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Action research has frequently been interpretemhasttempt to overcome the alienation of
work-based relationships in hierarchical, bureais®d organisations. Rationales for this
perspective on action research have drawn on atyarf Western intellectual traditions, such
as Marxism (Fals-Borda and Rahman, 1991), crisoalal theory (Carr and Kemmis, 1986;
Winter 1989; Winter & Munn-Giddings, 2001), postneogism (Stringer, 1996),
organisational relations theory (Whyte, 1991), dralliterature on ‘reflective practice’
(Schon, 1987, Elliott, 1991). The purpose of tHefeing argument is to argue that the
transformation of relationships also requires adfarmation of the self and to suggest how
our understanding of this aspect of action reseeachhelpfully be illuminated and informed
by analogies and parallels with the complex synshafsepistemology, psychology, ethics
and moral practice represented by Buddhism. Eaatioseof the chapter starts out from a key
concept in the methodology of action research @eangts to add both precision and depth
through a comparison with some Buddhist themegaecttines.

Thelmportance of Values: Care, Collaboration

The defining characteristic of action researciné it involves an attempt to create new
understanding through negotiating and implementmgovements in the quality of social
practices. This has important consequences. Firstiyeans that every phase of the work is
in itselfintended to enhance professional values (justatmmality, care, autonomy, etc.).
‘Good action research is informed by the valuestraners want to realise in their practice’
(Elliott, 1995, p.10). In other words, the relasbips of the inquiry process must enact and
model the values of the organisation where theimggsi taking place. More particularly, it
means that the inquiry process must model humaresauch as ‘co-operation’ (Heron,
1996; 1998), ‘participation’ (Reason, 1994) andlajmoration’ (Carr and Kemmis, 1986,
p.199-200; Winter, 1989, Chapter 4).

Action research requires this form of relationdioipa very practical reason: the
inquiry process is going to require participantsakce part in a change process, and this is
unlikely to occur unless everyone feels that tleeess is one to which they have fully and
autonomously committed themselves, rather thanndmeh has been imposed upon them.
But action research also insists on ‘empoweringmacratic’, collaborative / co-operative
relationships for moral and political reasons, ticeovercome a widespread sense of
alienation, fragmentation and powerlessness (Red$95, chapter 1). Only within a set of
relationships which are experienced as ‘empowerinbere there is a genuine sense of trust,
mutual respect, equality and autonomy, will theuingibe able to draw on all individuals’
inherent creative potential (Heron, 1996). Andgiin this universal human capacity for
emotional transformation (Dadds, 1995, pp. 12%€#)critical subjectivity’ (Heron, 1998)
and for ‘innovative thinking’ (Hart 1996) that amti research locates the possibility for
developing new and valuable knowledge. Indeed, Batson and Heron go further and



identify this person-centred, experiential, creglinco-operative aspect of action research as
having an inherently spiritual dimension, i.e. asantial link with those aspects of human
consciousness which transcend ego-awareness dangnestal rationality (Reason, 1995, pp.
50, 53; Heron, 1998, pp. 1-3).

These arguments from within the action researditioa can be related to Buddhist
ideas at a number of poirftsTo begin with, one of the most immediately distive features
of Buddhism was that it rejected the caste divisiohBrahmin culture. Whereas Brahminism
emphasised that wisdom and understanding werectestto the Brahmin caste, and that the
lower castesuddasvereforbiddento hear the Vedic scriptures, the Buddhist teagkias
intended forall people, since all (regardless of status, gend#eaperience) have the
‘ability’ to understand (Payutto, 1995, pp.38-4Bhus, for example, there is the story of the
Sakyan princes, who presented themselves to thdBuid order to be ordained as his
followers along with their barber of long standitpali, requesting that in order to humble
their pride, Upali should be ordained first — auest to which the Buddha readily assented
(Nanamoli, 1995, p. 83). Returning to a researatiecd, one might deduce from this that it is
dangerously pride-ful to assume in advance thatmwesv who will contribute wisdom to our
work, i.e. that we can rigidly divide participarmi$o lower caste ‘research subjects’ (who can
only contribute the data of their mundane opinionexperiences) and the ‘Brahmin
researchers’ (who decide on theoretical meanings).

One of the key dimensions of action research isattenpt to establish collaborative,
co-operative patterns of communication, in orddneal the distorted or inadequate
communication processes that so often limit theadffeness of professional situations and
roles. And on this topic the principle of ‘harmounsospeech’ (a sub-section of the Buddhist
‘Eight-fold Path’) is instructive:

At the fourth and the deepest level...right speecmuotes concord or harmony.
‘Concord’ in this context does not mean just irgeflal agreement: it is not just sharing
the same ideas...It really means what we may desaslmutual helpfulness leading to
mutual self-transcendence.

(Sangarakshita, 1996, p.140)

And indeed, writers on action research regulanyke, as the basis for collaborative
relationships, Habermas’s ‘ideal speech situationiyhich all conflictual, power-based roles
are suspended and only the power of the bettensguprevails (see Carr and Kemmis,
1986, pp.142-4). Nevertheless one might resporadl this by saying, “This is all very fine
as an ideal, but how do we put it into practiceWwHio we learn to converse ‘harmoniously’
and in a climate of ‘mutual helpfulness’ when weelso much of our lives in settings where
self-interest, competition and conflict are considequite normal?”

Buddhism can offer practical answers here, sirecbasis is not just a system of
theoretical principles but also a system of valasdal practices in which the aim is quite
directly to change one’s behaviour. One of thereBuddhist practices is, of course,
meditation, and one of the most important meditapicactices is based on the principle of
mettg usually translated as ‘loving-kindness’ but hgvmuch in common with the idea of
generosity and the Christian usage of ‘love’. la theditation to develomettathe aim is to
develop positive feelings, of ‘wishing well’ firsbwards ourselves, then towards a close
friend, then towards someone we are aware of bubt&now well, and then towards
someone for whom we have some sense of hostilitg.next step is to focus these positive
feelings simultaneously arefjuallytowards ourselves and the three people we have



identified, and finally towards all people in geale{The practice is described in, for
example, Proto, 1991, pp. 89-91; Sumedho, et290,1pp.61-63, Kamalashila, 1996, pp. 25-
32))

The value and effectiveness of meditation practiceidely attested (see Marion
Dadds' chapter in this volume). So there are geadans for thinking that it would also be
worthwhile exploring how it might be included withan inquiry process, to guide
participants towards ‘harmonious speech’. Even ftbenbrief outline above, it is clear that a
lot of practical wisdom is implicit in the sequenafestages, e.g. the idea that you can't feel
positive towards others unless you are feelingtpasabout yourself, and the importance of
practising one’s ability for imaginative empathy @stranger before tackling the problem of
explicitly hostile feelings. But there are furtheseful details to be noteMlettais the first of
a set of four so-called ‘sublime states of minég$yanatiloka, 1970, p.37) and in some
ways the other three can be seen as an analyissskefy elements. The first laruna— a
sense of compassion for the general suffering andtpat (inevitably) underlies human
beings’ words and actions, our own and others. fidngnds us that we can avoid responding
harshly to others’ insensitive or abrasive behavibut can instead interpret it as merely
careless or, as Buddhists would say, ‘unskilfuid @hus choose to ‘overlook’ it. The second
Is mudita— an empathetic joyful pleasure in others’ achmeeets, which reminds us how
easy it is to resent others’ success (“Why did ywee agree with X’s interpretation of the
data and ignore my suggestions?”) and respond daimply, which prevents the discussion
building constructively on everyone’s contributidfinally there isuppekha -a state of
‘equanimity’ in which joy and compassion are congairand transcended in a generalised
understanding of both the difficulties and the ptitdities of the human condition (see
Kamalashila, 1996, pp. 201-4).

Another helpful set of ideas concerning how onghhseek a skilful approach to co-
operative working may be derived from Vajradakaiggestions as to the sequence of
attitudes one should try to cultivate in preparafiar meditation (Vajradaka, 1997). His
sequence is as follows: 1) Curiosity, 2) Contentim@nConfidence, 4) Enthusiasm, 5)
Kindliness. Like many Buddhist lists this seememnaapsulate neatly a lot of practical
wisdom. The first two (combined) suggest that wed® start by cultivating a balance
between alertness to new possibilities and an absanegotistical assertiveness. The
implication is that it is this rather complex statamind that is needed to form a secure basis
for confidence, perhaps because an awarenessasira for egotistical assertion can make us
feel nervous about possible disappointment orr@il@ur sense of confidence then enables
us to feel enthusiasm about the value and prolsaldeess of our inquiry. This in turn leads to
feelings of kindliness towards the others with whaenare working, as part of our
confidence in theicapacities, which brings us back to the previogsuision ometta.

Dialectics: Difference, Change, Creativity

The source of the potential creativity of collalbom inquiry lies in the differences between
individuals. This is why the need for skilful commeation is so crucial, as indicated in the
previous section and why action research is fretipienid to be founded on a ‘dialectical’
process — the reflective, developmental dialoguevden participants with different
experiences, interests and perspectives (Carr anthis, 1986, pp. 33-4, 179; Reason, 1994,
pp.30-1; Winter, 1989, chapter 4). However, diatscis not just a matter of learning through
dialogue: it is a general theory (with a long ttexh going back through Hegel and Marx to
Heraclitus) about the nature of the social world how we understand it. Its relevance for
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the conduct of action research may be summarisédttes basic propositions (see Israel,
1979; Fisk, 1979; Winter and Munn-Giddings, 2004., 13-5, 248). First, all phenomena are
changing; so unless we understand the way in whiey are changing, we won’t understand
them in a way which reveals the possibilities fa¥ thanges in practice with which action
research is concerned. Second, all phenomena @esifpiations, ideas, feelings,
organisations, etc) are connected with one anathedynamic (change-generating) network
of mutual influences; so it is always importanttmsider the broader context of the specific
situation on which we are focusing. Third, all pberena are changing because they are
complex, made up of contradictory elements, angetbee cannot be understood as unities;
SO0 we must analyse our data in a way that reveat®ontradictions and thus enables us to
construct new interpretations and to formulate peactical strategies. (In order to clarify the
link with Buddhist concepts, this last point wik lliscussed in the next section, under
‘reflexivity’.)

Action research, therefore, by definition, actiwveéeks change as its main resource for
learning. In this respect it follows Buddhism, visithvhich ‘impermanence’aniccg is the
first and most fundamental characteristic of exisée

Impermanence is a basic feature of all conditigpleehomena, be they material or
mental, coarse or subtle, one’s own or externdl:fgkmations are
impermanent’...’Things never persist in the same Viay,..are vanishing and
dissolving from moment to moment.’

(Nyanatiloka, 1970, p. 14)

Although at some level we all know perfectly wélat our physical bodies, our states of
mind, our social relationships, etc. are subjecttange, in everyday life we focus on the
permanence and fixity of things (e.g. we experigmaaple as individual ‘personalities’ who
have ‘beliefs’ and hold ‘opinions’). Social scierfoows this familiar perception in
identifying, for example, structures, concepts, specific cause-effect relationships. From
both perspectives a radical emphasis on impermangaald seem an unreal abstraction, an
unhelpful distraction from what is important. Fandglhism, in contrast, to forget
impermanence is to be in a state of delusion, arfiddus rigorously upon it is to regain
insight into reality (Kamalashila, 1996, pp. 92-8)s ‘a natural law that gives human beings
hope’, reminding us that ‘It is possible...for pkofo alter their circumstances, to bring about
improvements in the world’ (Payutto, 1995, p.66).

The principle ofaniccathus suggests that action research is quite toglinbrace
change as a source of understanding, and it algliesrsome quite helpful practical
suggestions. As we engage in inquiry we can exXpefeel a strong desire to keep certain
things fixed (the focus of the topic, our theori@spur initial interpretative framework), and
we can feel confident that letting go of thesediymints is a step in the right direction
(improving our understanding) rather than in themwg direction (losing focus, ‘getting in a
mess’). One might add that it is obviously easidbé aware that other people need to
embrace the principle of impermanence and let gbeif favourite ideas as the inquiry
progresses than to remember that we ourselvestoekdso! The quotation from
Nyanatiloka also reminds us that change is ocagiirevery moment (in a discussion, in our
thinking, in our actions), so that every momerdnsopportunity for innovation, development
and learning. In general terms, the implicatioth& ‘reflection’ needs to be a process of
‘deconstructing’ the ‘fixed formations’ of our sp@@meous experience.



Buddhism also provides direct support for the sdatialectical principle — the
interconnectedness of phenomena — in the law ofditimned co-production’ or ‘dependent
origination’ (paticcasammuppada)

All things are inter-related and inter-dependeltthengs exist in relation to each other;
all things exist dependent on determinants.... ThetFat all things appear in their
diverse forms of growth and decline shows theie tnature to be one of a continuum or
process....The form of a continuum arises becauseattieus determinants are inter-
related.

(Payutto, 1994, p.14)

The underlying pattern of the whole of existenberéfore, is one which links together
physical events, social events, sensations, feglpgychological and spiritual states of mind
and ethical requirements. This means that explamatiust consist in explicating patterns of
inter-relatedness between a multiplicity of phennayeather than seeking a single cause for a
single phenomenon, since that would be to retuoe omore to the assumption of fixed and
permanent formations (Payutto, 1995, p. 91). Batinclusion of the spiritual and ethical
dimension is of particular importance, since it ras us that for Buddhism understanding is
inseparable from spiritual evolution and ethicdlag thatpaticcasammuppadia a process

of freeing ourselves from the burden of determinibat is created when we see the world in
terms of fixed identities and single causes (Coop@96, p. 156-7). This poses an interesting
methodological challenge, since it suggests tHatg¥e inquiry must involve tracing the
links between physical events, social relationganisational structures, psychological states
of mind and moral values in order to formulate wasel compassionate action.

This may sound like rather a tall order, but itlsar that the practical points discussed
in the earlier section omettaare relevant here, and the doctringpaficcasammuppadiself
also provides us with further practical guidanoethie form of the law cdkamma.This states
that every action has causes which could be traaekiwards (in time) and outwards, to an
infinity of personal, social and environmental ughces. Similarly, every action has effects
which are never ending:

Whatever we do, with our body, speech, or mind|, male a corresponding result. Each
action, even the smallest, is pregnant with itssegaences....As the Buddha said, “do
not overlook negative actions merely because thegmall; however small a spark
may be, it can burn down a haystack....Do not ové&rtoty good actions, thinking they
are of no benefit; even tiny drops of water in ¢imel will fill a huge vessel.” Karma
does not decay or ever become inoperative.

(Sogyal Rinpoche, 1992, p. 92)

Moral actions thus make up a universal system o$es and effects. This has two important
consequences. Firstly, since every action is theooue of a multitude of past influences,
individuals are never entirely responsible for $iteations in which they find themselves.
(This places a limit on the extent to which we needccept feelings of guilt when we find
ourselves involved in painful situations). Secondince every action will create a multitude
of future effects, individuals must always takepassibility for trying to make those effects
as beneficial as possible. This means that we eaarrsimply hide behind the alibi “There is
nothing | can do: | am constrained by forces, eventsocial structures beyond my control.”
(Payutto, 1995, p.146). Thus, at the heart of aatoist always be an acceptance of an ethical
responsibility for consequences. What we do willas, in the end, 'make a difference’. It
will, even if only in a small way, make a situatibetter or worse, and even if its immediate
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impact is merely on how peopeel about what is taking place, that also will eveliyuaave
an impact on future events.

As a way of thinking about an inquiry process, thée law oflkammamay be seen as
insisting that we need to analyse the processessefrch (e.g. collecting and analysing data,
discussing development strategies) in a way thiashes to anticipate the effects of our
behaviour, to understand the significance of oalifigs and to appreciate our moral
responsibilities. It also focuses on the creatioeptial within each moment of the work, and
in this respect supports and extends the emphasisaction research on interpreting the
dialectical structure of human action as both e and creative.

Reflexivity: Deconstructing the Self, Mindfulness

There is a long-standing emphasis in action rekeamccritical reflection’, which raises the
crucial question: how do we try to ensure thataetfon’ is indeed ‘critical’ and creative,
rather than merely an elaboration of the familiar.

One answer to this has already been mentionedtidihectical principle that
phenomena are made up of contradictory elemengs, tiough they present themselves as
apparently unified. Thus we can reflect on dataégking the contradictions it conceals. For
example, an interaction within an ‘educational’ ggss may contain ‘controlling’ elements
which conflict with the principle of ‘learner automy’. Another approach to the problem of
reflection is provided by the principle of ‘reflexty’. Reflexivity is that aspect of the process
of making a judgement about reality (interpretimgegent, a piece of data, some-one’s state
of mind, etc.) that is dependent on (‘bent-back-‘)nbur previous thoughts and experiences.
A judgement such as, ‘Martin knows the rules fodtiplication’ may look at first sight as
though it is a simple statement about an objediaee of affairs; but when we remind
ourselves that it is ‘reflexive’, we remember thas constructed by means of our own prior
assumptions and experiences about what it medksdw a rule’. The significance of the
principle of reflexivity is that although most ofiostatements have a reflexive quality, we
ignore this most of the time and treat our statédmas being about external facts (see Winter,
1989, p.41; 1996, pp.18-21). During an inquiry @exit is particularly important that we
engage in reflection that entails noticing theexiftity of our judgements, because it enables
a discussion involving differing points of view toove forward in a more creative way than if
people are all defending their own view as beihg fact of the matter’.

Buddhist concepts can throw further light on théune of reflection and on the need
for and the possibility of ‘reflexivity’, both iretms of theory and practical method. First,
there is the doctrine of ‘not-selfafatta),which may be thought of as a direct consequence of
the principle of impermanence noted above. ‘Themoi separate Ego-identity...In reality
there exists only [the] continually self-consumprgcess of arriving and passing bodily and
mental phenomena.’ (Nyanatiloka, 1970, p. 13). Raylaborates:

Human life consists of a current of numerous capband mental phenomena that
exist in accordance with interdependent causexanditions. When people are
unaware of this truth

they cling to the feelings, thoughts, desiresjtsalkiews, beliefs, and impressions that
arise at each moment and take this to be theesadf) though this self is continuously
changing.



(Payutto, 1995, p.268)

In other words, the self of which we are consciousach moment is but another
impermanent phenomenon which is always changimgsponse to the ceaseless flow of
events. Whereas our spontaneous tendency will la#irtg' (tanhg to our idea of our fixed
self and to the responses and opinions of whiclseliilseems to consist, the doctrine of
anattais that in order to understand the nature of nealg must ‘let go of’ this fixed self. To
grasp the importance anattahelps inquiry to be developmental, because it mesus that
our work must be a change process in which we tuasehange. We will always feel
tempted to hold on to opinions and ideas that areqd our current sense of our selves and
attempt to focus our work so that it reinforces semse of 'expertise’. But we can see that the
process of inquiry, if it is to result in creativesight or innovative development, requires us
to let go of who we were and what we knew when tagedd. Again, this is where a practical
contribution might be sought through the practiteneditation, as a process of stopping the
flow of familiar thoughts and feelings in orderdieate a state of ‘concentratiorsafmadhi),
which allows unexpected thoughts and feelings isear

In order to ‘reflect’ creatively, then, we needengral shift in our consciousness (of
ourselves, of others, of the nature of thoughtdjrigs, professional practices, etc.) through
developing ‘mindfulness’dati). In the context oénattathis means developing an intense and
continuous awareness of the illusory quality offiakd identities, of how all the ideas,
perceptions and feelings in our consciousnessaaecontinuous flux of arising and
dissolving in response to a multitude of influensEsne momentary, some long-term
(Nyanatiloka, 1970, pp. 165-7). In this way thasl@rig part in an inquiry (exchanging
interpretations of data, for example) may avoid gersonal confrontation and achieve the
‘mutual transcendence’ which we might take as ttimate aim of all inquiry (see earlier
quotation from Sangharakshita on ‘harmonious spgech

Conclusion: Emancipatory Critique, Enlightenment

Many writers on action research would hope thabaaesearch can (and should) be thought
of as having an ‘emancipatory’ aim — liberating thspugh the process of ‘critique’, from the
structures of our existing assumptions and habpitedtices (‘ideology’), insofar as these are
perpetuating ‘irrationality, injustice, alienatiand unfulfilment’ (Carr and Kemmis, 1986, p
204). However, in the social sciences even basicejuts are the focus of differing cultural,
political and ethical values. So, returning to Gard Kemmis'’s list, different individuals will
have alternative interpretations of ‘rationalityystice’ and ‘fulfilment’. From this
perspective, ‘emancipation’ is itself, within acticesearch, a ‘contested concept’. The
agreements negotiated within the collaborative ggeanay be seen by some as merely
temporary political or interpersonal compromisex] the nature of their validity is therefore
always open to question.

Let us, then, see how Buddhism might throw lightloe issue of validity in social
inquiry. We have already seen that Buddhism offgpswerful intellectualramework for
describing the process of ‘critique’, within whiah fixed, separate and permanent entities,
including our own ‘self’ with its thoughts and fewls, are treated as unreal, as constructed
‘illusions’. In this way, Buddhism may seem to bBpart from anything else, reminding us of
the practical significance of modern theories wldmy, radical ecology and sub-molecular
physics in conceptualising the nature of mentah&sand of observable phenomena (see
Capra, 1996; Cooper, 1996).



However, Buddhism is not just a descriptive theafryeality but also a system of
practical guidance, in which intellectual insighinseparable from emotional and spiritual
progress. The purpose of Buddhist thinking andtprads to seek ‘Enlightenment’, usually
analysed into Ten ‘Perfections’: Liberality, MotgliRenunciation, Wisdom, Energy,
Patience \ Forbearance, Truthfulness, Resoluti@vihg Kindness’ and Equanimity. A
further list of seven ‘Factors’ of Enlightenmenveaslaps somewhat with the Ten Perfections,
but adds, importantly: Mindfulness, Investigatidmeental events and Concentration
(Nyanatiloka, 1970, p.125; p.35). It is clear,rththat within Buddhism rigorous intellectual
analysis also involves rigorous self-awareness tiemal self-discipline and an ethic of
generosity towards others. So, whereas Westeralsmence is basically a matter of
generalising from empirical observation, Buddhisnsancerned with a much more complex
process. It emphasises thatderstandingther people can only begin from a state of mimd i
which, having recognised that we are not ‘sepafabe) them, we must necessarily feel
compassion towards them. Above all, it entails mg\¥rom a state of unwitting 'delusion’ (in
which our minds and feelings are determined byofadbeyond our understanding) to a state
of ‘freedom’, in which we are mentally and emotittpan tune with the real nature of
phenomena, including ourselves.

But, we may ask, what is this ‘real nature of §jsif? Are these various Buddhist
propositions part of an authoritarian body of gedus’ doctrine, which we are simply asked
to accept? Because if so, this is clearly not cdiblgawith what we would take to be the
essentially open and critical spirit of inquiry.&rle are two ways of providing a reassuring
answer to this question. First there is the emghaghin Buddhism that doctrines should
never be accepted merely because they have baeerddlby an authority, but only when
one has ascertained for oneself their practicakcéffeness in contributing to the qualities
comprising enlightenment (séée Kalama SuttatWoodward, 1932). Similarly, Payutto
emphasises the importance of each person makitigeiqpown mind through a process that
he specifically describes as ‘critical reflectiong. on how principles are to be applied on
different occasions (Payutto, 1995, p. 227). Secatlidough Buddhism, unlike most recent
Western philosophy, does indeed suggest that hin@iags can gain access to an ‘ultimate’
reality, this is not the realm of a separate Div@ireator Being, but a level of awareness
within each of us as individuals:

In Buddhism it is always, clearly, even categoficatated that...archetypal forms [i.e.
The Buddha and other Fully Enlightened Beings]udtienately phenomena of one’s
own True Mind, or projections from one’s own uncdoss, and that they are to be
integrated.

(Sangharakshita, 1996, p.43)

In Tibetan Buddhism this is referred to as our ‘Blod nature’rigpa) — ‘the innermost
essence of mind, [usually] enveloped and obscuygtidomental scurry of our thoughts and
emotions [but capable of offering us occasionahgkes of] a primordial, pure pristine
awareness....the knowledge of knowledge itself’ (3b&inpoche, 1992, p.47).

In other words, the validity of Insight and Enlighment within Buddhism is not
externally derived, but rests dmmancapacity for recognising courage, wisdom compassio
and other forms of fine ethical and spiritual agtibased on our own conscience or ‘self-
respect’ firi) and our awareness of the ‘wise opinion of oth@patrapyg (Sangharakshita,
1998, p.119, pp.125-7). At this level Buddhism sapport and enhance the humanistic
optimism underlying action research, creating aehoflinquiry that is clearly based on our



deepest and most comprehensive awareness of huahae and human understanding (see
Marion Dadds' portrayal of 'objective subjectivity'her chapter in this volume). At its best,
the process of action research generates a settse @évelopmental creativity and
imaginative compassion inherent in relationshipsaqtiiry and professional ‘care’. To this,
Buddhism adds, firstly, an ideal — a recognitittrat the transcendental is there beyond one’s
mundane experience of the world, and that onegiisgrto work towards that’
(Sangharakshita, 1998, p.137). And, secondly, Bistdloffers a methodology — an account
of the possibility of (and practical methods fag)fdgranscendence on the part of the
individual and mutual transcendence in human istera. In this way, Buddhism
simultaneously re-defines the scope of social prestand offers practical guidance for re-
defining the processes and relationships of inquiry
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