/wheel026.html
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inherently opposed to what is good. This is, perhaps, akin to a kind oidintstitdefense given
by WD. Ross; i.e., given sufficient ‘mental maturity’, one will ititeely knowthat a desire to
harm is morally incorrect as plainly as one knows thadlus tollenss valid 1"°
Apart from the hostility that is at least typical of anger, elgpere and empical data
support my claim that that anger is associated with ethically ienpipmegative effects.
According to one paper:
The experience of this emotion [anger] has been shown to have araefgct on
several cognitive variables, such as attentpans perception and information
processing.’*
And a review of the literature on ‘driving anger’ found that:
Aggressive driving, risky driving, and driving errors, were all poaly related to driving
anger. In addition, a higher road accident risk wasdioto be related to driving anger
and young drivers were found to be more susceptible to the adverde effdaving
anger...To the extent that driving anger was and remains significasthgiated with
accident risk, it continues to pose a seriousathi@ public safety/?
Although this review focused on studies of ‘driving anger’ only, contbimigh experience, it
should be enough to suggest that aggression, engaging in risky behadiioraling errors are
not specific to ‘driving anger,” but apply to anger across contexts. @hgsy is associated with

cognitive impairment that translates into actual failures to plyppecomplish behavioral

tasksl’3

170\.D. RossThe Right and the Gop@Oxford: Oxford University Press, 1930/2002), 29.

171 David HerrereFernandez, “Psychophysiological, subjective and behavioral differencesebefigh and low
anger drivers in a simulation tasi,fansportation Research Part(2016), doi: 10.1016/j.trf.2015.12.015.

172 Tingru Zhan and Alan Chan, “The association between driving anger and driviognestcA metanalysis of
evidence from the past twenty year&ccident Analysis and Preventi®f (2016): 57, doi:
10.1016/j.aap.2016.02.009.

173 ps | take the claim that anger has cognitive drawbacks to be relatively uncoaseatnd relied, in part, on the
reader’s experience to confirm these claims, | have only offered atieiitdence here. Pettigrove has a more
expansive discussion of empirical @ence that supports these claims; for the interested reader, cf. Peftigrov
“Meekness,” 364365.
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Prototypical anger ismherently unpleasant, stressful physically, mentally, and enadtyon
and isconnected with hostility, lack of self control, and impaired judgn¥end, at last, there
are reasons to think that all mostof the desirable effects of anger can be achieved through

means that do not carry the burdens that anger brings.

3.4 Discussion

If anger is as | have presented it, we ought to favor eliminatidh.&Stil noted in the
introduction, more or less any account, eliminativist or modeiationill want to employ
techniques for the regulation of one’s emotions. Aristotle, &enécRae, and the classical
Buddhists all offered techniques for regulating one’s emotions (and &ordealing with the
emotions of others). Here, the Buddhist account in particular hak to offer to the philosophy
of emotions, insofar as it putatively offers a body of technical knowledldiexperience
concerning the regulation, suppression, and, eventually, the derepdelication of anger and
otherafflictive emotions This body lends credence to the claim that anger, in fact, can be
controlled, thoroghly suppressed, and eventually eliminated, as well as offering clea
instructions on how to accomplish this. The next section will begincasi®n of Buddhist
techniques for overcoming anger which will be supported by some moderncaigpitdence

tha attempts to bolster their epistemic status by grounding thenrdgérson science.

3.5 Abandoning anger

3.5.1 Support for BDIs
In the Pali suttas there are numerous discussions of anger which include cl@éicitex

instructions on how to regulate one’s anger and closely related psgdadistates that fall into
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the class oflosarooted states. These techniques involve the (active) matguof various

psychological factors, including cognitive, attentional, motorstl, and affective factors. The

following table provides short summaries of a number of these tewmiglthough multiple

factors are regulated in some or all of the techniquesye sorted them according to what | take

to be the primary psychological element that is manipulated.

Table 1

SUTTA PRIMARY TYPE INSTRUCTION IN BRIEF

AN 3.68, SN | Attentional Do not attend unwisely to the

46.51 characteristic/theme/sign of irritation.

MN 20 Attentional Pay no attention tdosarooted thoughts. (Benign
neglect)

AN 5.161 Attentional Pay no attention to the person who is the object of
one’s hatreddghata).

AN 5.162 Attentional Pay attention to the good conduct of the object of
one’shatred §ghata), not to the bad conduct.

MN 10 Attentional Mindfully observe angeill will , and hatred; develof
a clear understanding of these states, including the
conditions under which they arise, persist, and var

MN 19 Cognitive Notice that illwill leads to the detriment of self and
other.

MN 20 Cognitive Reflect on the fact that mental states rootediosa
are ignoble and lead to sufferirglevelop a con
attitude towards them.

AN 7.60 Cognitive Reflect on specific, undesirable consequendées o
anger and realize that they are the same as what an
enemy would wish for one.

MN 21 Cognitive Establish the correct view: there is no circumstanc
under which one should become angry.

AN 10.80 Cognitive Change one’s beliefs or expectations to fit with
reality.

AN 5.161 Cognitive Frame immoral behavior as analogous to sickness

AN 5161 Cognitive Reflect on the Law oKamma.

SN 7.2 Affective/motivational ‘Mindfully grow calm.’

MN 20

AN 5.161 Affective/motivational Develop opposing states, namely, the four

MN 20 brahmaviharas—metta, karuna, mudita, andupekkha
(goodwill, compassion, sympathetic joy, and
equanimity).

SN 114 Affective/motivational Forbear, remain mindful and calm.
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MN 20 Affective/motivational Energetical}y oppose and subdwesarooted
states_l74, 175,176177, 178

The table, | hope, does several things: it acts as a referencéopalistcussion of specifics of
Buddhist practice, provides some evidence that our enadtives are malleablethat we can
take amctive role in shaping our emotional experience, and shows g@eb®w it is that one

might effect an escape from anger.

174Row 1, AN 3.68, SN 46.51: What | have rendered noncommittally as ‘characteristic/theme/sign’ Balirterm
‘nimitta’, which is variously translated and changes meaning depending on context. ThaBiskkan tends to
translate the termmimitta as ‘theme’ and this definition is one of those given by the Pali Text Societyradict

entry. The PTS entry also gives other definitions which may be at play, includgogéat’, which could mean
attending unwisely to the first signs of oncoming anger. ‘Charactemsiit'phenomena’ are also given, which may
mean focusing on the features of the phenomenon that are causing one to be annoyed or the phenshmaa as a
in an unwise or inappropriate way, which is similar to making it a ‘theme’ favige reflection. In fact, in this

case it appears in the compoupdrighanimittay’, which Thanissaro Bhikku translates asefhe of resistance’ or
‘theme of irritation’, but PTS dictionary offers ‘anger’, ‘repulsion’, and ‘repugeaas possible alternative
translations ofparigha’. The commentary to the Satipatthana Sutta, sensibly | believe, says “Indead, w
reflection onan object of resentment produces anger. In this connection anger itself as tivelbbject which

causes anger is called the resentradmct, or the sign of resentment.” Cf.
http://www.accesstoinsight.org/lib/authors/soma/wayof.html#anger

175Row 3, AN 5.161: | have used the term ‘hatred’ here simply because Thanissaro Bhikku ngeis it i
translation, which | am making use of. However, as | noted earlier, | havéheeerm, Gghata’ translated as
‘annoyance,’ ‘hatred,’” ‘malice,’ill will ,” and ‘anger’. Again, as | have said, the central element of the state that
relates these terms is hostility and in this context, all of the methods éd@esan to apply to awf these variants.

176 Row 12, AN 5.161: The relevant passage states: "When one gives birth to hatred for an indomgushould
direct one's thoughts to the fact of his being the product of his actions: 'This veparmtdd¢he doer of his actions,
heir to his actions, born of his actions, related by his actions, and has his actionshagdir aWhatever action he
does, for good or for evil, to that will he fall heir.' Thus the hatred for that individualdshewubdued.” It is not
clear to me whether the idea behind this reflectsoto remove or diminish a belief that the object of one’s hostility
is not ultimately responsible for her actions, or to remove or diminish a beligfiskiae will not be upheld unless
one punishes her (or both).

177 Row 16, MN 20: This seems to be a ‘lagtsort’ technique.

178 spurces from Table (that have not already appeared)

AN 3.68, “Titthiya Sutta: Sectariarishttp://www.accesstoinsight.org/tipitaka/an/an03/aB68.than.html
Thanissaro, trans., SN 46.51Hara Sutta: Foo@For the Factors for Awakening),”
http://www.accesstoinsight.org/tipitaka/sn/sn46/sn46.051.than.html

AN 5.162, ‘Aghatavinaya Sutta: Subduing Hatred (2),”
http://www.accesstoinsight.org/tipitaka/an/an05/an05.162.than.html

MN 10, “The Satipatthana Suttdyttp://www.wisdompubs.org/landing/satipatthemdta

AN 10.8,“Aghata Sutta: Hatred fittp://www.accessiaosight.org/tipitaka/an/an10/an10.080.than.html
SN 7.2, “Akosa Sutta: Insultfittp://www.accesstoinsight.org/tipitaka/sn/sn07/sn07.002.than.html
SN 11.4. “Vepacitti SuttaCalm in the Face of Anger.”
http://www.accesstoinsight.org/tipitaka/sn/sn11/sn11.004.olen.html
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http://www.accesstoinsight.org/tipitaka/an/an05/an05.162.than.html
http://www.wisdompubs.org/landing/satipatthana-sutta
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Although these techniques involve, as | said, various kinds of tlexies for working
with psychological states, one technologyarticular has become significant to the scientific
community.

In recent years, there has been a growing interest within thiausesmentific world in
what Shonin, Van Gordon, and Griffiths call ‘Buddhkagrived interventions’ (BDIs}-
psychologicainterventions that draw from philosophies, methodologies, athigues that
have their roots in one or another Buddhist traditi@lthough there are a number of
complicated issues raised by this practice, there seems tbusgeoning body of scienitef
evidence that supports the claims of effectiveness of Buddhisigeels#®

The greatest focus of the psychological community in terms of BDdentered on the
idea of ‘mindfulness’. The word is derived from the Pali ‘sati’; one scientific source, wih
points to definitions from Nyaponika Thera and Thich Nhat Hanh, o#etefinition that seems
to track well the scientific understanding of mindfulne#sis'most commonly defined as the
state of being attentive to and aware of what is taking eite present®! 182According to a

review of the mindfulness research, there is empirical evidéatesupports a belief in the

179 Edo Shonin et al., “The Emerging Role of Buddhism in Clinical Psycholtmyard Effective Integration,”
Psychology of Religion and Spiritualiy(2014): 123-137, 10.1037/a0035859.

180 E.g., some people think that stripping these practices from their traditionekisodbes a disservice to them,
while others think these pramts are religious and have no place in the secular world.

181 Kirk Brown and Richard Ryan, “The Benefits of Being Present: Mindfulness andli&srRPsychological Well-
Being,” Journal of Personality and Social Psychol@yly(2003): 822-848, doi: 10.1037/0022-3514.84.4.822.

182 There is some contention concerning this definition of ‘mindfulness’; as ThemiBhikku and others have
pointed out, samma sati(right mindfulness) in theuttasis sometimes described in terms of an active process.
Thanissaro characterizsatiin the following way: fts role is to draw on right view and to work proactively in
supervising the other factors of the path to give rise to right concentration, andigmigist concentration as a basis
for total release.Ttend to agree with him thaatiin thePali is not sufficiently described by the non-judgmental
awareness that is often associated with mindfulness in the west. That Iekimgjrsdfulness, as present moment
awareness, clearly seems to be a facetwfma satiln this chapter, | discuss some of the more active kinds of
techniques that are recommended by Buddhist scripture and so | have not neglegieuhttiise’ aspect of
practice, even if scientific research has, by proceeding with a d&fioitmindfulness that is closer to that given by
Brown and Ryan.

Thanissaro BhikkuRight Mindfulness: Memory & Ardency on the Buddhist P20i2 7,
http://www.acced®insight.org/lib/authors/thanissaro/rightmindfulness. pdf

80


http://www.accesstoinsight.org/lib/authors/thanissaro/rightmindfulness.pdf

following benefits of mindfulness, thus understood: ‘emotion leggan’, ‘decreased reactivity
and increased response flektlyi, better relationships, ‘increased immune functioning’,
enhanced welbeing, ‘increased attentional skills’, increased empathyeassd compassion,
and decreased stress, anxiety, and depre&Sigvhile some of the effects listed above, such as
emotional regulation, are obviously and straightforwardly related to thereltion of anger so

as to not warrant detailed analysis, | want to continue Saaisision by focusing on one of the
putative beneficial effects of mindfulnes#t’s tendency to promotkealthy coping-that further
supports the claims that anger is not a necessary respahg@aBuddhist techniques in

particular offer us effective tools for overcoming anger.

3.5.2 Approach and avoidance

The psychological literature describes a pairetdted concepts that are of particular
interest to the discussion at hand: approach and avoidance copirfgrmbeg in brief, is
characterized by a ‘turning toward’ aversive conditions and ther layta problematic ‘turning
away’'84| want to argue thahe Buddhist methodology for dealing with stressors both internal
and external, which incorporates mindfulregxemplifies an approach coping strategy, which
gives us further reason to think that there are plausible, moralspitious, psychologically
healthy, alternatives to anger.

A 2009 paper which documented four studies of mindfulness found that:

Across the four studies...results demonstrated that mindful indivichedi® more benign
stress appraisals, reported less frequent use of avoidant styaitegies, and in two

183 Daphne Davis and Jeffrey Hayes, “What are the Benefits of Mind&#n&$ractice Review of Psychotherapy
Related ResearchPsychotherapy8 (2011): 198-208, doi: 10.1037/a0022062.

184 NettaWeinstein et al., “A multimethod examination of the effects of mindfulness on stress attribution, coping,
and emotional welbeing,” Journal of Research in Personald#g (2009): 375, doi: 10.1016/j.jrp.2008.12.008.
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studies, reported higher use of approach coping...[wipaH]ally or fully mediated the
relation between mindfulness and weding

This putative effect of mindfulness is particularly relevant todiseussion of anger insofar s

is often claimed that one of the reasons we need anger is for approi@edtion. If it is possible

to increase approach motivation (broadly understood) and emotional regusiaiultaneously,
this would potentially offer scientific support for thdib&that anger is not necessary, as well as
an explicit, alternative path. Some of the evidence cited alvessto support this possibility:
the evidence concerning approach coping combined with the factitinumess is negatively
associated witheactivity while positively associated with response flexibilityesffeasons to
think that anger is not necessary, since anger is aveastiotion, unlike, e.g., feigned anger
which is a flexible response.

At first glance, it may seem strange to asste reduced avoidance with mindfulness,
purely given some of the details about the historical context inhwhariginated and was
practiced; that is, mindfulness satiin the context of meditative practice was developed and
popularized by a renunciawho dwelt in and praised seclusion, and whose goal was to escape
from suffering. If we look at how the authors of the paper talk abouthlyeshd unhealthy
coping, howeversomeof the strangeness of this juxtaposition goes away; they define avoidant
coping in the following way:

Avoidant coping reflects a defensive form of regulation that inwigeoring, distorting,

or escaping threatening stimuli. Several research groupschaceptualized avoidant
coping in terms of behavioral disengagement, mels@ngagement, and deni&?.

185 weinstein et al., “Examination”, 375.
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Some of the strangeness, as | said, now disappears, since angatieswécognizably Buddhist
is clearly and directly opposed to inappropriately ignoring, distgrtor denying the way things
arel®® Approach coping, on thether hand:
...involves a cognitive, emotional, or behavioral ‘turning towan®sdful situations.
Three predominant forms have been consistently identified: acpiag(direct action
to deal with a stressful situation), acceptance (cogrétiveemotnal acknowledgement
of stressful realities), and cognitive reinterpretation (leay,finding the good in the
threat, harm, or loss situation, or choosing to use the situatdevelop as a person)
...Approach coping is generally considered adaptivean éffort is directed toward
resolving stressful situations or overcoming the stress associdatetham. As a result,
these strategies are believed to facilitate the assimilatidtranscendence of stress in a
way that ultimately enhances wélking.. 187
In the very first teaching of the Buddha, beammacakkappavattana Suffehe Setting in
Motion the Wheel oDhammabDiscoursg, the discussion of the four noble truths offers a typical
and excellent method of handling stress, which is in fact an adagpproach method. This
approach is further applied in the context of teachings on mindfulméiss Buddhist canon; |
will offer a detailed analysis of how this works, offering aacleiay forward in disagreeable
circumstances without anger.
Accordingto the Buddhist discourse mentioned above, there are four ‘noblée truths
truths about reality as it really-+sthat were clearly seen and appropriately responded to by the

Buddha; the realization of these truths and appropriate action ses\kd basis fdis

enlightenment® The four noble truths are the truth of sufferidgkkhg, the truth of the origin

186 The caveat | have in mind is that there are appropriate forms of benigntnEgecthe technique in the second
row of the table involves turning attention away from an agitating objectySeee are many cases, both in
coping with one’s psychogical states and with coping with actual worldly events, in which thesedjsestegies
are healthy.

187 bid.

188 | have used phrases from four translations of this sutta.

SN 56.11, Dbhammacakkappavattana Sutta: Setting in Motion the Wheel of Truth,”
http://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.011.piya.html

SN 56.11, Dbhammacakkappavattana Sutta: Setting Rolling the Wheel of Truth,”
http://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.011.nyma.html
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of suffering, the truth of the cessation of suffering, and the tiiihe path leading to the
cessation of suffering. Each of these have three aspeating to twelve knowledges: the first
in each case is simply of the facttbé matter, e.g., ‘This is the noble truth offering’, the
second aspect is normative, and concerns how one should relate tauttgatespectively, the
truth of sufferirg is to be fully comprehended, the origin of suffering should be e)duiptie
cessation of suffering should be attained, and the path leading émd of suffering should be
practiced!® The third aspect is simply the actualization of the normatiextiire: the full
comprehension of the truth of suffering, the eradication of the causa#f@ing, the experience
of the cessation of suffering, and the walking of the path that leakls ent of suffering.

This model, although it concerns the loffgal of the complete elimination of suffering,
can also serve as a basis for coping with worldly stressors, bothopsyical and external, and
provide an alternative to moral anger that utilizes all three approaahgcstrategies that were
mentioned abve: active coping, acceptance, and cognitive reinterpretatiowimydrom
several of the techniques that were given in the table above, tavafier several examples that
outline how precisely such coping would take place.

Suppose someone, Darmerchme angry because of having been wrorgaameone
stole his car, let's say. One technique for dealing with this emdgdves from thelghata Sutta
(Row 8 from table 1) and exemplifies approach coping sans angenkii)j 'He has done me

harm. But whashould | expect?' one subdues hatred... One does not get worked up over

SN 56.11, Dbhammacakkappavattana Sutta: The Discourse on the Setting in Motion of the d¥Nesibh) of the
Basic Pattern: the Folirue Realities for the Spiritually Ennobled Ones,”
http://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.011.harv.html

SN 56.11, Dbhammacakkappavattana Sutta: Setting tithe&/of Dhamma in Motioh,
http://www.accesstoinsight.org/tipitaka/sn/sn56/sn56.011.than.html
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impossibilities.” In this case, in parallel to the first noble trotie acknowledges and accepts the
reality of the situatior-one has been harmed. The next noble truth concerns the origination or
causation of suffering, and in parallel, the next stegojping with anger should be to understand
the conditions under which anger asid@ the case of thisuttathis step is not made explicit but
elsewhere it is, e.qg., in ti&atiparkana Sutta

...there being ill will in him, a bhikkhu understands: ‘There is ill im me’; or there

being no ill will in him, he understands: ‘There is no ill will in me\dahe also

understands how there comes to be the arising of unarisen illwdlbhoav there comes

to be the abandoning of arisen ill will, and how there comes to Wattlre nonrarising

of abandoned ill wilk*°
In the case of thdghata Sutta, this work has already been done; according to the instructions in
thatsutta one conditiorthat is inlved in sustaining one’s hatred or annoyaf@géata) is the
expectation that things should be other than they are. Following thratiee aspect of the
second and third noble truths, one should abandon the causes of the atréssalizelte
cessation of hatred, in this case, one proceeds (in parallelfrmuttile noble truth) by using
cognitive reinterpretation to reframe the problem, as | undetstasomething like: “It is
impossible that | should never be harmed, to wish otherwise wouldepat adds with the way
of reality. My expectation was out of touch with what the way thddas. | should expect that
people will harm me and those that | care about.” Just as in gambsch one has opponents,
the expectation that the opponhewill try to thwart your efforts and harm you (in some sense)
tends to ameliorate or eliminate ill will towards opponents,dhitasuggests that the same can
be done by regarding unwishéat events in this way.

Buddhists claim that the roots of allilkare to be found in psychology, and that those

roots in one’s own case (first and foremost) are what one ougitus bn, rather than some

190\N 10, “The Satipatthana Suttayttp://www.wisdompubs.org/landing/satipatthasdta
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worldly state of affairsFurther, as these teachings are directed primarily at renunciants, the
techniques | andiscussing aim at reformation of psychological states, yet thalbwsodel can
be made to serve worldly purposes unproblematié&liifor example, Darmen could use the
same method to manipulate other causes (although perhapsidgss@ntal ones) in the
environment. He could accept the fact that his car is gone, undefstacalises of its theft and
its recovery if it is possible, understand howptevent future theft, andork to realize higoals,

all without giving rise to anger.

3.5.3Psychological flexibility

We should strive, then, to respond to internal and external condiidesneficial ways,
rather than merely being a passive victim of whatever psychol@gatak arise in our
consciousnesses. MacKenzie and Park, in a dismus$imental training as described by tHe 8
century Buddhist maste$antideva, well-describe the desideratum here: “The upshot of this
training is to develop the insight and cognitagective flexibility...to [inter alia] respond
compassionately and effectively to other$?

Now, some psychologists, | think, would consider attempts to elienanager to be at
odds with the development or presence of psychological flexibilitygkew | want to claim that
consistently striving to eliminate anger incrempsychological flexibility:®3 One author, Todd

Kashdan, defines psychological flexibility in the following way:

Psychological flexibility actually refers to a number of dynamaxpsses that unfold
over time. This could be reflected by how a person: dapés to fluctuating situational

191 |t seems that the distinction between monastics who were contemplativey aedple were not, although
admitting of exceptions, was more stark in the Buddha’s milieu than it is today.

192 Matthew MacKenzie and Park, “Cultivating Compassion,” to appenatting Wisdom39.

193 Of course, as | mention in another footnote, there may be cases where alloegielj tmbecome angry is
actually beneficial. Again, perhaps Borgwald’s ‘selfless women’ would be anmgaohthis.
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demands, (2) reconfigures mental resources, (3) shiftsqunsg and (4) balances
competing desires, needs, and life domains.

Kashdan goes on to talk specifically about anger, claiming that aagdre a flexible respse
and that we ought not to eliminate it from our emotional set:

These findings are intriguing because anger is labeled as a negaditrere...and

outward anger expression is often viewed as a ‘toxic’ reaction tsiggeonditions...

Yet, our summary afecent research shows that just like angalbed negative emotion,

the experience and outward expression of anger can be productiviin sguations.

To ignore this is to minimize how adaptable and context sengitiuple can bé?*
Now, it seemslear that there isome sens@& which disallowing anger or always striving to be
without anger is inflexible, merely insofar as it restricts moassible responses. However,
restricting possible responses, if intelligently done, needeadt o the relevant kind of
psychological and affective rigidity. As | have said before, antd@s theorists agree, anger is a
reactive emotion that either needs to be checked or etein@he process of becoming angry
does not begin with a conscious, deliberate &haad therefore should not itself be thought of
as a flexible response. Further, anger itselbluntarily restricts our possible psychological
responses much more thaoluntarily striving to not become angry does. If one succeeds at not
becoming angrymany cognitive and affective states are available to heif gke fails, she has
only a narrow set of angelriven responses that she is not really choosing, which seems much
more inflexible. Kashdan further discusses the relationshiplibfedate chace with
psychological flexibility:

Executive control allows a person tefoeus or rapidly shift cognitive sets and thereby

shift attention, which is a critical element of setintrol and goatirected

behavior...Essentially, executive functioning proaaeitical neuropsychological

support for seHegulation... In fact, as discussed below, it is hard to imagine
psychological flexibility without at least adequate performandbis domain®®

194 Todd Kashdan, “Psychological Flexibility as a Fundamental Aspect of MentihHezlin Psychol Rev30
(2010): 865878, doi:10.1016/j.cpr.2010.03.001.

195 Kashdan“Flexibility,” 11.
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Experience and some of the empirical data | have refesreahfer support for the belief that
anger inhibits the ability to voluntarily control attention; it is tiree who controls and eliminates
her anger who has the most attentional control and, therefergrehtest ability to ‘adapt
to...situational demandsyeconfigure mental resources’, ‘shift perspective’, amalance
competing desires, needs, and life domains;’ in short, she haoghg@sychological flexibility.
Once one’s anger is well under control, it again becomes the cas#i¢haatives to areg are

going to be preferable to anger, insofar as they are not toxic in ththataanger is.

3.5.4 Poisons and antidotes
He who can curb his wrath
as soon as it arises,
as a timely antidote will check
snake's venom that so quickly spre&éis.
| have oulined some possible ways of using mindfulness and cognitive techniques
particular as methods to cope with anger, yet there is anotheotlasfiniques for this purpose
that has also become the subject of scientific interest in recerg, namely,dchniques that aim
at the cultivation of wholesome emotional states which are satdrtd & opposition to the
unwholesome ones, such as anger. One way to conceptwhbres at work with these practices
is by use of the poison and antidote analogyoAding to Buddhist thought, unwholesome
mental states are like poisons that harm their bearer, one podgsaniption along these lines
comes from th&/isuddhimagga
Herein...[it] means they hate, or it itself hates, or it is just matiad, thus it ihate
(dos3. It has the characteristic of savageness, like a provoké&e.dms function is to

spread, like a drop of poison, or its function is to burn up its own stpige a forest
fire. It is manifested as persecutimtjfiand, like an enemy who Isagot his chance. Its

196 Nyaponika Thera, “fie Wornout Skin: Refledbns on the Uraga Sutta,”
http://www.accesstoinsight.org/lib/authors/nyanaponika/wheel241.html
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proximate cause is the grounds for annoyance...It should be regarliegl stale urine
mixed with poisont®”

Rather than attempt to ‘metabolize’ these poisonous stagespesimply allow them to arise
and pass away of their own @cd, one may actively attempt to counteract ti&hmn the
traditional Buddhist analysis, each of the@imaviharas can serve as an antidote that opposes its
direct oppositeMerta opposesll will , karuza opposes crueltynudita opposes aversion
(boredom ad/or envyl/jealousy), angpekkha opposes both resentment and gr&8d°°

As before, there are techniques in the canon which explairttiese replacement or
antidote strategies are to be accomplished.

When one gives birth to hatregkef:ata) for anindividual, one should develop good will
(metta) for that individual. Thus the hatred for that individual should be sedhef}

While this passage denotes the general thrust of this type efgstifar dealing with
unwholesome states, like anger, othigtas supplement and elaborate by providing precise
instruction for how to accomplish this. Twattasare particularly useful here: The first gives us
instruction that is more direct:

When evil unskillful thoughts connected with desire, hate, and dalasse in a

bhikkhu through reflection on an adventitious object, he should, (in todgt rid of
that), reflect on a different object which is connected with.skilen the evil unskillful

197 Nanamoli, Vism., 478.

198 An example of a non-interference type meditation: “Let body and mind settsedwit place, Its own way, Its
own time, As it is. Natural breath and energy, Natural flow Let it go, Freeifrerference, evaluation or
manipulation...and enjoy the joy of Natural Meditation Don’t be deceived or seduced by myrttemights and
experiences. Allow all experiences to pass freely, like clouds In a vast, gp&immgly Observe, Allow and
Accept. Embrace and surrender. Letting go means letting come and go Hettifigs is the essence of inner
freedomand autonomy.”Note: This passage was originally in verse; | have modified for compacngdave left
capital letters as they appeared after line breaksht®f//www.pbs.org/thebuddha/blog/2010/Mar/1/slazing
meditationlamasuryadas/

199 additionally, there are opposing relationships that are not precisely direct opppsties way. E.g., equanimity
opposes and is incompatible with anger, though not its ‘far enemy.’

200TheVisuddhimagga'*says that “aversion (boredom)” is the opposit&/efiza, yet some modern Buddhist
teachers, e.g., Tina Rasmussen and Stephen Snyder, have said (in correspondemegpttjetusy are its
opposite. Although it makes sense to think of joy as being opposed to boredom, the latteratitergsetms much
more natural and fitting with the first two cases.

201 Thanissaro, AN 5.161.
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thoughts are eliminated; they disappear. By their eliminati@nptind stands firm,
settles down, becomes unified and concentrated...

Like an experienced carpenter or carpenter's apprenti¢engtnard at, pushing out, and
getting rid of a coarse peg with a fine one, should the bhikkhu in order tiol géthe
adwentitious object, reflect on a different object which is conneciddskill. Then the
evil unskillful thoughts connected with desire, hate and delusionianmated; they
disappear. By their elimination the mind stands firm, settles dowonies unifed and
concentrated??
Another text, noted at row 4 of table 1, AN 5.162, is even more concretangfé clear
example of how this should be done. If one becomes angry at some persoungloint regulate
her attention, directing it at skillful or whedome episodes of the other’s mental, verbal, or
bodily conduct. If we think back to the previous discussion of wholesemotions, “seeing
loveableness[goodness] in beings” was the proximate cawse:6f thus, one counteracts ill
will by developing god will.
The cultivation of wholesome states may further serve to oppose #tatasder and
hatred by acting as prophylactiesf one develops and cultivates compassion and kindness and

becomes predisposed to that, is possessed of a kindly and comatesstwaracter, it should
follow that she will not be prone to giving rise to opposing statesclikelty and anger.
3.5.5 Approach coping

Aside from canonical testimony that supports the efficacy dif guactices, there is some
evidence to suggest thavingkindness and compassion practices offer a range of benefits
consistent with some of the claims made by the Buddhist traditionding increased

compassioff? increased happiness and reduced stress and &fkietduced depressiditand

202 \IN 20, “The Renoval of Distracting Thoughts/ittp://www.accesstoinsight.org/tipitaka/mn/mn.020.soma.html

203 Erika Rosenberg et al., “Intensive Meditation Training Influences Emoticespdhiseto Suffering,"Emotion
advance online publication (2015). 10.1037/emo0000080.

204 \weinstein et al., “Examination.”
205 |pid.
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improvedrelationshipg® That being said, there are a couple of specific findingsattea
particularly relevant to the discussion of anger.

One study of participants merta meditation retreats that were led by Bhante Sujato
found evidence for a number of positive effects of the practice, imgjuddeductions in
avoidance and revengé?” Just as was the case with mindfulness and other practiceseask
in avoidance by the development of something that is putatively oppmsedéer, should further
support the idea that anger is not a necessary response. Anothefitsimore support still:
the study tested meditators on intensivea@th retreat in a Tibetan practice tradition.
Participants received meditation instruction that included boghtaihal (cacentration)
training, and training in the development of what the Tibetanshmalfdur immeasurables’,
states that are equivalent to the forehmaviharas which have been discuss&dThe study
found a reduction in what they called the ‘rejection eonsi:

Operationally, we defined rejection emotions as anger, contamglisgust-a triad of

emotions that has been recognized as relevant tityos and as moral emotions that

reflect how a person regards othegich feelings of hostility run counter the
concerned, compassionate stance developed through contemplativeytrdadased on
the philosophical perspective of the teachings from which these psactiglmate..we
use the termejectionas the opposite @ngaging withwhat is at hand, howere
infuriating, immoral, or repulsive it might first appear to%e.

‘Rejection emotions’, then, are conceptually related to avoidaatieer than approach
coping. According to the study:

When confronted with unpleasant images and scenes of sufferimgy, tlaén recoil,

participants display sadness; when confronted with potentiattyonal behavior, the
amount of rejection emotion is reduced. Finally, associatiotvgelea felt sympathy and

206 Bert Uchino et al., “Loving-Kindness Meditation Improves Relationship Mégaand Psychological Well-
Being: A Pilot Study,’Psychology’ (2016): 6-11, doi: 10.4236/psych.2016.71002.

207 Beatrice Alba, “Lovingkindness meditation: A field studyContemporary Buddhism: An Intelisciplinary
Journal14 (2013): 188, 10.1080/14639947.2013.832494.

208 Rosenberg et al., “Intensive.”
209 Rosenberg et al., “Intensive,” 3.
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emotional behavior in training participants support the notiorntkiza the observed

patterns of emotional behavior may indicate a shift towardre prosocial emotional

response to sufferingf?
Again, cultivating thérahmaviharas was related both to an increase in emotions and
motivations which are related to concéonthe welfare of others, as well as to an increase in
willingness to engage. Thus, the canonical and empirical eveddmave offered in combination
with the analysis of the Buddhist approach to coping, as found iedbhihgs on the four noble
truths, supports the idea that there are viable alternative stemaerger to take with respect to
wrongs, and that anger is therefore, not a moral necessity.

Having accomplished my main task for this chapter, | want to dixot& and add some

nuance to thdiscussion of the morality of anger, address some potential problems or

exceptional cases that have not yet been treated at length, ahddisi@iss future directions for

research before concluding.

3.6 Apology

Although | have argued that we should adopt an eliminativist stam@@d anger; it
remains that this emotion, complete wiithwill , is a natural and largely unavoidable aspect of
human psychology in most cas&dWhether or not one wants anger to arise, anger is likely to
arise. Not only that, but the thing that one’s angry motivation is pgsine to do may be the
very thing that ought to be done. In fact, there are many casésdh anger is caused by actual

oppression and to resist that oppression, even forcefully, sedmdioth what anger would

210 Rosenberg et al., “Intensive,” 12.

211 According to the Buddhist tradition, e.g., anger is cebaby eliminated at the'Bof 4 stages of enlightenment;
thus, theznagami (non-returner) and therahant(a fully liberated being) are completely without anger and it is not
possible for it to ever arise in them again. Cf., e.g., entrieadagami’, ‘samyojana’, ‘arahant’ at:
http://www.accesstoinsight.org/glossary.html
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have one do and what is good. One example from Seneca (horriblesarmee excellent in
another), discusses this point: “This is why Socrates said to tres ‘laould strike you, were |
not angry.” He put off the correction of the slave to a calmer spastime moment, he corrected
himself.”?12

This passage, although morally incorrect qua endorsing i@rpaenishment of a slave,
makes the point that what ougb be done and what anger wants done may coincide and one can
do that with or without anger. If we turn this example around twifit a proper understanding
of morality, we can imagine a slave thinking “I would strike you eschpe, were | not angry.”
Although | want to advocate for this as the ide#that is, action, even when violent, is better
performed without angersometimes situations may arise in which contextual pressurest do n
permit the delay of action. Further, there is an important disiimbetween the original quote
and its reimagined version insofar as Seneca’s quote concernrpantor correction, he says,
“Nothing becomes one who inflicts punishment less than anger, $eetia punishment has all
the more power to work reformation if the sentence be pronounced witerdéd judgment?t3
In the case of the slave, if she merely wants to escapei(thian extract revenge), it seems that
anger is much less problematic. Even in Buddhism, with its cteastance with respect to
anger apologies are made in certain instances.

According to the Buddhist Monastic Cod@&z{imokkhg, its commentaries, and derived
works, thereare 227 rules of behavior foranks phikkug and 311 for nunsbbikkunisg;
infractions in terms of conduct are &mred into their component parts, including things like

intention and resuft** There are a number of infractions that are specifically related & ,ang

212 styart,De Ira, Third Book, ch. xv.
213 | pid.
214 Thanissaro Bhikku, trangParimokkha 2007 http://www.accesstoinsight.org/tipitaka/vin/sv/bhikkpaiti. html
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including, e.g., rules 74 and 75 of thi@kkus code and their equivalents in thieikkunis code
(152 153), which state:
Should any bhikkhu, angered and displeased, give a blow to (another) bhik&ha,be
confessed.
Should any bhikkhu, angered and displeased, raise the palm of diadiinst (another)
bhikkhu, it is to be confessed?
Being motiated by anger, it is an infraction of the discipline to strike anatheven to raise a
hand against one, however, the motivation is crucially importerg; Thanissaro Bhikku’s
translation and analysis of the Monastic Code explains:
According to theVibhanga, there is no offense for a bhikkimho, trapped in a difficult
situation, gives a blow ‘desiring freedom.” The Commentary’sudision of this point
shows that it includes what we at present would calicssfiénse; and the
K/Commentary’s analysis of the factors of the offense hevers hat even if anger or
displeasure arises in one’s mind in cases like this, there isadtype.‘Result’ is not a
factor here. Whether the other person is-hot how badly he/she is hurdoes not
affect the offense. If one intends simply to hurt the otleesgn, but he/she happens to
die from one’s blow, the case is treated under this rule, rathenthder Pr 3 [the rule
forbidding intentional killing, which would result in expulsion frahe order}?16
Thanissaro Bhikku, departing from the stdimmentarysuggests that this rule be reserved only
for instances in which one is in ‘physical danger’ and not be ap@icalcases where one, e.g.,
‘desires freedom’ from excrement being left by an anifWalhis he argues, would open up a
‘large loophole’ for clams of ‘desiring freedom’ from anything that is not to one’s liking.
Several important points can be drawn from this discussion. & &uddhist monastics spend
their lives isolated from worldly concerns, devoted to training anabity, meditation, and

wisdom, | take it that the expected moral conduct of a Buddhisastic is in some important

sense parallel to what one would expect from the performance ofessgional in another field;

215 pid.

216 Thanissaro BhikkuThe Buddhist Monastic Code I: The Patimokkha Training Rules Translated and Esplain
2013, 398http://www.accesstoinsight.org/lib/authors/thanissaro/bmcl . pdf

217 |pid.
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that is, monastics can be thought of as ethical professionailal athlete$18 Therefore, it
seems that the conduct deemed appropriate for them can helgaigge what is appropriate for
a nonprofessional, so to speak. Clearly, if anger is not cause for esinssituations of self
defense, even for monasticssitould not be cause for censure forimoonastics.

That being said, there is an interesting tension created by thpgsitan of this aspect
of the Monastic Code and the earlier passage fromidhecipama Sutta; the former declares
that one is blamess who, desiring freedom, gives rise to anger, strikes anottsempeven
killing the other, whereas the latter declares, recalt, eélren if one were being savagely sawed
apart, limb by limb, that she who got angry would not be following the Baiddbaching?*°1
think that the best way to handle this tension is to simply allow bafard¢éions to stand; that is,
it is always appropriate to temper or dispel anger, and anger is nawsawwrthy; the ideal is to
never be angry. At the same time, one/rda what is required for setfefense and as long as
angerwith its root of hatreds not the central, motivating factor of a harmful action, thaeais
blameless.

| also want to suggest that, although Thanissaro Bhikku’s woes $0 be welplacel
and are shared by me, it may be possible to extend the scope alebityusf anger a bit
further22°| have in mind cases of oppression that do not involve imminent, phglsicger. One
example of such oppression concerns that lack of social equigtiople of color in America,

and Dr. Martin Luther King’s resistance against such oppessj | take it, an excellent topic of

218 did not invent the phrase ‘moral athletes’ but am unsure of its origin.
219N 21, “Kakacupama Sutta: The Parable of the Saw (excerpt),”
http://www.accesstoinsight.org/tipitaka/mn/mn.021x.budd.html

220t js important to note that the Monastic Code is not interadeal guide to such issues as | have a mind to
discuss, the following analysis is what | take to be an appropriate analogy initeldAlso, to be clear,
Thanissaro Bhikku's comments regard the Monastic Code specifically, and | am rssigredmerabout that case.
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discussion insofar as his is a praiseworthy example andatrative has many features that are
pertinent to the issues adid.
This example is so rich, for one, because whether or not Dr. Kisgew@essing anger is
a point of contention. Some have used King as an example &fngyy resistance, while others
have called his movement an exemplar of righteous anger. Zacg/Ctoglexample, says that
King has set an example of ‘angry virtue’ and has demonstratedtigito be ‘properly
angry.”?* Cogley claims that in his | Have a Dream speech, Dr. King, byipgitd unjust
circumstances such as segregation,
...implicitly asks his audience to share his appraisal of the state of Amexocaety
under segregation and to be angry about it. That he implicitly se@kate anger in his
audience is supported not just by his listing injustices for whichrasdi¢ting, but al®
by describing the situation of blacks using metaphors like ‘defaultiregmromise’ and
‘being given a bad check?
Glen Pettigrove on the other hand, claims that King “displayedittue\of meekness at the
same time that...[he] resisted (and encoudagf@ers to resist) both individual wrongdoers and
an unjust social order?3 ‘Meekness’, according to Pettigrove,
...Is the virtue whose purview is the governance of anger and reatetions. The meek
person is slow to anger and is not prone to reseet$tto desire their suffering, or to
take pleasure in their distress...On those rare occasions whered#kebecome angry,
they do not remain angry for long. And in the brief period during wihiek aire feeling
angry, they refrain from showing it in theictions, refusing to treat others in ways that
express their hostile emotion&*

Meekness can further be understood, in part, by reference tatée t® which it is opposed:

“These include anger, resentment, wrath, rage, revengatycrand gersecuting spirit22°

221 cogley, “A Study,” 200.

222 Cogley, “A Study,” 211.

223 pettigrove, “Meekness,” 355.
224 pettigrove, “Meekness,” 34344.
225 pettigrove, “Meekness,” 343.
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Now, here we putatively have two incompatible analyses of King (althibugypossible
that there is some degree of talking past each other happbasegl on two definitions of
anger). Clearly Pettigrove took anger to be connegttfdresentment, desire to harm others,
sadism, and hostility. Although Cogley never gives a precise defirgfianger himself, he does
commit to anger being an appraisal of wrongful conduct that reliedtls to approach
motivation??6 He also implicitlyallows that anger sometimes contains revenge or
aggressiveness: “Whether or not angry revenge is vicious will depéte a bit on the form that
the revenge or aggression takés.”

It is my view that if King were inciting anger, that action would bgpsat. Again,
regardless of whether one’s definition of anger has it that athedbur problematic elemenits
have discussed abo{eostility, loss of seHcontrol, cognitive distortions, and intentionally
harmful behaviors) areecessary to anger, | arardident that inciting anger in a large group of
people will reliably lead to all fousn a large scale and for thiesason would be impropaihile
| agree with Cogley that King’s “I Have a Dream” speecaingexample of communicative
excellence, we haveasons to think it is not an example of angry communication.

Throughout the speech, at no time does King use the word ‘anger’; imsteesgs the
phrase, which we should feel assured was a careful, intentiariakcHegitimate discontent,’ to
refer © the attitude which he is endorsing and encouragfitige further explicitlydiscourages
hostility: “In the process of gaining our rightful place we mustheguilty of wrongful deeds.
Let us not seek to satisfy our thirst for freedom by drinking fileencup of bitterness and

hatred.”

226 Cogley, “A Study,” 200, 201, 206.
221 Cogley, “A Study”, 207.

228 Martin Luther King Jr., “l Have a Dream” (speech, Washington, DC, August 28 1963)
https://www.archives.gov/press/exhibits/drespeech.pdf
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King begins his speech by calling the gathering the ‘greatest dematomstfor freedom
in the history of our nation,’ talks about the ‘quest for freedasés the phrase ‘let freedom
ring’ or a variation of it 12 timegnd ends his speech with a final call to freedom: “Free at last,
Free at last, Great Godmighty We are free at last.” It seems that, perfectly in line wigh th
discussion from th@&atimokkha he simply desires freedom and the fact that his desire for
freedom motivates him, rather than anger, is what makes higpkxampowerful, such an easy
example of virtue. And what is it that he desires freedom fromtdénedrom: Police brutality,
poor housingconditions, discrimination, and segregation. AlthougHine with Thanissaro
Bhikku’s worries about the parallel case in the Monastic Codee teelanger of oveexcusing
anger and circumspection is required in discriminating betweé@mage and illegitimate
claims of oppression, the elements that Dng<mentions are clear cases of the former.
Therefore, in cases of oppression such as this, it seamavién if one were to become angry,
although it would not be ideatlwe should always prefer ndgoxic motivational states as
alternatives to angerit would be understandable, forgivable, and blameless.

In Cogley’s essay, he also quotes from another of King’'s works:

| think we have come to the point where there is no longer a choicbetwween

nonviolence and riots. It must be militant, massive nonviolena@ts. The discontent

is so deep, the anger so ingrained, the despair, the restlessmeds,ghat something

has to be brought into being to serve as a channel through which these deepadm

feelings, these deep angry feelings, can be funn€hezie has to be an outlet, and | see

this campaign as a way to transmute the inchoate rage of the gheticconstructive

and creative channel. It becomes an outlet for atider.
Again, | read this passage, contra Cogley, as favoring the elimiradtaomger. Implicitly, King

takes anger to be an emotion that is associated with destrugticmhe wants to change it into

something that is ‘constructive and creative’. Rather than wantimgite and increase

229 0td. in Cogley, “A Study,” 10-11. Original source: Martin Luther King Jr., “Showdowmdowiolence.”
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destructive anger, which is already plértihe wants to ‘transmute’ the anger, in a way that
sounds similar to McRae’s discussion of metabolizingmtpuntingto its eliminaton. King's
approach is to acknowledge the reality of anger in a way thatlerstanding, forgiving, and
non-censuringwhile looking for a means to prevent anger from taking its natotatse, which
would lead to violence, rioting.

To reiterate: cases of real oppression such as those thadsthercivil rights movement
are not ethically equivalent to cases in whagjents become aggressive and angry without
provocation. Cases of oppression and perhaps others may offer caseshianger is, in some
important sense, blameless. That being said, the developmenmatitide towards anger,
moderating anger, antrizing for anger'sultimate elimination are still crucial for moral well
beingof oneself and for othertn walking the path toward the elimination of anger, however, it

is worth being aware obsne possible dangers along the way.

3.7 Caution

Althoughl have advocated for the use of Buddhist, contemplative techniques ttout
the body of this work, | feel it is important tsige a note concerning exercismegsonable
caution about the use of such practices. There is evidence bothddtiohal texts within
Buddhism and from reports of modern contemplatives that arentiyrbeing studied
scientifically, that contemplative practices can lead tomarmal psychological states, including
some that are highly unpleas&#tOne traditional Tibetan téXsts a number of experiences

(nyam) that could arise in the course of contemplative practice:

230 Willoughby Britton at Brown University, is conducting “The Varieties of Contaiiyg Experience” study,
which aims to track all experiences associated with contemplativecpsdticludingny adverse effectsler work
is,  am told, also being reproduced by a scientist in Germany.
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The impression that all your thoughts are wreaking havoc in your body hsjaeelc
mind, like boulders rolling down a steep mountain, crushing and desjrexerything in
their path...A sharp pain in your heart as a result of all your thougdhi§you had been
pierced by the tip of a weapon...the ecstatic, blissful sense #hatahstillness is
pleasurable but movement is painful...the perception of all phenoasa@lliantly
colored particles...intolerable pain throughout your body, from pgeedf the hair on
your head down to the tips of your toenalils...the sense that even food rdreri
harmful...an inexplicable sense of paranoia about meeting other peopigoulsive
hope in medical treatment, divinations, and astrology...such unbeanadaey that you
think your heart will burst...a constant stream of anxieties...every@dmound you
leading to all kinds of hopes and fears...uncontrollable fear, angessisetachment,
and hatred whenever images arise...the vanishing of all your sigfi@nid the saturation
of your mind with radiant clarity and ecstasy, like pristine spaltieough such radiant
clarity may be preceded by rough experienéés.

Now, all of thesexperiences are thought to be, desjpittal appearances in many of the cases
listed, signs oprogressthat result froncorrectmeditation practicé®? That being said,
according to Alan Wallace, it is possible for these statbgtome problematic: “Juas an
animal becomes caught in a snare and cannot move, so we can barstia@enyam that arise in
the course of this practicé® So, it seems that there are documented dangers to be aware of on
the contemplative path, without even considering thaipiisy of incorrect practice. Thus, any
individual or institution interested in practicing, teaching, or adwoegaontemplative practices
would do well to become informed about potential problems that caskl@uring practice.

The data on mindfulres that | have cited supports, as | have pointed out, numerous
beneficial effects of the practice and there is little or noeswd in the literature to support
claims thatypical mindfulness interventions have (significant) undesirable sigetsf* That

being said, it seems likely that certain typesténsive practicglike retreat practice, which

281 \yallace, Alan B Stilling theMind: Shamatha Teachings from Dudjom Lingpa's Vajra Ess¢Boston:
Wisdom Publications, 2011), 135-141.

232 | hid.
233 Wallace, Stilling the Mind, 126.
234 Although this may be due to lack of research rather than the absence of such phenomena.
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typically entails social decontextualization, isolation, amseey deprivation, are more likely to
have the potential for adverse and unusual effeats @htypical daily practice or intervention
wherein one gets a much lower dosage of meditation, so to speakh@&hdentail none of these
things.

As with any domain that contains risks, being informed about possskkeand having
those who are expemced and expert in that field to shape curricula and establetl sa
guidelines would do much to make such risks acceptable. glaaid that, there does seem to be
the further potential for novel problems to arise due to the itimgoof practices to dtural
contexts that are significantly different from those inchitthe practices developed and have
been practiced. There may be contemplatives from traditdsiah cultures, e.g., who are
absolutely expert practitioners, yet lack an understanding of mugstgchology in a way that
leaves them unable (at least for some time) to handle certais &f psychological difficulties
that westerners might encounter during practice. One famous, atétebl mild example
concerns the Dalai Lama and other &idn teachers who, | have heard, did not have a concept of
low seltesteem, possibly even refusing &ibve that such a thing exislthough there is
good reason to think that western practitioners, and western anslesbern teachers would be
capableof adapting to account for these cultural differences, theset@bgeroblems should be

thought about carefully?®

235 The Dalai Lama story is very famous and | am unsure of the original sauritésreferenced at the following.
“Feeling Insecure? How tGet a SeHEsteem Boost™http://www.oprah.com/spirit/Boost-YoBelfEsteemwith-
Meditation
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3.8 Future directions

Throughout my thesis | often spoke about practical Buddhist tectsiquevorking with
emotions, especiallgnger. At this time, | would like to make a distinction betweent Wwha
consider a tactical approach to dealing with aregan approach that deals with a concrete
episode of angerand strategic approachesvith deal with longterm, preventative and
preparatoy measures.

The techniques that | have discussed in this paper areataagigroaches; an example of
asuccessful tactical operation would be as follows: angeesim one’s mind, she applies a
specific method to attempt to evict that arisen angdremoment, perhaps by changing the
object of her attention or challenging some relevant l®litké anger abates. These tactical
maneuvers are, | claim, important and necessary for the elionratanger, but so is having
goodstrategicplans in placeThis too, is a place in which Buddhist thought is replete with
resources.

The renouncing of worldly possessions by monastics, e.g.,ligtagit idea that affects
the ability of one to eliminate anger in specific cases. For ebeasyppose someone, &etall
him Franklin, owns a piece of land, a house, and a car. Such twnacss as a basis for many
instances of anger. Any infinite number of scenarios concernsngrbperty might be conducive
to anger: the government might decide that it needs his land aedhionoff of it, his house
might burn down, someone might steal his car. By removing conditiahste conducive to the
arising of anger, anger will tend to arise less and, if and widoes arise, the anger should be
much more manageabimakingthe use of tacticeore effective.

Of course, not everyone wants to be a renunciant. Still, #rerstrategic ideas that can

be applied to nomonastic life as well, both with the aim of preventing anger in anefscase,
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and to prevent it on social scale. Nomonastics woulde.g.,be encouraged in the Buddhist
tradition to maintain some asonable level of moral conduéts before, such conduwill
prevent many undesirable circumstances from arising, as w@cteasrding to the tradition)
having beneficial effects on one’s own psychology. Concerning secadé strategic planning,
things such as social justice become quite important. lI&gasi organized such that people are
treated fairly and individuals and groups have opportunities twilo, then people will tend not
to become angrgooften. Further, when such structures are in place, people wileneequired,
as they would undesppressive conditions, to put forth heroic efforts in order to subdire the
anger. Although heroic efforts may be important and even necdesangral lifeat times, it
seems unintelligent to set up a society such that many individeat®astantly regred to put
forth such effort in order to achieve one or another desideratsteald, intelligent effort should
be put forth to try to make, e.g., controlling one’s anger, as easyassible for people at large.
Such intelligent structuring of socyeshould also include things like emotional education; just as
we do not place the burdsplelyon individuals to learn to read,g., we should not place the
burden on them riearning to cope with difficulemotional states skillfully.

Future researcimto how to best use strategic ideas from Buddhist traditiorag (e
them if necessary) to accomplish goals related to emotional peadditely and publicly,

including anger management, would be, | think, a very fruitful erateav

3.9 Conclusion
Much of contemporary philosophy concerns purely theoretical exertiaelack the
practical character that was an integral componkemtamy earlier philosophical systenithe

Buddhist tradition offers a modern philosopher the promise of thebildgspf developing sed
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regulatory abilities to high levels (behavioral, emotional, attenfipaalwell as practical means
for achieving these goals. With respect to anger in particular g dx@ued, we should
minimally strive to develop a character in whaohger is well under control. Although the
pinnacle of virtue that is endorsed by Buddhism is loftier thar-tthie Buddhist sage has
undergone a radical motivational/affective transformation soahittis not possible for her to
become angry-that ideal § by no means easily attainable. For the average persorswho i
able to eradicatker afflictionsat the roots, or for one who remains uncommitted to the
elimination of anger, keeping one’s anger wadhtrolled isstill a goal worth striving for.
Although one might intellectually assent to this type of character ag Hesirable, one might
also think that even this is too difficult to attain, since strongtems, especially anger, are
difficult to regulate. That is why practical techniques like thbeave discussed are of such great
importance and should be a staple of any philosophical tradition.

Although there is already starting to be a scientific and acadeterest in and
movement toward this type of education, with the ubiquitous interesindfulness and
burgeoning field of contemplative studies, one might object to sucligoation on the grounds
that these contemplative techniques are religious and are, tleemdoproperly the kind of
thing that should be taught, e.g., in university philosophy clasttésugh there is some
legitimate concern here, many of the techniques | have discusses] altbough they originate
with a religious figure, need not be religious in any importantesérisere is nothing religious
about reflectig on the negative consequences of anger. There is nothing religious about

investigating causal relationships between various eltsyad one’s subjective experience.

104



There is nothing religious about directing one’s attention to adharfeatures of somee's
behavior rather than to features one finds aggravatthg.

Philosophy ought to aim at producing not only intellectually capatigiduals, but men
and women who are possessed of virtue. That virtue, theréesibiibt, depends upon self
regulatorycapacities, which can be intentionally cultivated. | am aettaat many individuals
within the field of philosophy, individually, do strive to cultivateir charactes, yet it seems
that this process could be further improved by incorporating ithissad specific methodologies
for achievingt explicitly into educational curricul&®’

| have suggested that the Theravadan Buddhist tradition has mudértthat could be
useful for philosophers, yet there is no need to limit ourselvesddr#dition the tantric
methods, e.g., that are discus®gy Emily McRaemight be quite useful for curbing anger.
Further still, there is no reason to think that we need to limgebres even to Buddhism; Seneca
and Aristotle botloffer a number of useful cognigvtechniques that seem like excellent
practical tools for regulating the emotions of self and atli@at being said, the Buddhist
tradition | have discussed here has a long history of developing aseitroaddressing and
working with problems pertaining affective, motivational, and attentional sedfyulation, and

so offer us an excellent place to begin.

236 Similar points are mad throughout Sam Harris’ body of work.
237 \With appropriate safeguards in place, in line with the previous discussion.
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