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[00:00:15.80] ADAM ENGLE: Good morning. My name is Adam Engle, chair and co-founder of the Mind & Life Institute. Your Holiness, President Fischer, distinguished scientists, scholars, contemplatives, and friends, on behalf of the Dalai Lama and the board of directors of the Mind & Life Institute, it is my pleasure to welcome you to Mind & Life XX, Altruism and Compassion in Economic Systems. 

[00:00:53.76] The Mind & Life Dialogues among His Holiness and contemplatives and philosophers began in 1987 as a joint quest for a more integrated mode of understanding the nature of reality, investigating the mind, and promoting well-being on the planet. 

[00:01:20.47] In the past 23 years, our dialogues, together with the Mind & Life Summer Research Institute and our research initiatives, have increasingly catalyzed rigorous research collaborations between the modern cognitive, neuro and clinical sciences, and the living contemplative traditions, and have helped to create the emerging fields of contemplative neuroscience and contemplative clinical science. The research findings from these emerging fields will benefit humanity for generations. 

[00:02:06.82] In many ways, this dialogue is our most ambitious. Today, we are bringing together world-renowned scholars and practitioners from the disciplines of neuroscience, economics, psychology, philosophy, contemplative practice, anthropology, business, and philanthropy to explore how an integrated mode of knowing can illuminate the manner in which emotions and cognition influence decisions, with particular attention to the development of altruism and compassion in economic systems. 

[00:02:58.64] In the short time that we have together over these 2 and 1/2 days, we will only begin this exploration. It is our deepest desire that you, both the dialogue participants and you in the audience, become inspired to expand this frontier in your own lives and in your own work. 

[00:03:25.24] We are very grateful to the University of Zurich for joining us in co-sponsoring this dialogue and for its leadership in the emerging field of neuroeconomics. We thank the Dalai Lama and the other speakers and panelists for their wisdom, kindness, and generosity, and the many days of preparation they've devoted to making this symposium as beneficial as possible. 

[00:03:53.79] We thank our sustaining patrons and our gold and silver sponsors who have provided the financial support to make this meeting possible. And most importantly, we thank each and every one of you for your interest and openness in this exploration. 

[00:04:13.51] Finally, we want to pay tribute to the memory of Francisco Varela, our co-founder of the Mind & Life Institute, and express our deepest gratitude for his legacy. Without his wisdom, dedication, and commitment, we would not be here today. 

[00:04:34.87] I now have the privilege and honor of introducing Professor Andreas Fischer, president of the University of Zurich. Professor Fischer studied English and German literature and literature and the history of art at the University of Basel and the University of Durham in England. 

[00:04:57.70] He was awarded his doctorate in 1975 and was appointed professor of English philology at the University of Basel in 1981. He joined the University of Zurich as a full professor in 1985, and was elected vice president in 2006, and has been president since 2008. Please join me in welcoming President Fischer. 

[00:05:24.90] [APPLAUSE] 

[00:05:42.50] ANDREAS FISCHER: Your Holiness, ladies and gentlemen. More than 400 years ago, William Shakespeare, in one of his plays, confronted two men whose economic attitude and behavior could not be more different. On the one hand, we have Antonio, a wealthy and generous merchant. He wants to give money to one of his friends to enable him to win his lady's love. On the other hand, there is Shylock, a moneylender. His services are needed because Antonio's assets happen to be tied up at sea. 

[00:06:23.65] The deal between Antonio and Shylock is as simple as it is fatal. Shylock lends the money for Antonio's friend under the condition that Antonio acts as a guarantor. In case Antonio cannot repay the loan, they agree that Shylock can cut a pound flesh out of Antonio-- out of Antonio's body. Things happen as they do in such cases. One of Antonio's merchant ships does not return as expected, and therefore, he cannot repay the loan on time. The moneylender Shylock mercilessly demands his grisly pledge. 

[00:07:07.43] But now events take a different turn. A court of law finds that Shylock does have a right to a pound of flesh but not to the blood that comes with it. Shylock is accused of having threatened Antonio's life and loses all his fortune. For the others, there is a happy ending. Antonio's ship comes back after all, and the friend wins the hand of the lady he loves. 

[00:07:39.71] Altruism and compassion in economic systems, the topic of the Mind & Life XX conference, which is beginning today and which I have the honor of opening here, is old and highly innovative at the same time. For a long time, it was accepted that the healthy self-interest of an individual was also good for the general welfare. And within certain limits, this is still probably true. 

[00:08:10.66] In the recent past, however, scholars have discovered what writers like Shakespeare have known or knew centuries ago, namely that it may be economically beneficial to do good and it may be ruinous to take aim only at once, possibly short-lived advantage. If one focuses too narrowly on one thing, one may lose sight of the whole. 

[00:08:37.14] Shylock, the miserly moneylender in Shakespeare's Merchant of Venice, only sees his own advantage, his fortune and the pound of flesh, his claim. He loses all sense of the proportion of his actions. He has no compassion. And at the end, he loses everything. Antonio, on the other hand, acts in a genuinely altruistic manner. He does something good not out of self-interest, but out of friendship. And at the end, he gains more than he could ever hope for. 

[00:09:14.49] In the year 2005, The University of Zurich founded a university research priority program entitled Altruism and Egoism, Foundations of Human Social Behavior. In this interdisciplinary program, in which Professors Fehr and Singer play a leading role, researchers with backgrounds ranging from psychology and philosophy to neurology and empirical economics but not, alas, English studies and Shakespeare studies, are attempting to understand and explain human social behavior and especially the role of altruism in economic systems. 

[00:09:56.72] Your Holiness, ladies and gentlemen, it is a great honor for me to welcome you all here in Zurich for a conference that will enable us to continue this dialogue, and in particular, to gain insights which result from a dialogue of different cultures. I'm keen to find out what this dialogue will yield. I'm very happy indeed that this conference is co-sponsored by the University of Zurich. 

[00:10:22.68] And in the name of the whole executive board, I wish you and us a series of lively and fruitful sessions. Your Holiness, once again, it is a great honor for me to welcome you here in Zurich. There is no need for me to introduce you the way I was introduced, but I would now like you to take the stage here and address the audience. Thank you very much. 

[00:10:48.28] [APPLAUSE] 

[00:11:19.34] DALAI LAMA: I cannot see your face. But believe I think a few hundred people here. So respect it. I see the scholars and also as the audience. Basically, we are human brothers and sisters. In the fundamental level, we are same. And also, not only human being, but all I think mammals or other sentient beings who have the experience of pain and pleasure. 

[00:12:05.69] Because of that, we all have desire to gain more happier days, happier future. That's our fundamental right. Because of that desire, because of that right, we come together here. Nobody come here to seek [TIBETAN] misery or problems. That's the nature [TIBETAN]. Its nature like that. 

[00:12:41.48] So now, the meeting with scientists had some discussion or exchange with scientists. Of course, we belong. Mainly, I think ancient people or people who have study and practice about ancient Indian thought mainly concerned about mind, emotion. 

[00:13:19.88] So modern scientists, modern science mainly deal with matters, things like that. So both metaphor benefit to humanity. So the main purpose or my main [INAUDIBLE] desire-- firstly, such dialogue or discussion, more depth. It's very helpful to expand our knowledge. 

[00:14:04.41] THUPTEN JINPA: Understanding. 

[00:14:05.67] DALAI LAMA: Our understanding as a part of academic. That's necessary. And we can because of the constant sort of investigation, discussion. And our knowledge then gradually further [TIBETAN]. 

[00:14:26.15] THUPTEN JINPA: Expand. 

[00:14:26.73] DALAI LAMA: Expand. If we content our knowledge, whatever we know, [TIBETAN] no further progress. This is one purpose of our meeting. The second, as I mentioned earlier, the matter's also very important for our happy life, our individual level, our family level, community level, or global level. In the meantime, actually, the object which [TIBETAN] bring satisfaction from money, ultimately, our feeling, our mind, our emotion. So there is no point to neglect that side. 

[00:15:26.41] And then also recently, what you call global economic crisis. Of course, my knowledge about economy is zero. Of course, I consider-- I appreciate money is important, very useful. But I do not know how to make money. Or cheating, bully-- that's absolutely wrong method. Through honestly in getting some money, very good. 

[00:16:08.32] However, because of my own merit, out of curiosity, I asked some of my friend, some businessman, what's the causes of this crisis? Then they say greed. We agreed it was OK. But limited-- unlimited [TIBETAN]. 

[00:16:35.60] THUPTEN JINPA: Unlimited. 

[00:16:35.99] DALAI LAMA: Unlimited sort of greed and without seeing consequences, that kind of greed is destructive, bad. And then also the speculation. Speculation means without knowing definite-- 

[00:16:59.55] THUPTEN JINPA: Reality. 

[00:17:00.15] DALAI LAMA: --reality just create some speculation, I think, out of, again, greed. And also, there could be some part, on emotional level, maybe desire to cheat or hypocrisy, doing something but showing something different. 

[00:17:25.71] Then also some of my friends say one of the causes of this crisis is ignorance. It is true, without thorough investigation or implication and without holistic way of thinking. Just think about profit. So that's the, I feel, ignorant way of thinking. So these are the causes of-- some of the causes of this-- 

[00:17:58.66] THUPTEN JINPA: Recent crisis. 

[00:17:59.40] DALAI LAMA: --recent crisis of the world economy. So then this shows even this economic crisis. I think economic field itself no direct relation with emotion, but that also a part-- one kind of human activities and concerning for humanity. So there is no way to escape from motivation. Or these humans are above or speak emotions. Therefore, every human activities ultimately leads with emotion, motivation, and clear understanding about the reality. 

[00:18:42.56] So therefore, this conference may help. It is to show us the right direction, like that. So although, as I mentioned earlier, my knowledge even in ancient Indian thought. Suppose I study these things, but my knowledge still very limited. Then other modern subject, of course, almost zero. but I am happy to participate here. And don't expect much from Dalai Lama from the brain, like that. Thank you. 

[00:19:23.70] [LAUGHTER, APPLAUSE] 

[00:19:25.43] Oh, of course, of course, of course, I would like to express my thanks, my appreciation, our organization, as well as the Zurich University. [SPEAKING TIBETAN] OK, OK. It doesn't matter. So I really appreciate. I remember one instance. A few years ago, one occasion, Zurich University on my talk. So while is my talk going on, carrying on, my secretary-- or police, security personnel concerned one telephone. A bomb is there. So my secretary told me, no, most probably, this is [TIBETAN], something just [TIBETAN]. 

[00:20:28.78] THUPTEN JINPA: It could be just a fake. 

[00:20:30.06] DALAI LAMA: A fake. But, you see, nobody can take this risk. So then [TIBETAN], the end my talk. So for me, good. My speech is shorter like that. So I hope this time I think it will not happen, that kind of thing. 

[00:20:51.85] [APPLAUSE] 

[00:21:13.46] JOAN HALIFAX: So I'm very grateful to have the opportunity to moderate this morning's session, Your Holiness, and also to remind everyone that this is a different format than what we usually see in conferences. And His Holiness alluded to this fact that we are here to investigate and to engage in a dialogue. 

[00:21:38.41] So the presentations will be hopefully concise, leaving time for questions of His Holiness, even though he professes to not have much experience in the field of economics. But he certainly has a tremendous experience in the field of altruism and compassion. And this is, in essence, what our focus is over the next days. 

[00:22:05.33] I think that, again, His Holiness pointed to the fact that the global financial crisis gave most people on this planet a feeling of how absolutely vulnerable systems are on a global level and how they affect single individuals, families, communities, and nations. And also, we see that from the point of view of economics, there's a sense in economics that people are basically self-serving. They're basically selfish, that they're self-interested, that they're not altruistic, that they're not compassionate. 

[00:22:48.11] But what is very important about our gathering this morning is that, thanks to our neuroscientists and our social psychologists, we're getting a very different view of how human beings are in the world in terms of compassion, altruism, and empathy. 

[00:23:08.23] So we're very honored to bring together individuals who are not only social psychologists like Dan Batson and neuroscientists like Tania Singer and Richie Davidson, contemplatives like Matthieu Ricard, but economists and philosophers, so that we can really engage in an interdisciplinary discourse about what is it about the human psyche that can give rise to an economic vision that will foster a world of sustainability. 

[00:23:44.54] And maybe the word "sustainable" is strange for a Buddhist, because sustainable implies in a certain way that impermanence is not present. But, in fact, we know from the point of view of Buddhism, and we also know from the point of view of systems, that sustainability refers to ups and downs, to bubbles and the bursting of bubbles. 

[00:24:13.54] So I want to begin today by thanking Tania for organizing, magnetizing this gathering. It's just been a joy for us to work with you. 

[00:24:28.51] [APPLAUSE] 

[00:24:35.77] And it's also extraordinary to have this meeting in the city of Zurich, which is looked on as one of the bastions of sane economics. But we want to deepen, as the University of Zurich is doing, this inquiry into what really we mean by a sane economics. So we're going to begin today with a short presentation by Dan Batson. 

[00:25:03.01] And, Dan, Your Holiness has done very early research that focuses on altruism and altruistic motivation and its antecedents, including empathic concern, perspective taking, and also including parental nurturance, which, of course, you have been nurtured parentally in a wonderful way. You often refer to this in terms of your relationship with your mother. 

[00:25:40.04] And Dan is going to explore the question which has just begun to be explored in economics. And this has to do with the presence of altruism. And he's going to look at it from the point of view of social psychology and explore the egoism-altruism debate, which is a debate that is very interesting and I think is the prevailing view in the West that human beings are basically selfish. 

[00:26:08.32] So we want to ask Dan to also begin to unpack that debate for us, if you will, and to talk some also about the empathy-altruism hypothesis as we begin this exploration of economics. Dan, thank you. 

[00:26:29.64] DANIEL BATSON: OK. Thank you. Your Holiness, I know that you are deeply convinced that altruism and compassion play a crucial role in human life, and that for many years, you have cultivated these qualities through your spiritual practice. So it may come as a bit of a surprise to hear that in Western thought, particularly in psychology and in economics, there is much doubt and debate about whether altruism and compassion even exist. 

[00:27:23.09] Right, exactly. There is a conviction that all human action, no matter how noble and seemingly selfless, is motivated by self-interest or egoism that it's always, what's in it for me? And as a research psychologist, colleagues and I have been interested in trying to address this question and see whether this view is correct. And so we've conducted a series of experiments, which I would like to tell you a little bit about today, and give you some idea of conclusions that we've drawn. 

[00:28:04.05] And just as an overview of what I'll be covering-- and Joan has actually already covered much of this-- try to describe briefly the egoism-altruism debate and then a possible, perhaps the most plausible source of altruism in terms of empathic concern, then talk about the research puzzle that this creates, because it is a difficult research problem, and try to give you one example from an experimental procedure of the way that colleagues and I have tried to address this problem. 

[00:28:44.54] And then to conclude, to just give you a summary of what the experimental evidence as a whole seems to say about the existence of altruism, and talk about my current view of empathy-induced altruism. And then what I hope to do is ask you about how that view relates to the Buddhist view of altruism and compassion. 

[00:29:08.47] So first, the egoism-altruism debate. Let me define terms. And in the debate, egoism is a motivational state with the ultimate goal of increasing one's own welfare. And that's contrasted then with altruism, a motivational state, ultimate goal of increasing another's welfare. Now, what I mean by an ultimate goal here is not a first and final cause, but what the person is after in the situation. It's contrasted with an instrumental goal. And an instrumental goal is something you pursue, but it's as a means to some other end. 

[00:29:48.87] And so the reason this is an important distinction is that either egoism, that is, motivation to increase one's own welfare, or altruism can motivate helping behavior. It can motivate cooperation, beneficial behavior, even very costly helping. It still could be motivated by a desire to increase one's own welfare. For example, one could be seeking to feel good about oneself, to feel a warm glow, or to avoid guilt, something like that. And so the question then becomes, are humans actually capable of altruism? 

[00:30:31.73] And in Western thought, the dominant Western view, as I've said, is universal egoism. And here's a nice statement of it from the Duke de La Rochefoucauld. "The most disinterested love is, after all, but a kind of bargain, in which the dear love of our own selves always proposes to be the gainer some way or other." 

[00:30:53.01] And some of the gains-- the ways to gain can include avoiding material, social, and self-punishment. So it's not just material gains and punishments we're talking about, but you may be acting to avoid censure or guilt. Oops, sorry. 

[00:31:12.76] It can be getting material, social, self-rewards, so feeling good about yourself as I mentioned or praise from others. But another important possibility if we're thinking about helping behavior is to reduce one's own distress that's caused by witnessing another suffering. That still can be-- that would be an egoistic motive because the benefit is to self. 

[00:31:35.96] And thinking of that third possibility, here's a more extreme statement. This comes from Bernard Mandeville. "There's no merit in saving an innocent babe ready to drop into the fire. The action is neither good nor bad, and what benefit soever the infant received, we only obliged ourselves. For to have seen it fall and not strove to hinder it, would have caused a pain, which self-preservation compelled us to prevent." 

[00:32:04.67] And then the question is, so are humans capable of altruism? And that brings us to the empathy-altruism hypothesis. And this is a hypothesis. It's not original with me by any stretch. Charles Darwin, for example, had a version of this as well. There are a number through history, but it's always been a sort of minority view in Western thought. And the hypothesis itself is that empathic concern produces altruistic motivation. So this is a source of altruism. 

[00:32:45.43] And so then we get interested in what empathic concern means. And what I'm meaning by empathic concern is an other-oriented emotion evoked by seeing a person in need. By other-oriented, I mean it involves feeling for the person in need. It's not feeling as the person feels. Some people will use empathy in that sense. And Tania will-- a little later, she would probably use the term compassion or sympathy for what I'm talking about as empathic concern. 

[00:33:17.24] And so there are terminological differences, but it includes things like feeling sympathy, compassion, tenderness, and so forth. It's also distinct from the feeling I mentioned earlier, a feeling of personal distress, which is a more self-oriented feeling that may be evoked by seeing someone else suffering. But this is, I'm distressed by their suffering. And that may lead to an egoistic motive to reduce that distress. 

[00:33:49.74] There's a lot of evidence that empathic concern is associated with increased helpfulness, but that by itself simply says there is a motive. It doesn't say what the nature of the motive is. Is it an egoistic motive or an altruistic motive? 

[00:34:07.50] And that's what gives us a difficult research puzzle, because if we break it down, when we help others, if we're successful, we benefit the other, but we also receive self-benefits. It benefits us. And the egoistic account is-- the benefit to the other is simply instrumental. It's a means to the end of the ultimate goal of benefiting ourselves. 

[00:34:38.48] And if we're thinking about helping that's motivated by empathic concern, the dominant egoistic account is that when we feel empathic concern for someone who is suffering, we suffer. And so we're motivated to reduce our own suffering, our own empathic concern. And so it's just like the distress in the sense that the motivation is to benefit ourselves even from empathic concern. That's the egoistic account. 

[00:35:11.71] The altruistic account is that, no, we benefit the other. That's our ultimate goal. Our concern is for their welfare. Yes, we benefit. We feel better about ourselves. Perhaps we're happy that they feel better. We avoid feeling guilt, those sorts of things. But those are unintended consequences. They happen, but that's not why we act. 

[00:35:38.87] And so the research puzzle is how do we determine what a person's ultimate goal in a situation is, that is, yes, you're acting to benefit the other, but is that an instrumental goal, or is that an ultimate goal? And what I'd like to do just quickly then is focus on one experimental procedure and addressing this question of whether the motivation evoked by empathic concern is to relieve our own empathic concern, our own discomfort. 

[00:36:08.96] And so in this particular experimental procedure, participants in the research-- they individually observe a stranger performing a memory task under aversive conditions. The person is receiving random electric shocks. No one actually receives shocks in this procedure. They are observing over closed-circuit TV. Actually, what they're seeing is a videotape that was created. 

[00:36:38.98] Because of a childhood experience, the stranger finds the shocks very uncomfortable. So the stranger is in distress and seems to be suffering. The participants are given a chance to take the stranger's place, that is, do the memory task and receive the shocks. They're given this opportunity. 

[00:37:01.37] And half of them are told that if they don't take the other person's place, they'll continue to watch. They'll continue to observe the person performing the task under aversive conditions. And so the person will continue to suffer. They'll see the suffering. Half are told that they'll be free to go. That's what we call easy escape. And they will not have to watch the person suffer. 

[00:37:26.69] And so the idea behind this is that if a person is motivated to reduce their own empathic concern, then in the case where it's difficult to escape, they'll feel obliged to help because that's the only way to turn off the stimulus that's causing their suffering. In the easy escape, they can simply leave, and so they don't have to help the person. 

[00:37:55.27] And so first, people who are in a condition where they're induced to feel low empathy, what we find is that they're much less likely to help if escape is easy as opposed to difficult. These are people who are feeling a predominance of personal distress rather than empathy. And clearly, that's the pattern we would expect if the motivation is egoistic. And in this case, the motivation does seem to be. 

[00:38:25.61] The question is, what about for people who are feeling high empathy, induced to feel high empathy? And there we find that easy escape makes no difference. And this pattern is entirely consistent with the empathy-altruism hypothesis, because if your goal is to increase the other's welfare, leaving doesn't do that. The only way you can increase the others welfare is by actually taking their place. 

[00:38:53.74] But there are other egoistic alternative explanations that could account for these data. For example, if you were motivated to avoid guilt, you could get this pattern. And so what one has to do is a whole series of experiments that test these various egoistic alternatives. 

[00:39:11.78] And what we've done at this point is over 35 experiments to try to test various egoistic alternatives. And the results of the experiments have supported none of the egoistic alternatives that people have been able to propose. The data consistently support the empathy-altruism hypothesis. 

[00:39:35.98] And so the tentative conclusion, I think, is that the human motivational repertoire is not limited to egoism or self-interest. Empathic concern does indeed produce altruistic motivation. And I should say this motivation is actually quite powerful. The research suggests and what I would suggest as an implication is that it indicates that we need to take empathy-induced altruism into account in our understanding of human behavior even in economic systems. 

[00:40:11.57] And just quickly then I would like to give you a current view. I think this process begins with valuing the other's welfare, that is, if you don't value the other's welfare, even if you perceive the other to be in need, it will not lead to empathic concern. But if you do, those two together will produce empathic concern. And that then is what produces the altruistic motivation, at least the motivation that we have seen. And so my question for you is, how does this view relate to the Buddhist view of compassion? 

[00:40:49.44] DALAI LAMA: [SPEAKING TIBETAN] 

[00:40:59.08] THUPTEN JINPA: His Holiness was saying that-- is this all? Yeah. There is a somewhat parallel understanding of the process of cultivating compassion in the Buddhist practice as well. For example, one of the key elements that is required for experiencing compassion for someone is some form of appreciation of the other, and based upon that, some kind of connectedness, connection with the other, and on that basis, a sense of unbearableness of the other side of other suffering arises, which together then leads to compassion. 

[00:41:39.28] DALAI LAMA: So usually, we describe other sentient beings-- we usually refer mother sentient being. So that means others as dear as your own mother. So firstly, as I try to develop that kind of [SPEAKING TIBETAN]. 

[00:41:59.42] THUPTEN JINPA: That kind of perception-- that kind of perception of others as dear. 

[00:42:03.78] DANIEL BATSON: Right. And so with that-- that would be relating to the valuing the others. 

[00:42:08.24] THUPTEN JINPA: Valuing the others. Yeah, idolatry. 

[00:42:09.38] DANIEL BATSON: The other's welfare. And so the training would focus primarily on-- 

[00:42:14.22] THUPTEN JINPA: Valuing the other. 

[00:42:15.58] DANIEL BATSON: That then with perceiving the other in need should lead to the empathic concern. 

[00:42:20.58] [SPEAKING TIBETAN] 

[00:42:33.54] THUPTEN JINPA: So in the Buddhist understanding, the process would be first to cultivate the perception of others as dear, worthy of your concern, which then combined with the perception of other's need, then you cultivate the motivation to help others, which would then lead to actual altruistic behavior action. 

[00:43:00.53] DANIEL BATSON: The altruistic-- what I'm talking about is altruism, again, is the motivation now, which then would lead to the behavior, which is off the slide. 

[00:43:10.53] JOAN HALIFAX: Dan, is there any distinction because this hypothesis hold in relation to someone who's from your in-group, like your family, or your village friend, or a person who's stigmatized, or in an out-group, or in a nation that you're warring with? 

[00:43:28.65] DANIEL BATSON: Well, there has been research done on this. And certainly, our tendency is to feel empathic concern more naturally and to value the welfare of those who are near and dear, as we were saying. But it does seem that, particularly if you can get people to focus and think about the suffering of others-- and we do that-- in the research, it's been done usually through perspective taking, where you try to imagine how the other is feeling and affected by the situation. 

[00:44:03.32] I know the Buddhist contemplative tradition does it more through trying to think and discipline the thought to automatically see the other as like mother, like child. But if you get people to take the perspective of the other to value the other's welfare, actually, the empathic concern seems to be evoked. 

[00:44:29.86] We have found that we can do it for members of out-groups, stigmatized others people, homeless individuals. You can do it. It seems to be anybody for whom you don't feel antipathy. But then that's where you lose the valuing of the other's welfare, I think. 

[00:44:50.95] DALAI LAMA: Of course, we are not discussing. I always make clear that our discussion is simply Buddhist science, not Buddhist Buddhism. And Buddhist science and some extent Buddhist concept-- these two things could be universal. Buddhist religion-- that's for Buddhist. But however, you see that from Buddhist practitioner's view, it's very important to make distinction, some kind of love or compassion or [TIBETAN]. 

[00:45:35.17] THUPTEN JINPA: Concern. 

[00:45:36.41] DALAI LAMA: So the sense of concern but actually based on attachment. So you mentioned that now. So long your sympathy or some kind of altruistic attitude essentially based on attachment, then that very much limited. And that also the love or kindness or altruism based on attachment, then it can easily change. Today, very much [TIBETAN] concerns or concern. Next day, oh, you wish more harm, more suffering another, because you see attachment, that kind of positive attitude based on attachment. 

[00:46:28.73] So for this practice, firstly, death. [SPEAKING TIBETAN] So no differences, enemy or friend. As far as sentient beings who aren't happiness, who also have the right, that is concerned. Enemy also have the same right. So on that understanding, develop a sense of concern. So that's what Buddhists say. I want to-- when you mentioned [TIBETAN], basic human nature is selfish. Now here, what is the exact meaning selfish or egoism? 

[00:47:10.06] THUPTEN JINPA: No, egoistic. 

[00:47:11.08] DALAI LAMA: Egoistic. Egoistic, in broad sense, just a feeling of I. I is the center, whole universe. So that [TIBETAN]. 

[00:47:29.88] THUPTEN JINPA: That is present in all of us at all time. 

[00:47:32.63] DALAI LAMA: From Buddhist's viewpoint, even Buddha also have that kind of egoism. Buddha [TIBETAN]. But then what we are [TIBETAN]. Within that kind of a feeling of I, now there are many levels. [SPEAKING TIBETAN] Now, for example, in order to practice altruism, we need strong sense of self. The sense of self is the basis of [TIBETAN] willpower, basis of [TIBETAN]. 

[00:48:20.67] THUPTEN JINPA: Confidence. 

[00:48:21.06] DALAI LAMA: Confidence. So very strong sense of self must be there. But then another-- so with that sort of feeling, then attachment come. Attachment there, hatred also there. Then that inquisitive attitude then bring [TIBETAN] another level. So to some people-- to some people or some sentient being is to consider something dear to me. I have something here mainly something useful to me. 

[00:49:04.14] So attachment create some kind of closeness feeling that brings sense of concern, so some kind of altruism but that actually based on attachment. So because that based on attachment, that you cannot shift towards your enemy or neutral people. So I know-- something like that. So that's, I think, Buddhist business, not I think a general public way. 

[00:49:41.40] Then other religion also now-- for example, those [INAUDIBLE] religion. I think the very concept of creator is try to develop-- from Buddhist viewpoint, from my viewpoint, I think the [TIBETAN] their faith towards God and consider all created by God, same source. And then you yourself totally submitted to God. So that reduce egoistic, negative egoistic. And meantime, all other created by same source. So there is no reason to make a distinction, my friend, my enemy. If you go further, then my enemy created by God. 

[00:50:34.47] DANIEL BATSON: Right. Yes. 

[00:50:38.27] JOAN HALIFAX: Well, thank you for that logic, Your Holiness. 

[00:50:42.89] THUPTEN JINPA: [INAUDIBLE] 

[00:50:45.72] JOAN HALIFAX: It's very liberative. 

[00:50:47.21] DANIEL BATSON: Let me just pick up on one thing that you said at the beginning there, which is that we all have egoistic motives, that is, self-interested motives. And that's quite true. And that's a helpful clarification here, I think, because the research demonstrating that we have altruistic motives in no way is demonstrating that we don't have self-interested motives. We certainly do. And in most situations, both are operating. But I do think we need to take altruistic motivation, that is, the capacity to care about the welfare of another does seem to be within our nature. 

[00:51:35.26] [SPEAKING TIBETAN] 

[00:52:06.58] THUPTEN JINPA: To give an example, in the Buddhist context, one speaks of the highest form of altruistic mental state, which is referred to as the awakening mind or bodhicitta. And if you look at how bodhicitta is characterized, it is characterized primarily by two aspirations. One is the aspiration to seek full awakening for the benefit of all beings, so that is other centered, other regarding. 

[00:52:33.29] But along with it is also an aspiration to seek one's own enlightenment. So even there, there is a recognition of the presence of self-interest. But this is not the kind of self-interest which goes to the extreme, where you are being totally oblivious to the welfare and need of other sentient beings. That's a different kind of self-centeredness. 

[00:52:58.21] DANIEL BATSON: Yes. 

[00:53:00.49] JOAN HALIFAX: Dan, thank you so much. 

[00:53:01.87] DANIEL BATSON: Sure. 

[00:53:03.01] JOAN HALIFAX: We're going to move on to Tania here. And Tania is at the University of Zurich and is the inaugural chair of social neuroscience and neuroeconomics and co-director of the Laboratory for Social and Neural Systems Research. 

[00:53:20.99] But a few more things about you. Tania investigates the foundations of social behavior and more specifically, the developmental, neural, and hormonal mechanisms underlying social cognition, social and moral emotions such as empathy, compassion, envy, revenge, and fairness, and emotion regulation capacities and their role in social decision-making and cooperation. 

[00:53:48.43] So Tania is going to give us a short presentation on interoception, which is a very interesting question for Tania but also one that you want to pose to His Holiness and to Matthieu, how interoception operates in a Buddhist context on empathy, compassion, and training in compassion, and the research you've been doing in this area. Thank you, Tania. 

[00:54:13.89] TANIA SINGER: Thank you. So what I want to do is actually complement Dan's presentation very nicely. It follows very nicely. I'm just adding the level of brain and behavior. So just perhaps one slide to get into the terms again just to clarify how we use the terms slightly different, but it's almost the same. 

[00:54:37.94] So when we talk about empathy, compassion, and the sisters of it, we start usually talking about a phenomena which is called emotional contagion. So this is something-- for example, if a baby in a clinic starts crying, the whole clinic cries. So it's your emotions. You catch the emotion of someone else, but what you don't know yet is that you have the emotion of the other. 

[00:55:08.10] Yeah, what you don't have yet is, like babies, for example, a distinction between self and other. Babies cannot do the distinction between mother and themselves. So for empathy to arise, you need this distinction. So there is a debate, for example, whether animals have empathy and compassion or just emotion contagion, which they have. I mean, if you have distress call, animals would [BARKS] like in monkey cage. 

[00:55:37.45] So empathy is now the ability to share a feeling with someone else. You have pain, I have pain. And I know that the pain I have is mine. I know now I have your pain. So this is now a distinction self and other. But I'm feeling the same thing than you. You are in distress. I'm in distress. 

[00:56:04.73] So this is what Dan Batson just also called the danger of a personal distress. If I just resonate with your pain and I go into personal distress, this does not mean that I will be prosocial and a good person. Perhaps I'm even, ah, stop it. I don't want to have this feeling. We heard about that. 

[00:56:24.20] So in compassion or what Dan Batson has called empathic concern-- other people call it sympathy. It's all kind of interchangeable terms-- the important thing is that now you have a concern for the other. So you don't have to feel as the same feeling, but you have to feel for someone, and you have a motivation to alleviate suffering. And we can discuss it, but I think very close to the Buddhist notion of compassion. It's like this change. And that will ultimately, as you heard, drive prosocial motivation. 

[00:57:01.12] And what I want to show you now is example of how we measure in neuroscience empathy and then how we move from empathy to compassion. I think Matthieu Ricard will probably talk also about research we did together in transforming empathy in compassion, but I will leave that to Matthieu, I think. 

[00:57:25.87] Now, another important issue in neuroscience is a distinction we do between different routes to link and connect with another person. So these are routes. They are all about emotions and motivation, very important. And cognitive perspective taking-- Dan alluded to it-- is to go into the mind of another person. 

[00:57:51.11] So perhaps just an example to make clear the difference-- for example, psychopathic people in prison, aggressive people, psychopaths-- they are very good in theory of mind, in cognitive perspective taking. They know how to manipulate other people. They know what other people need and what the intention are. But what they lack is the motivation, empathy, and compassion. 

[00:58:16.97] It is relying on different network in the brain. On the picture you see, the areas in orange are underlying compassion and empathy. And the network in green is cognitive perspective taking. So one question perhaps later we can discuss is how much wisdom and understanding is only related to the green network and not so much to the orange one. 

[00:58:48.81] Now, I want to show you one example of an experiment we do in neuroscience with these big machines like brain imaging techniques like you see here, these big fMRI machine to measure empathy for the suffering of someone, empathy for pain. 

[00:59:07.45] So what we do is to ask, for example, a couple, a woman and a wife, a wife and a husband, woman and a wife to come into the scanner. And the woman lies in the scanner and has an electrode pain attached to the hand. And the husband next to it also pain attached to the hand. And you will see a movie, which is very bad because in the scanner, doing movie is not easy, but it gives you an example of how we can test it. No. Perhaps I show it again. 

[00:59:54.12] So what you see here is electrodes attached. And the flashes on the screen tell you whether you will get pain in the scanner or whether the husband will get pain. So you can measure brain responses when you suffer pain yourself. We call that pain network or what happens if you don't feel anything, but you know your partner's suffering. 

[01:00:21.99] And what we usually find in these experiments is that the same network, which underlie processing of our own pain, the same way network and body, also get activated when you know your partner is in pain. It's the same cortical cells or network. 

[01:00:42.19] And it is a network in the brain, which we call interoceptive cortex, because it is a region of the brain which records everything which happens in the body and in your feelings, breathing, temperature, digestion. Even everything which is interocepting in your body is recorded there and allows you to feel. And the same area allows you to share feelings with other people. And I will show later how this is related to each other, feeling your own feelings and feeling feelings of other. I come to that in a minute. 

[01:01:26.22] You also have these responses very automatic and quick. If you see suffering faces like chronic face patient, or if you see needle sticking in your hand, the same network, poof, goes off, even if people are not even aware of it, not conscious. So at that time, we saw-- this mean we are all much more interconnected with each other than we thought, because we are representing emotional state of others in our own mind without we actually having to know about it. 

[01:02:07.84] Now, the question is, why do we not all empathize all the time? So we ask ourselves, what are the conditions to reverse the empathic responses in the brain through slow little manipulation of the environment? So the word "schadenfreude" is a German word, but I think everyone knows the feeling. It's the opposite of empathy, you could say. And for the people-- so if you rejoice in the suffering of someone else and you don't share the suffering anymore. 

[01:02:46.28] So I have brought this video for the people who don't know what schadenfreude is. So everyone who laughs in this audience have something like a glimpse of this feeling. I don't know whether there is a Tibetan word for schadenfreude. There is no English word, but I think the concept is universal. 

[01:03:09.11] What we could show is that if you, in the laboratory, engage people in economic games-- and we will hear more about these games much later. But what you do is exchange money. And you can either play fairly or egoistic. You can be either very fair or egoistic. 

[01:03:30.75] And if you engage people like this, and then you give people who play it fairly and cooperative pain, and you give people who were unfair pain, and you measure the empathic brain response, what you see is that men, but not women-- there is a difference between men and women in this experiment-- will show no empathy anymore. 

[01:03:54.71] They will show the same response to the fair person who was cooperative but not to the person who had been egoistic and cheated on them. And instead, they show a signal in the brain, which is associated to good feeling, reward feeling like when you eat chocolate. And the stronger they express the need for revenge-- for this is not unfair, so he deserves to get shocks-- the more the signal will be there, the rejoicing signal, basically. 

[01:04:26.46] And another finding is that this doesn't only happen if you manipulate fairness, justice, and egoism, but also in-group, out-group. We had heard that before, whether you think someone belongs to your own group or to enemy group. So, for example, in this experiment, we took football fans. And either you had your rival team or you had your own football team. And everyone got pain, suffering. 

[01:04:54.70] And you can see that, again, you have more empathy for in-group people, for people who have in-group, than for people who are not belonging to your group, like the enemy football fan. And it's like two different motivational systems. If one is high, the other is down. If schadenfreude is high, empathy is down. 

[01:05:16.69] And more importantly, what is related to what Dan said, when empathy signal in the brain is high, you will help the person when he suffers pain. So we have heard-- we give the people the possibility to take pain on themselves, to help the person in sharing pain. When empathy is high, you will take pain to yourself so that the other doesn't have to suffer. If schadenfreude is high, you will not help. And the brain signal is a better predictor than what people say. People are not always honest when it comes to in-group, out-group. 

[01:05:53.77] [SPEAKING TIBETAN] 

[01:05:57.47] Like two different antagonistic motivation systems. The question would be how to overcome this very biological preparedness of these two systems and how to, for example, change this pattern through cultivation of compassion, because it's very easy to produce it in the laboratory. You don't need a war. You don't need a big-- it's very subtle. Changes can change. 

[01:06:25.07] So because of time, I will just very shortly not go into this experiment but perhaps just talk about one fact we also got from experiments is patients, people who don't know to understand their own emotion-- we call them alexithymic and also autistic. They show a lack of activation in this empathic brain regions. And this predicts a lack of helping. 

[01:06:58.54] So the conclusion of this research is that you need first to understand your own emotion and feeling your own body to be able actually to empathize with other people. So that would be another question. How does Buddhist teaching take this aspect into account, that first, you need to understand your own bodily states and feeling states? 

[01:07:26.06] And then the last bit I want to show you is research, not on empathy, which is a precursor of compassion-- we think that it's necessary to develop that first before you go in compassion-- but how we can train compassion and measure brain responses associate to compassion and not to empathy. 

[01:07:45.82] So we started with a long-term Buddhist practitioner-- and Richie Davidson will tell you much more about that in a minute-- but to know which areas in the brain are associated to states of compassion and loving-kindness. And we did not only ask the practitioner to go in and out, but we asked them to regulate the intensity of this state by 30%, 60%, or 100%. When you cook, you know you can have a low flame, a medium flame, and full-blown. 

[01:08:28.39] This seems perhaps strange for Buddhist teaching, but for us, it's very important also to measure the capacity to regulate your emotion like a thermostat, a bit and a bit less and open and up. So you can see, again, the interoceptive cortex-- I talked a lot about it-- being very strongly activated when you develop loving-kindness and compassion. 

[01:08:54.96] And you see that the long-term practitioner nicely can modulate 30%, 60%, 90%. We were astonished. Oh, what a mental control. What a beautiful-- so now we wanted to know, can we teach this to people like Westerner? Not people who go into monastery for three years, but can we already, after two weeks or three weeks, see changes in the brain plasticity in the brain signature in people who have never done this before? And the good news is, there is hope. 

[01:09:32.84] So this is now the data of one person, Susanna Liebeck, who is probably also sitting somewhere here. But we did it now in hundred other people. So the data are still analyzed. And what you see is that after one-day meditation and then very intensive training in the scanner with biofeedback, she can already produce this network, which is very similar to experts. 

[01:10:09.26] But what she's not so good at after the first day is to change the intensity. It's all one or not. But then in the second training day, after a very extensive biofeedback training, she can-- you see the dark red one. You can see that she's already able to activate the circuitry in a much more controlled mental manner. And what we were very astonished to see also is the huge differences between people. Some are very good, and some have more difficulty. And it would be very interesting for us to know as well whether-- 

[01:10:49.17] THUPTEN JINPA: Am I right in thinking that the person in the scanner actually sees these bars? 

[01:10:54.19] TANIA SINGER: Yes, this was a neurofeedback. I don't want to go into detail, but this was biofeedback. They see the bar and can learn to up and downregulate it. So this is a certain technique which can help training the mind. And perhaps for the discussion later, we can discuss perhaps also because I think Richie Davidson is also interested in this question. Do Buddhists have an intuition about which personality will have an easy time to learn this and which have a difficult time? 

[01:11:30.89] [SPEAKING TIBETAN] 

[01:11:35.81] JOAN HALIFAX: Thank you for your compassionate presentation so much, Tania. So we have a constraint of time. And, Richie, I'm grateful that you're following on Tania, knowing that we want to be really concise. Say what? 

[01:11:51.62] RICHARD DAVIDSON: Tell him to move the computer. 

[01:11:53.40] JOAN HALIFAX: Oh, yeah. Please move the computer. So Richie Davidson is well-known to many of us here in the audience. He's director of the Keck laboratory, and he's been a pioneer in the area of contemplative neuroscience. And Richie is going to follow on Tania's presentation and open up for us some data on the neural basis of differences in empathy, altruism, and on prosocial behavior. 

[01:12:30.62] [SPEAKING TIBETAN] 

[01:12:59.07] THUPTEN JINPA: His Holiness is quite puzzled by your experiment there, which involves-- 

[01:13:03.23] DALAI LAMA: [SPEAKING TIBETAN] 

[01:13:09.47] THUPTEN JINPA: So puzzled by your experimental design, which involves modulating the intensity of compassion. He was saying that that would make sense if the compassion is a cultivated simulated experience. Then one can talk about modulating the degree. But generally, if we talk about compassion, compassion is a natural emotional state. So if it is a natural emotional state, one-- 

[01:13:38.03] DALAI LAMA: No, no, no, no. [TIBETAN] compassion, which we are talking, is a result of training. 

[01:13:48.75] THUPTEN JINPA: Result of training well. 

[01:13:49.97] DALAI LAMA: Once you experience, then spontaneous or feeling. So at that stage, [TIBETAN]. 

[01:13:58.21] THUPTEN JINPA: So once you have arrived at that point where it is spontaneous and uncontrived, then you cannot talk about degrees. 

[01:14:06.55] TANIA SINGER: No, you don't need that anymore. 

[01:14:07.91] DALAI LAMA: [SPEAKING TIBETAN] 

[01:14:09.67] JOAN HALIFAX: But I think it's interesting to actually ask Matthieu, because I think you were the first research subject in this experiment. Could you shed some light on this? 

[01:14:18.17] MATTHIEU RICARD: Well, of course, it's not natural, but the purpose was to see if you could make variations. So it's more the-- as His Holiness was saying, also the intensity on which you concentrate on the suffering of others. You might feel your full attention. Or you just might just begin that feeling of compassion, but just beginning to take birth. And then it takes some time to rise, and then it naturally comes to the full blown. 

[01:14:47.48] But you may-- when it begins, you may also think of something else, and it will come down. So it's not artificial, of course. And in real life, you will not want your compassion to come down. But since that was the request from the researcher, you begin that. And then you leave it so as to let it have not its full-blown capacity. 

[01:15:12.34] TANIA SINGER: Also, the reason perhaps is because in psychological research, something very important is how to learn to regulate your emotions. And so it can be compassion, anger. But the muscle in the brain who is needed to regulate emotion-- this is always the same muscle. So whether you train it on compassion or on anger or on fear, it's always the same muscle. And we wanted also to know first the signature of compassion. For that, it doesn't matter. [INAUDIBLE]. It's compassion. But the other thing is the ability to regulate your emotions, two different things in one experiment. 

[01:15:59.83] JOAN HALIFAX: Thanks, Tania. 

[01:16:00.57] THUPTEN JINPA: I'm still not clear. Is it a regulating the empathy, or is it regulating compassion? 

[01:16:05.77] TANIA SINGER: So in this experiment, it was compassion. It was loving-kindness. They did a meta training. 

[01:16:13.15] JOAN HALIFAX: Richie. 

[01:16:14.31] RICHARD DAVIDSON: Thank you. Your Holiness, it's wonderful to be with you again today. And I would like to share with you a little bit about the work we've been doing with compassion in a variety of settings and empathy and beginning to also look at the relationship between what we see in the brain and decisions that people make on certain economic tasks, because we have been so deeply interested in finding better measures of altruism and compassion. 

[01:16:54.42] And I think that one of the issues that we'll be discussing at this meeting are the tools that economists have provided to us that may help us to get better measures, particularly of altruistic motivation that can be useful in looking at associations with mind training and the corresponding changes in the brain. 

[01:17:21.90] So let me begin with just two big points. The whole talk will really be about these two points. One is that people differ in what psychologists have called trait levels. And by trait, we mean here consistent differences among people that persist over time, differences in empathy and compassion. And these differences are associated with different underlying biological characteristics. 

[01:17:54.44] The second point is that empathy and compassion based on modern neuroscience, I think, can best be regarded as the product of skills that can be enhanced through training, and that this training induces what we call plastic changes in the brain, as well as in the body. So those are the two central points. 

[01:18:18.08] Now, I want to start with some work that we have not described to Your Holiness on early studies-- studies early in life with young children, where one of the wonderful things about studying young children is they're not socialized like adults. So you can bring them into the laboratory. And they express a lot of behavior much more expressive typically than adults. And you can actually see things in their behavior which are more difficult to see in adults. 

[01:18:59.59] And I want to distinguish between two kinds of empathy-- and this follows on from both Dan and Tania's talk-- what we've called positive valence empathy and negative valence empathy. And I'll give definitions in just a moment. Then we're going to move to differences among people in empathic concern, which you've already heard about, and show that these differences are associated with differences on an economic task that reflects altruistic behavior. 

[01:19:32.02] And then finally, I'd like to share some evidence showing that mental training to enhance compassion changes the brain and the body and behavior in both expert practitioners but also in novice practitioners. 

[01:19:50.94] So I want to now make distinctions among three kinds of empathy. The first we've called negative valence empathy, which is the tendency to experience feelings of concern or pain in response to another person's suffering. 

[01:20:11.74] Now, positive valence empathy is the tendency to express positive emotion in response to another person's suffering as a means to alleviate the other person's suffering and to instill a positive emotional state in the other. So it's slightly and importantly different. I'll show you a videotape which will depict this in children very, very nicely, I think. 

[01:20:38.89] And the third definition we don't usually talk about in the scientific literature on empathy, but it's what would be considered one of the four brahmaviharas in Buddhism. And it's sympathetic joy, which is the tendency to experience feelings of goodwill and pleasure in response to another person's feelings of happiness. 

[01:21:02.81] So I'd like to show you this videotape of a child. And this is-- first, we have them making a little imitation of how they comb their hair. And then the experimenter just hurt herself on a clipboard, hurt her finger. And this is the reaction of the child to the experimenter who just feigned hurting himself. 

[01:21:37.75] And you can see in her face some elements of a classic concerned face. And earlier, there were elements of a fear grimace but no display of positive emotion. So the experimenter is showing pain. But the child is just showing feelings of concern and negative emotion, which we consider to be this negative valence empathy. 

[01:22:15.67] Now, a second child-- we've tested more than 300 children this age, so you see a diversity. These kids are age four to five years old. 

[01:22:30.15] [VIDEO PLAYBACK] 

[01:22:30.64] - Ooh, ouch! 

[01:22:31.78] - What happened? 

[01:22:32.73] - Oh, I pinched my finger on the clipboard. 

[01:22:35.06] - Ow! 

[01:22:36.56] - Oh, that hurts so much. 

[01:22:38.28] - It is red. 

[01:22:39.02] - Wow. Oh, it's starting to turn red here. 

[01:22:44.86] - [INAUDIBLE] 

[01:22:47.18] - Boy, that really hurt. Jeepers. Stinks. Ooh. Well, it's starting to feel a little bit better now. 

[01:23:02.50] - That's good. 

[01:23:03.50] RICHARD DAVIDSON: See, the child said, that's good. It's feeling better. 

[01:23:07.66] - You might get wound. 

[01:23:09.34] - You think so? 

[01:23:10.22] - Mm-hmm. 

[01:23:10.94] - Well, it's feeling a little bit better, though. 

[01:23:13.28] - That's good. 

[01:23:14.20] - Yeah. Yeah, it is. It's feeling good. 

[01:23:19.10] - Good. 

[01:23:19.86] RICHARD DAVIDSON: Total strangers. 

[01:23:22.13] - Redness is going away a little bit, too. 

[01:23:24.35] - Yes. 

[01:23:25.97] RICHARD DAVIDSON: So she just said, that's awesome after the experimenter said it's feeling much better. 

[01:23:30.71] - I should definitely be more careful. 

[01:23:32.33] - Yeah. 

[01:23:33.23] [END PLAYBACK] 

[01:23:33.53] RICHARD DAVIDSON: OK. So I used that to just really raise the question about the constituents early in life that begin to be the seeds of compassion. And it seems like two elements are evident. One is the experience of concern. And then the second element is a wish to cultivate the alleviation of suffering, to cultivate more positive emotion in the other who is suffering. And this child spontaneously shows this. 

[01:24:15.47] And you see tremendous diversity. When you test 300 children, you see lots of different patterns of behavior. And these patterns, these differences among the children, are associated with different measures of brain function that are directly predictive of their pattern of empathic response. 

[01:24:38.44] So I want to now move on to the circuits in the brain that are recruited when expert practitioners cultivate compassion. And this is a quote from Matthieu. I apologize for the spacing here. It's a conversion from Mac to PC, but I'll read it. And this is what Matthieu said they were trying to do in this experiment "is to generate a state in which love and compassion permeate the whole mind, with no other consideration, reasoning, or discursive thoughts." 

[01:25:20.34] So Tania spoke about what she called the interoceptive cortex. And the area in the brain that is circled here is exactly the area that Tania was describing. And this is one of the key areas of the brain that is modulated when expert practitioners cultivate this compassion meditation in the laboratory. And what we do to assess their brain state is we present sounds that depict emotional episodes. 

[01:26:05.90] And some of the sounds are negative sounds like the sound of a woman screaming or a baby crying. These are sounds of human suffering. And what we see is that among the expert practitioners, this area of the brain is strongly increased in activity when these sounds of suffering are presented. And novice practitioners who are just taught this practice show a little bit of increase only when they rate their meditation as being particularly good. And that's what's shown in this little bar graph. 

[01:26:45.97] Now, another area of the brain that's part of the network that is affected I'll just mention very briefly here-- and maybe later or later in the meeting, we'll have a chance to talk about it. But one of the areas that's also modulated is a part of the brain, which is on the left side, called the amygdala. 

[01:27:08.09] And the amygdala has been implicated in many different aspects of emotional processing but often with negative emotions. And yet the amygdala is strongly activated in the expert practitioners in response to the sounds of suffering during the practice of compassion. 

[01:27:31.66] And it may be-- and this is one of the questions that I'd love to explore with you, His Holiness-- that the cultivation of equanimity in the advanced practitioners allows them to experience the pain with much greater intensity. And their amygdala shows a big response. In the novice practitioners, we don't see this. In the novice practitioners, the amygdala response is actually decreased rather than increased. 

[01:28:02.90] THUPTEN JINPA: His Holiness is wondering whether that it is the function of the-- the extent of the experience of the meditators vis-a-vis the novices rather than equanimity you're talking about. 

[01:28:20.11] RICHARD DAVIDSON: Well, they're the same age, so perhaps. But they certainly have had a very rich life experience. They have-- 

[01:28:30.03] THUPTEN JINPA: Experience of the actual meditation. 

[01:28:31.73] RICHARD DAVIDSON: Oh, certainly. Yes, absolutely. They are, I think-- yes. And, in fact, the number of hours of lifetime practice among the expert practitioners is related to the extent to which we see these changes in the brain. So that directly fits. 

[01:28:51.71] [SPEAKING TIBETAN] 

[01:29:11.49] THUPTEN JINPA: That could be true because in the case of long-term practitioners, part of the process involves reducing attachment. So that may be the case. 

[01:29:21.09] DALAI LAMA: So it is quite clear. The sense of compassion, sense of concern, biased one, unbiased one. So the biased, [TIBETAN] me. This is something nice to me. The unbiased [TIBETAN]. 

[01:29:47.33] THUPTEN JINPA: Because the practice of cultivating equanimity involves that initial stage of detachment from that kind of attachment that we feel. 

[01:29:57.25] DALAI LAMA: Reduce the sort of [TIBETAN]. 

[01:30:01.97] THUPTEN JINPA: Partiality. 

[01:30:02.83] DALAI LAMA: Partiality. 

[01:30:07.41] RICHARD DAVIDSON: Your Holiness, I'd like to now move on to some very new findings in novice practitioners, where we train them just over the course of two weeks, individuals who've never practiced before. And individuals sign up for a research study where they are told they are going to be given an intervention which is designed to improve well-being. And they are randomly assigned to either a group that gets compassion training and loving-kindness, or a group that gets a training based on cognitive therapy. 

[01:30:44.00] So this is a very rigorous study where we randomly assign people to different treatment groups. And one of the tasks that we give them is this economic game, which I'll just very, very briefly describe in the interest of time. But the key element here is a person observes an interaction between two other participants. And the interaction might be fair, or it might be unfair. And if it's unfair, the participant has the opportunity to use some money that we have given him to redistribute the wealth to make it a more altruistic outcome. 

[01:31:28.87] That's the basic idea of the task. And what we find first is that when we administer this game to a large group of participants, what we find is that people who redistribute more wealth report more empathic concern. They report greater feelings of warmth and compassion and concern for the suffering of others. So an example of an item on this test is, I often have tender, concerned feelings for people less fortunate than me. So this task has some validity in reflecting this measure of empathic concern. 

[01:32:15.90] And in this study, we do brain scans on people before and after this two weeks of training. And that's what this all shows. And then we give them the economic task at the end. And one of the questions that we have asked is whether compassion varies across the target person. And one of the things that can be seen that's so interesting is the amount of compassion that a person reports for herself. 

[01:32:42.82] At the beginning of the experiment, which is in the blue bars, is what you see is that after the end of the two weeks of compassion training, the amount of compassion that people report for a stranger and for a difficult person is comparable to what they report for themselves before the two weeks of training. So the two weeks of training, even though it's just two weeks 30 minutes a day, induces this discernible change, which really I think is quite interesting when you compare it to how much compassion a person reports for themselves. This is self-report. 

[01:33:24.64] So we'll now move on to the economic game. And what you see here is that compared to the cognitive therapy, the cognitive reappraisal group, the compassion group actually changes significantly more. They behave more altruistically just after two weeks on this economic decision-making task. 

[01:33:47.04] And what we also see is that there's a change in the brain from the beginning of the experiment to after two weeks of training. And among the compassion group, the amount of change in certain areas of the brain, particularly the amygdala which I mentioned earlier, as well as the insula which we've talked about, the interoceptive area, is associated with a change in their altruistic behavior on the economic task. 

[01:34:13.73] And when you put both the amygdala and the insula together, there's a very strong prediction. So the more change in the brain after two weeks of training, the more altruistic people behave among only the group who is given compassion training. The cognitive therapy group does not show any of these associations completely different. 

[01:34:44.15] THUPTEN JINPA: Can you describe briefly what that cognitive therapy involves-- training involves? 

[01:34:49.33] RICHARD DAVIDSON: Sure. The cognitive therapy involves teaching people to reappraise a negative situation and imagine that there is a positive outcome to the negative situation. So let me just very briefly end-- and I'll just say that we've shown that there are different forms of compassion in young children, and we think some of these may represent the early seeds of compassion. 

[01:35:20.46] Among experts, compassion meditation dramatically affects the brain's reactivity to stimuli that depict suffering. And among novices, two weeks of training changes the brain and increases altruistic behavior. And those people that show a greater change in the brain also show a greater change in altruistic behavior. 

[01:35:43.26] And the patterns differ in the experts and the novices. The experts are able to remain with suffering and show high levels of amygdala activation, while novices reduce their amygdala activation with training. And perhaps this may be due to increased capacity for equanimity or for the lack of attachment that Your Holiness described. So thank you for your attention. And I am mindful of time, so we need to move on. 

[01:36:10.65] JOAN HALIFAX: Richie, thank you so much. So, Your Holiness, we're going to hear now from your old friend Matthieu Ricard. And Matthieu is a longtime Tibetan practitioner, has been the research subject in many experiments run by Richie, Tania, and other neuroscientists, and has set the baseline for this work in terms of his own contemplative capacities. He's also an author, a photographer, and a humanitarian and is based in Shechen Monastery in Kathmandu. Matthieu. 

[01:36:46.13] MATTHIEU RICARD: It is quite inappropriate to speak on a Buddhist subject in front of a respected teacher, but since this is the custom in the Mind & Life setting, I'll do it as lighting a match in the bright sun. And so I ask forgiveness for that. 

[01:37:04.31] But to give a few definitions in Buddhist terms, altruistic love is the wish that all sentient beings might find happiness and the causes of happiness. And that is a very important consideration. And so this unconditional benevolence, when it's confronted with suffering, naturally becomes the wish that may beings be free from suffering and the causes of suffering. And that applies to happiness and suffering in itself. 

[01:37:38.71] Altruism and compassion are not rewards for good behavior. And the absence of it is not a punishment for bad behavior, or for feeling close, or for whatever the way people behave towards you. Compassion means to remove suffering, whatever the suffering might be. And then we can understand from that perspective how it can be extended to people who are not just your enemies but even the enemies of humanity in terms of they are creating immense suffering to others. 

[01:38:12.06] So in that case, what we mean by altruistic love or compassion to a dictator. It doesn't mean that we like this person as approving his behavior, wishing him success, saying he's not such a bad guy, let's give him a holiday in the Bahamas, it'll feel good is wishing precisely to remove the causes that made him an obnoxious person. 

[01:38:41.00] May the hatred, may the greed, may the cruelty, may the indifference be wiped out from that person's mind. That's the best wish we can make for humanity. That's the best wish we can make for that person as well. So clearly, those are directed to happiness and suffering, not to judging behavior, which is a different thing. 

[01:39:02.57] So that is why it doesn't have to be biased. It doesn't have to be constrained to dear ones and to those who treat us well or treat others well. It applies to all sentient beings. And it does require deeply valuing the welfare of others. And the welfare of others is of all sentient beings. It's not just, again, our dear ones, not even, by far, human beings. 

[01:39:25.41] And the way we treat animals, for instance, is a typical blindness to the incapacity of imagining the suffering of others. When you take a fish out of water, you don't imagine that it's the same as if you were taken in the water with an iron hook. You are unable to put yourself in the shoes of a fish, if I may say so, to just see what it could be to be in the person's presence. 

[01:39:55.78] That's the foundation of valuing the sameness of all sentient beings. I don't want to suffer. Nobody wakes up in the morning thinking, may I suffer the whole day and, if possible, my whole life. And therefore, we have the most fundamental right of sentient beings is not to suffer. To recognize that in oneself brings the concern for others. So that is essential. 

[01:40:17.98] And then about the causes of suffering, it's not just a headache or a momentary pain. There are much deeper causes. And that's where I think the Buddhist view, the cognitive reaction to suffering, not just emotionally, is so important, because the root of suffering is actually distortion of reality. It's not seeing things the way they are. That's where we superimpose our attachment, attraction, and hatred on reality. And that causes not to be altruistic and compassionate. 

[01:40:49.92] And the very root cause, what we call ignorance, is not just a lack of information that you don't know the whole telephone directory by heart. It's a deep ignorance about the nature of reality, about impermanence, about grasping to the self, and all those distortions that eventually lead to suffering. So that's where the causes of suffering is so important. 

[01:41:12.06] So then can altruism be trained and compassion be trained? Yes, they can, because we have a potential for that. But we so vastly underestimate that potential for change. We know that we don't born by learning how to read and write and play the piano and all kinds of things. And we accept to spend 15 years for education. 

[01:41:33.02] Somehow we imagine that human qualities like compassion and altruism-- just because we wish to be a good person, that will happen. That will be the only thing in life that will not be a skill, that will not be cultivated, that will not require sustained regular long-term effort. So from that perspective is to be cultivated. 

[01:41:52.73] So since there's no point for me to explain too much of this view in front of His Holiness, I just want also to link with the science and the research how that can mutually help us to understand better all the components. We are quite struck often when we see nurses or people who cares for others. There's something that they used to call compassion fatigue. The self is supposed to get tired because they are constantly exposed to the other suffering. 

[01:42:23.57] And the research of Richie and Tania shows that when we perceive the suffering of others, somehow we do suffer for good. It is not just imagination. We really suffer. So a suffering patient-- hopefully that person will cure or maybe die. But it's very rare that he suffer for a long, long period of time. 

[01:42:46.12] But now, if the person who is exposed to that day after day have to suffer with the patient that changed all the time, that means that person is suffering all the time. That leads to what is something called as burnout. So what do they do? Either they leave the job. It's too much. Or they decide, I cannot be so emotional. They make a distance between themselves and the patient, which also not very good. You can become very cold. So is there any other way? 

[01:43:15.36] So we did that in the MRI. And the task was, Tania asked us, well, could you just try to focus on feeling the suffering of the others? Don't bring your compassion meditation. Of course, as you-- His Holiness said it should be completely spontaneous and natural, but you could try to focus just on the suffering, the unbearable aspect of suffering, and try just to focus intently on that. What happens-- within an hour or two, you do feel the burnout is unbearable. 

[01:43:51.35] Now at the end is now you can go on with the compassion meditation. It feels like breaking a dam, a flood of altruistic love. The image we had in our mind is every atom of suffering is replaced by atom of loving-kindness and compassion. And that brings a complete change of experience instead of feeling the distress, powerlessness. The more suffering, the more your courage goes down. 

[01:44:19.07] Now, because of that all encompassing compassion, altruistic love, there's the compassionate courage. The suffering is still there. You feel it, but now it's completely embraced with this much vaster perspective of altruistic love. And there are some nurses who are naturally so loving and compassionate who don't have the burnout. So it seemed that what we call stand-alone empathy, just resonating, can lead to this unbearable distress. 

[01:44:48.91] And therefore, that the kind of training that the scientists have shown that even within a few weeks you can elicit significantly more of these empathic concern of this genuine sense of care could make a huge difference for people who are confronted with suffering of others and also not to be confused by their own reaction to it. So I think that's why this collaboration is very fruitful and could have wonderful application in for the society. 

[01:45:23.33] Matthieu, thank you. Perfect timing, except that we-- 

[01:45:28.79] [APPLAUSE] 

[01:45:37.71] So we're trying to lay the base for a vision of economics that opens up the doors and windows of compassion and altruism, not only in individuals, but the potential in groups. And I think we've done a pretty good job this morning. Thank you, Dan, Tania, Richie, and Matthieu. 

[01:46:01.24] I want to just say that all of us will be up here at 3:45 this afternoon, with the second panel answering questions and interacting more directly with you as the audience. But also this afternoon, we're going to explore the evolutionary origins of some of the feelings that we've been mapping out today and to look at some of the modern expressions. So we look forward to seeing you. Thank you. 

[01:46:29.07] [APPLAUSE] 

