Taking up the Practice:
Conversion and Buddhist identity in New Zealand

By

Hugh P. Kemp

A thesis
submitted to the Victoria University of Wellington
in fulfilment of the
requirements for the degree of
Doctor of Philosophy
in Religious Studies

Victoria University of Wellington
2008



Abstract

In a similar fashion to other Western nations, Busdigh is gaining traction in
New Zealand. This thesis seeks to answer the guestihy do New Zealanders
convert to Buddhism?” Implicit within the questien“howdo New Zealanders become
Buddhists?” My chief concern however, is to addtesssubsequent question “what

identity do convert-Buddhists construct for therasslas New Zealanders?”

Employing qualitative sociological methodologiesrthal and informal
interview with participant observation) | demongtra variety of pathways New
Zealanders take as they journey towards and emBwadehism. While initially using
the word “conversion”, | demonstrate that thisas @ word (or concept) with which the
interviewees easily identify. Rather, “taking up tbractice” is a more readily accepted
conceptual field of the transformation one undessalkom being “not-Buddhist” to

becoming “Buddhist”.

Using methodology informed by narrative analysispiceptualize the content
of interviews around four factors informed Weltanschauung worldview — and
explore their inter-relationships: practice/rit(@R), selfhood (SH), belief (BL) and
involvement (IN). | demonstrate that having “takgnthe practice of Buddhism”

interviewees continued to find meaning chiefly magiice/ritual and involvement.

| then locate the interviewees’ auto-narrativesimita larger socio-historical
narrative, that of Arcadia. | take a position ort&dia, arguing that it is not only a
seedbed for a clearly recognizable myth that shiges Zealand worldview, but it also
serves to be fertile socio-cultural soil into whiBaddhism is readily planted. The
Buddhist practitioners whom | interviewed, in thaim believed New Zealand to be a
“good place to practise Buddhism”. | explore thagion by drawing on Arcadian
images, and by identifying four socio-cultural lsawhere Buddhism can be seen to

be taking on parochial New Zealand characteristics.

One articulate interviewee has envisaged New Zdadara Buddhist Pure Land.
| develop the potential of this idea, arguing tthat notion of the ideal society,
embedded within Arcadia and the Pure Land offgraztitioner-Buddhists a “home” in
New Zealand landscapes and social context. Ingbeotiarguments informed by the



field of semiotics, | appropriate the current inional marketing slogan of “100%
Pure” New Zealand, to conceptualise that Buddhmtigioners may indeed seek to
create a “100% Pure Land”. It is in a new “imagwmairder” that practitioner
Buddhists in New Zealand will continue to createitiown identity and find a
turangawaewae, a place of identity in which to dtan
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Introduction

“The Western adventure with Buddhism has begun”

Jeffery Paine (2005, 31)

On June 19, 2007, more than four thousand people filled thellMbton
Convention Centre to hear His Holiness the foutte®alai Lama. Around twenty
monks and nuns of various Buddhist traditions veéearly recognisable due to their
attire. But what of the others in the audience?@Nkeey all Buddhists too? What
interest did they have in the Dalai Lama? Had ttwye to hear the Dalai Lama

because he was Buddhist, or for some other reason?

The Dalai Lama has not been the only foreign higifde Buddhist to visit New
Zealand. Others in various traditions, while nahoeanding the same numbers, visit
New Zealand regularly. For example, on DecemB&r2D04, around 120 people
attended a public lecture by Stephen Batchelod, kmelwn Buddhist author, in the

National Library Auditorium, Wellington.

While New Zealanders’ interest in Buddhist speakeay be readily observable,
New Zealanders’ relationship with Buddhism is vdriEor example, Tim has been “a
Buddhist for thirty years, practising for ten yeaakhough seriously for eight”. Kaye
explains why she lives at a Buddhist centre: “I'avén[as a Buddhist at this centre]
because okarma | have no other meaning for my existence”. Nedtes: “I| had a life
changing experience through [Buddhist] meditatesching. [When | heard the lama
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teaching], something just clicked inside and | knewas for me”. Jenny reveals: "l am
only a beginner [in Buddhism]. I don't know muchwlll take aeons". John says: “[my

tradition] has its own unique ceremony of goingriefuge in the three jewels”.

What does it mean for Tim to say that he had laeBoddhist for thirty years,
but only practising seriously for eight, or for Kato say thakarmaalone is the cause
of her “existence”? What “just clicked” inside Noghen he heard the lama’s teaching,
and why is Jenny content with such a long time spaaining knowledge of
Buddhism? Indeed, when there is such variety it people tell of their
relationship to Buddhism, why does John speak®&htrance into Buddhism in the

more traditional language of the Buddhist scripgutbat of “going for refuge”?

In the Buddhist scriptur€inaya-pitaka Anathapindika listens to the Buddha
expound the Four Truths. When “dhamma-vision, @gstland stainless” arose within
him he declared:

I myself, Lord, am going to the Lord [Buddha] fefuge, to Dhamma,
and to the Order of monks. May the Lord accept sa ky disciple
going for refuge from this day forth for as longmay life lasts (in Conze
1954, 20).
In a similar passage, General Siha, a Jain, hkeaBuddha preach and in response
requests that “the Lord accept me as a lay disgpieg for refuge from this day forth”.

The Buddha responds: “Now, Siha, make a properstiyagion, for it is good that well-

known men like you should do so” (in Conze 1959, 21

I introduce this thesis with these stories to gieéice of the possibility of

becoming a Buddhist in some sense: both Anathagratid General Siha chose to take

! These are all quotes from notes taken from adattedviews. These interviewees were variously from
Napier, Palmerston North, Christchurch and Nelson.
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refuge in the Buddha, the dharma, and the sahgas,did John, in 2003. Are
Anathapindika and General Siha examples of comrmertsi Buddhism? If so, is the rite
of “taking/going for refuge” prescriptive for alulbsequent conversions to Buddhism, or
are these two examples unique in as much as tlsisheabeginning of Buddhism and

all who embraced the Buddha’s teachings were “cdasiZ Or, as the stories of Tim,
Kaye, Noel and Jenny suggest, are there other aragysan become Buddhist and

subsequently find new meanings and identity?

While not wanting to delve into the historicity thie two scriptural accounts, |
do wish to take up the Buddha'’s invitation to “makproper investigation”, not so
much into the dogma of Buddhism or the ontologuadidity of the Four Truths, but
rather into the social outworking of what it meam®ecome a Buddhist. The New
Zealanders | interviewed above all understooditiey had become Buddhists in some
sense. Buddhist scriptures talk of “taking refugs’an entry rite ritualising conversion.
Buddhist tradition offers further possibilities:i¢j Ashoka (r. 273-231 BCE), the Greek
King Menander (r. ~155-130 BCE) and more recentlyBBimrao Ambedkar (1891-

1956)# are all well known examples of conversion into Baigm.

2 Dharma (Sanskrit) equates to Dhamma (Pali). Intewethe English spellings based on Sanskrit rathe
than Pali throughout the thesis to minimize cordnsand ambiguity. Very broadly, “the Buddha” is the
awakened one, historically, Siddhartha Gautam&hakyamuni. The “dharma” is the teachings of
Buddhism, and the “sangha”, in early Buddhist tiiadi is the community of ordained monks/nunsslt i
common in the literature and practice of Buddhiarthe West to use the word “sangha” loosely to
include any community of practitioners. Various Bhit traditions nuance these definitions. | ugs¢h
terms generically throughout this thesis, withdifurther definition.

% | have chosen not to italicize Buddha, dharma,samdjha throughout the thesis acknowledging that
these are becoming so much part of mainstream $nghat they hardly seem foreign anymore.
Likewise with “lama”, which now appears in the Ordalictionary. | have chosen not to italicize Maori
words because Maori is an official language of NEm&land, and Maori words are plainly evident in the
New Zealand English dialect.

* Ambedkar was a Hindu untouchable who was the ehigitect of India’s post-British constitution.eH
became India’s first Minister of Law after Independe, and converted to Buddhism off' Ottober

1956. He did this formally by taking refuge and piiecepts from U Chandramani Maha Thera. He then
administered the same rite to approximately 3808id@u untouchables, thus effecting a mass
conversion into Buddhism. The ongoing vitality bése conversions has attracted much debate.
Nevertheless, today’s Ambedkarite Buddhists coulchiper as many as 7 million.



While conceding that myth has grown around theseemotable converts, these
examples do demonstrate that conceptually andigadlgt conversion into Buddhism is
possible. How is conversion to Buddhism to be usted in a very different society in
a very different time, that is, the society of g&1* century New Zealand? This thesis
seeks to reflect on this. This thesis is a sociolgnquiry, drawing on qualitative
research methodologies to explore what it meagsnwert to Buddhism, that is, to
move from “not-Buddhist” to “Buddhist”. In shorhye thesis question is “why do New
Zealanders convert to Buddhism™? | wish to exptbie question in order to throw
some light on what identity so-called convert-Budtfmake for themselves as New

Zealanders.

The Project

William James (1842-1910), the pioneering and enfial psychologist of
religious experience, rightly cautionsThe Varieties of Religious Experience
(1902,1997), that one should distinguish betweerotigin of religious phenomena and
their value: in other words, to judge differentheir roots and their fruit. James leans
towards the latter, arguing that religious phenocangimould preferably be judged by
their fruit. Although allowing for overlays of legd, judging from the fruit of
Ashoka’s, Menander’s and Ambedkar’s lives, it iss@nable to conclude that their
conversions to Buddhism entailed a publicly recegdichange from one religious
framework of belief and practice to another, tisaBuddhism (the “fruit”). Similarly, in
this study, the “fruit” of conversion is the idemtthat New Zealand converts make for
themselves. How now are Tim, Kaye, Noel, JennyJotth going to live as New
Zealanders and Buddhists? The “roots” are thosesff both proximal and distal, that

led up to the conversion, or in most cases, inftedrthe process of converting. | seek



not to judge either root or fruit, but to reflect where the fruit may fit within a New

Zealand context.

Buddhism’s translation into western contexts is m@wng well examined by
many scholars. | will call on two scholars in peutar, Charles Prebish and Martin
Baumann, to summarize this western context. Sitpjlarvast quantity of academic
reflection has been undertaken with regard to ilgyconversion. Douglas Shantz
(2006) has briefly summarized the history of titisrature. He concludes firstly, that
scholarship has demonstrated that conversion éyacomplex matter, “with wide
variation in the nature, causes and consequenaamnuérsion experiences” (2006, 29).
He also concludes that scholarship has demonstitzethe very meaning of
conversion changes in different historical and alosettings. This thesis will
demonstrate that “conversion” to Buddhism in thetdrical and social setting of New

Zealand is nuanced and innovative.

The unique contribution that this thesis makestwmkrship is that it brings
these two areas together — Western Buddhism angecsian theory — and locates this
conjunction in the New Zealand context. It ishistthree fold intersection that this
thesis contributes to the study of New Zealandasoaitural history. To the best of my
knowledge, no study has been done conceptualisesgtthree dimensions, although
scholarly reflection on the initial translationBfiddhism into the New Zealand context

has been started (see Spuler 2002).

The structure of the thesis
| have structured the thesis in a conventional easisting of six main chapters

and a conclusion. In chapter one | introduce theds vis-a-vis conversion to Buddhism



in New Zealand and locate this in its broader wesBaiddhist context, by reviewing
the literature. | discuss the methodology | use, iatroduce the interviewees of my

field research.

Drawing from interviews, published accounts, arciegical data, and archival
material, | offer an history of Buddhism in New Xa&l in chapter two, arguing that the
1970s was the decade in which the arrival of Busidhin New Zealand gained
momentum. | also discuss what the five-yearly cermsun reveal in chapter two, raising

issues of who might be called a Buddhist.

In chapter three | extensively explore Buddhigtars of conversion, and how
the interviewees perceived of their own pathways Buddhism. | discuss a number of
ambiguities that emerge, and conclude that thevie@ees indeed reject the notion of
“conversion”per seand prefer, on the whole, to understand themsétvbe “taking up
the practice” of Buddhism. Chapter four follows lwftirther discussion of what
meaning and identity these “practitioners” theratedor themselves. Drawing on
narrative theory, | discuss the interviewees’ andioratives which reveal they construct

a variety of identities as they seek to stabilleErtown selfhood.

Interviewees often spoke of New Zealand as a “guade to practise
Buddhism”, and | explore this in chapter five, ceptualizing New Zealand social
history within the notion of Arcadia, a metaphoiadéal place, drawn from the genus of
utopia. | take a position on Arcadia, arguing th& embedded in New Zealand
worldview, and that it offers to Buddhism a socidtaral framework in which

Buddhism can find its place in New Zealand.



To this end | offer in chapter six, four socio-cuél locales in which a parochial
New Zealand Buddhism can be identified. In theidie®ncluding section | review my
argument emphasising various possibilities for amg®&uddhist identity and
expression. | tie the thesis together by suggestiaga “new imaginative order” in New
Zealand may allow Buddhist practitioners a placstamd — turangawaewae — and thus

offer them a home in which the self can be stadilljsand identity can be created.



Chapter 1: Sources and Methodology

“The multiple methodologies of qualitative reseancty be viewed as a bricolage, and
the researcher as bricoleur. The bricoleur prodadascolage, that is, a pieced-
together, close-knit set of practices that prowdkitions to a problem in a concrete

situation”

Norman Denzin and Yvonna Lincoln (1998, 3)

Contemporary Buddhism in New Zealand

This study is chiefly based on the personal starfdduddhists in New Zealand.
| have endeavoured to locate these stories in sloein-cultural context. Buddhism in
New Zealand is relatively easy to locate, both pbjpular level and within the

academy.

An electronic search can turn up over 27,000 hiepresenting over forty
distinct Buddhist groups in New Zealahtlp-to-date websites imply sanghas which
are educated and well-resourced, having regulasado computers. Websites function
internally to inform sangha of activities, and ertdly to invite web-surfers and/or
seekers to the group. | myself made initial contéth several Buddhist groups this
way. Disappointingly, there is no up-to-date attetoporganise an internet Buddhist
site where groups and/or individuals can exchanfggmation within the New Zealand
context. This seems unusual, as this media hasdeetoped into some sophistication

elsewhere (for a Canadian example see Klima 2006).

A number of Buddhist centres send out regular edaat or printed newsletters.

Thus one can ascertain “what is going on” and “wghcoming to town”. For example,

®>On May £, 2007, there were 37,600 within “New Zealand ordgtegory of Google’s web search
function, when entering “Buddhism”. On Juné"12008, there were 27,500 listed. There is nothing
significant in this variation, other than to indiedhe volume of material available.

® A list of the Buddhist sanghas and centres | riefén this thesis appears as Appendix 1.
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Wellington Insight Meditation sends out a compredies electronic monthly email to a
mailing list of over 450.A very small number of centres publish their owagazines.
For example, Soka Gakkai (SGI-NZ) publishes a mignttagazine entitleéfocus,and
the Zen Institute of New Zealand publishes a quigrteagazineManawa

Additionally, both these and several other groupgiute the literature of their
international parent bodies. This may imply tha&tytlare not yet rooted well in New
Zealand, and that New Zealand branches have yeidt@ unique identity. For
example, when | visited Friends of the Western BustdOrder (FWBO) centres, my
host encouraged me to resource myself with vanaugs of its English founder

Sangharakshita; there was nothing they offered niteew by any New Zealander.

This derivative characteristic of New Zealand Buddhshould not be
surprising. All the Buddhist centres do have adagjobal context. Nevertheless,
published works are starting to appear that dematesa growing degree of local voice.
For example, to celebrate the opening of its maaditation hall in 1993,
Bodhinyanarama Monastery (Stokes Valley, Lower Hutblished a commemorative
booklet entittedCommunity and Responsibility: Buddhist Reflectmm®ight Living.
Similarly, following the Dalai Lama’s 2002 visit tdew Zealand, two books were
published Warm Heart, Open Min{2003) contained the edited texts of the Dalai
Lama’s speeches, published “for a [New Zealandijetpsearching for means other
than aggression and materialism to achieve ... aibappalthier life ... and in order to

create a harmonious, peaceful and compassionattysq@003, 9). The other,

" Wellington Insight Meditation (WIM)’s newslettes talledinsight Aotearoaand is perhaps the most
widely distributed Buddhist newsletter in the caynwith a mailing list in mid 2006 of 458 peopl&l2
of these were to people in the wider Wellingtonnotlitan area. Settp://www.insightaotearoa.org/

® There is some ambiguity around the nomenclaturéhisWestern Buddhist Order. It is generally
known as “FWBO?”, that is Friends of the Western Bhidt Order, although technically a “friend” is a
title within the Order, and hence the WBO is thegéa of the friends of the Western Buddhist Order.
Throughout the thesis | have chosen simply to issbmenclature FWBO. See Vishvapani, 2001.
Introducing the Friends of the Western Buddhisté@r&irmingham: Windhorse Publications.

9



Happiness in a Material Worl(2002), aimed to “offer practical ways to maintgour
relationship with the Dalai Lama, whether he isbally present or not” (Lafitte and

Ribush 2002, 10).

These publications serve as depositories of collechemories: they are
commemorative, anecdotal, even polemic, with segtaruances. | would expect to see
more of these publications in the future if thegdaas grow and become more of an
explicit market themselves, with significant mil@sés to commemorate. Indeed, the
activities of these groups are varied and ofteripusénd it falls to newspaper reports to
provide “a first rough draft of [their] history’The Fairfax Group, which owns many of
New Zealand’s newspapelshad fifty-two articles in twelve newspapers regagd
Buddhism, in the two year period between Decembédzand December 2006. As
Buddhism continues to gain a higher profile, | wbekpect to see more frequent

newspaper articles.

Perhaps the most significant popular resource t® la@s been the production of
the film Buddhism in New Zealan{@003). This documentary offers an analysis of
Buddhism’s emerging cultural place. In some senBas set an agenda for further
study of Buddhism. It demonstrates that interviepnean be a rewarding methodology
in not only compiling a historical narrative, bigs@giving voice to adherents of the
Buddhist groups. Hence the documentary also sawveasstudy in cultural adaptation.

In a flyer that accompanied the video, the prodsiegplain:

° This quote is attributed to Phil Graham (d. 196@)mer editor of th&Vashington Post.

1% The Fairfax Group own#/aikato Times, Sunday Star Times, Sunday Newd)diénion Post, The
Evening Post, The Press, The Timaru Herald, EveSitagdard, The Daily News, Truth, The Southland
Times, Taupo Times, Nelson Mail, Whangarei Lea8eiff, NZ HeraldandRadio New Zealand
Newswire This covers the urban centres of Hamilton, Wgtion, Christchurch, Timaru, Invercargill,
Taupo, Nelson, Whangarei, Palmerston North and amck National coverage is achieved through its
two Sunday papershttp://www.knowledge-basket.co.nz/newztext/welcdmtral (Accessed 13th
February 2007.)
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New Zealand is no different to other Western caastwhich, mostly
within the last thirty years, have seen a gredinndf Buddhism,
resulting in a great array of traditions, ethnestiand practices. We
believed that due to the moderate numbers of ceatrd temples spread
amongst the population here [in New Zealand], wddtoepresent most
of the groups and traditions, thereby giving soinel lof overview of the
country.
Meeting so many people and seeing so much of fferet traditions,
both ethnic and kiwi throughout the country [gave us an] appreciation
of just how different the communities are, eachpkeg to their own
tradition and with only the Buddha-dharma in commfe were very
often welcomed in with no questions asked, andideal/with great
hospitality (Broadhurst and Moore 2003).
Twenty two interviews featured in the final one hout. The producers,
Cameron Broadhurst and Geoff Moore edited the tmthematically: Origins,
History, Monastic life, Differences, Tradition atie Future of Buddhism in New
Zealand. By choosing these themes, they offer soitieal categories by which
Buddhism in New Zealand can be understood. In exfdithey allowed a bi-partite
taxonomy of “ethnic” and “kiwi” Buddhists. This resbles the “ethnic” and “convert”
taxonomy originally proposed by Charles Prebist¥y@.9993), or the “immigrant” and
“convert” categories of Paul Numrich (1996), whichill take up in chapter two. Both
producers are Zen Buddhists and they positionadgbkes from inside Buddhism to
make the film. This film is a good first attemptgating an emic voice to Buddhists —
both “ethnic” and “kiwi” — as they seek to understahemselves and create meaning
and identity. This thesis acknowledges BroadhurdtMoore’s work: it uses similar
methodology (interview), but focuses on the conBertidhists. The documentary does
not claim to be an academic analysis of Buddhisath&, it serves as a depository of

personal interviews from which | also draw. | irduze further categories, namely

conversion and identity, and so broaden and detpefirst comprehensive account.

1| seek throughout the thesis to attempt to aveidgithe adjective “kiwi”. However, often it is sity
unavoidable, and in some cases will make the coutearer if used. When | do use it (or allow it) —
technically it is slang at worst, or colloquiali@nbest — then it behaves as an adjective or noun
pertaining to New Zealand.
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In sum, while Buddhism is not voluminously reported it is nevertheless
easily accessible. New Zealand is not unique mrspect. If one googles Buddhism in
any other western country, a similar plethora cfuailities present themselves.
Buddhist groups are using electronic, print, aird fnedia to represent and promote
themselves, and it is from these that one cantst@adin a conceptual picture of
Buddhism at the popular level. | have located nfysehin this popular media to “get a
feel” for what is going on in New Zealand. My owrethodology draws primarily on
interviews of people who are influenced by thisyap Buddhism, but who also play a
role in shaping it. The most significant populac@nt to date, and perhaps broadest in
its scope, is Broadhurst and Moore’s documentaoyvéver, there is additional critical

reflection emerging.

Critical reflection on Buddhism in New Zealand

In the twenty-five years between 1980 and 2005y sixl published critical
works appeared that included reflection on BuddhiBhe first and the last of these
were essentially lists of religious groups in Neealand, edited by Peter Donovan
(1980) and Bronwyn Elsmore (2005) respectivelyhéitgh using different
methodology to arrive at their lists, they both\pde time-referenced snapshots as to
what religious groups — and for our interests, Buskdgroups in particular — were in
New Zealand at the time, or rather, what traditidresauthors were able to locate and

describe.

Donovan’s book, entitleBeliefs and Practices in New Zeala(i®80) is
originally based on a survey between 1977 and 1@8tributors did not necessarily

speak “officially” or with “binding statements” ragding their group’s belief and
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practice. Donovan concedes that the work is “notgete. Some groups preferred not
to contribute [and] others we were unable to makdact with” (1985, 1). Regardless
of these limitations, the book gives explicit netibat Buddhism was in New Zealand
and serves as a first attempt to catalogue Budtthditions. Donovan recognized two
Tibetan, two Zen, two uniquely “western” forms (FWEnd the Sphere Grotfp

along with two generic Theravadan groups, and twaigrant groups (Sri Lankan and

Vietnamese).

Twenty-five years later, Bronwyn Elsmore publisigligioNZ: A Guide to
Religions in New Zealan@005). Like Donovan’s work, it is essentiallyist lof
religious groups in New Zealand. However, where ®@@m’'s work was based on a
survey of informants, Elsmore herself wrote thstfdraft of the entries, then invited
each group to check these. She included religioesa “their obvious presence in
society” or their “emerging presence, thus presgnai need for fuller description”
(2005, 5). To this end she lists sixteen Mahayanas (excluding Tibetan groups),
eighteen Theravadan, and fourteen Tibetan Buddhigite short entries, she lists four
further Buddhist groups, and three further grompsrmed by Buddhism. Clearly, the
number of traditions had increased in twenty-fieans: from ten to fifty-two. | too have
sought to identify the groups in New Zealand. tdss the increase in numbers of
individual Buddhists in chapter two. Apart from gigally locating each centre, it is
difficult to ascertain how many there are, and hatvate they continue to be foundéd.
Assuming that most can be identified by websitesn tsixty identifiable lineages or key

centres seems a reasonable number.

2 The Sphere Group was the group which originallichased the land which was to become the
Wangapeka Study and Retreat Centre, Wangapeky vatleth-west of Nelson city.

3 How one counts them is also problematic. In my ¢own of Palmerston North, would | count the
Amitabha Buddhist Centre (New Kadampa Traditionp@as centre, or as a dozen or so, due to its wide
network of regional home-based weekly meditatioth @aching sessions? Alternatively would | count
New Kadampa Tradition as only one tradition, oethcentres, considering it has major representation
Wellington, Palmerston North and Auckland?
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Other descriptive works appeared in the years lEvi®©80 and 2005.
Noteworthy are two attempts to reflect on Buddhfssm within a confessional
standpoint, a development which in and of itsejhais a growing presence of
Buddhism. Upasaka Priyanarn@iaresented a paper at the Seventh Auckland Refigiou
Studies Colloquium (1981) entitled “The Buddhistrpal Community Today” in
which he suggested that the future of Buddhismewealand would be based on

“fundamental commitment and on appropriate respots&Vestern culture” (1982, 81).

Implicitly Priyananda pinned his hope on conveststo use his words, those
who “stand alone”, who “make a break with the ptstir old way of life, and the
groups with which they have been associated” (1882,We know from Donovan’s
survey (1980) that there were ethnic/immigrant geoalready formed and constituted
in New Zealand by 1981. Despite this, Priyanandmmssts only one particular non-
immigrant Buddhist group — the FWBO — as the pag¢eixemplar of the future of
Buddhism in New Zealand. On the basis of this,diks dor an understanding and
practice of Buddhism in New Zealand not as an ‘&asteligion” or “western

[religion]” but “universal, applying to all men atl times” (1982, 83).

Priyananda’s hypothesis was not really examined 2007, when Sally McAra
published her work on FWBO'’s retreat centre Sudaratoka, near Thames (McAra
2007). McAra’s conclusions are consistent with &nignda’s foresight, in that she
demonstrates how a global movement is made lodakilNew Zealand context (2007,
153). While not explicitly discussing any of thémic/immigrant groups, Priyananda

implied that they would be deficient in providing ‘@ppropriate response to western

| regret that | have been unable to identify teader of Upasaka Priyananda. | wish to cause no
offence in using male pronouns.
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culture” in general, and by implication, to New Feal culture in particular. Whether
this has been the case or not is still open foestigation. In addition, Priyananda may
have been naive to have expected Buddhism amomrgsZdaland converts to be
shaped within only one tradition. He could be excuisowever when one recognises
that he was speaking in 1981, merely a year afteroDan had attempted to document
Buddhism for the first time: Priyananda may simpb¢ have known of any other

groups.

The second inside reflection on Buddhism in Newl&sdappeared in another
edited work by Donovan in 1990, entitlBeligions of New Zealander&jahn
Viradhammo, founder and senior monk at BodhinyamarBuddhist Monastery in
Stokes Valley, wrote the essay on Buddhism. Vieadimo gives a brief narrative
history of Buddhism commencing with the Otago Chagoldminers of the 1860s. He
is the first to distinguish explicitly between tBeaddhism brought by Asian immigrants
and the Buddhism of converts. First proposed byriégdrebish in 1979, this
distinction had by 1990 become more widely acceptedestern countries (Baumann
2002b, 52). Viradhammo demonstrates the possédslitf these categories by including
two lengthy personal testimonies: Robin, a confrerh a fifth-generation Canterbury
sheep-farming family, and Ramani, a Sri Lankan igramt. Perhaps Viradhammo was
well placed to make this distinction, himself beofd.atvian refugee descent, and born
in Germany. In sum, Viradhammo recognised thattiesre two types of Buddhists in
New Zealand, namely immigrants (“those who havevgrap within countries steeped
in Buddhist civilization”), and “those who are N&galand born” (1990, 35). By 2003,

Broadhurst and Moore used the distinction to givecsure to their video documentary.
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Robert Ellwood, writing in 1993, made this bifuricat as well, but only
implicitly. In Islands of the Dawn: The Alternative SpiritualifyNew Zealand1993),
he locates the emerging Buddhist expressions aestpf 1960s alternative spiritual
groups”, classifying them with those of “easterligieus background”, together with
groups of Indian origin, yoga schools, and Bal{a993, 215). Ellwood was concerned
to write a bigger narrative of alternative spirlitya and hence the Buddhism of
immigrants was outside the scope of his book, pnedly because he deemed it not to
be “alternative” in some sense. In 1993, Ellwodehtified (i) Theravadan Buddhism
(particularly the Bodhinyanarama centre), (i) \@pana Meditation, prioritizing the
S.N. Goenka tradition, (iii) Zen, identifying seaéemerging strands, and (iv)
Vajrayana, naming the Dorje Chang Institute, amdkhrma Kagyu Trust. All of these
were traditions of Western expression, rather tbheations of immigrant (or “ethnic”)
identity. Like Priyananda (1982), Ellwood partialjanotes the potential role of
FWBO, because he believed it to be “modern, edédxit effective Buddhism”

concerned with “overcoming traditional divisionsBdddhism” (1993, 238).

Ellwood was perceptive to note that Buddhism invNE=aland in the 1960s was
in some sense part of the hippy movement. He arta¢New Zealand’s social
receptivity to “alternative religions” (includingugidhism) may well be due to its
similarities to the nineteenth-century American YWearticularly California (1993,
191). New Zealand was settled by a working classhwvas being alienated from the
church. Additionally, like the American West, Newa&and’s miners, loggers and
cowboy cultures precluded much priority on religgonstitutionalism: religious
institutions made little mark on the hinterland.ditenally, New Zealand tended to be

settled by individuals, rather than large groupsrohigrants, and therefore there was
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little impetus to gather around church or synaga@illievood 1993, 1915° Hence any
institutional presence of Buddhism was only faimtbticeable in the mainstream
culture by the 1950s, where at best a loose netabekthusiasts were reading the Beat
poets from America (~1948-1959), or more generald&fa literature. This was also
well before the days of liberal immigration polisighich allowed entry to
comparatively large numbers of Asian immigranter(frthe mid-1980s) who were to
bring their Buddhism with them. Michelle Spuler () draws some similarities with
Australia during these early years, suggestingttiexe were a number of study groups
in both Australia and New Zealand, mainly secufaprientation, which were meeting
to study translated Buddhist texts and to debattegaphilosophy, although there is no
evidence to suggest there were any formal linke/éen the two countries (2002, 140).
| build on Ellwood’s preliminary history in chaptevo, and argue that the 1970s was a

decade in which these initial Buddhist stirringsk@hape in an institutional presence.

Indeed it was Michelle Spuler who began to concage Buddhism in New
Zealand as more than a derivative of the 1960s’ggpjation of things Eastern. In
1998, she gave notice to the American Academy tgiRa that Buddhism in New
Zealand was now worthy of unique critical refleati®puler noted that there were “few
historical accounts exploring the reasons behieccthrent state of affairs [of
Buddhism in New Zealand]” and she regarded Viradhaia essay (1990) as “the
authoritative (that is, only) published work inglarea” (2002, 139). Spuler began to fill
this gap. She drew on census data, interview astdva sources, and contrasted

Buddhism in New Zealand to the growth of Australzuddhism in particular. She

15 Whether Ellwood'’s thesis about individuals setjidew Zealand is defendable or not is debatable.
There is much debate amongst New Zealand histoaisuts how “atomized” — to use Miles Fairburn’s
word — immigration actually was. | pick up on thisbate in chapters two and elsewhere.
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assumed an inevitable conversation between eagtirgolmany major events

occurred approximately ten years later in New Zhlhan in Australia” (2002, 141).

In bringing critical reflection to the study of Bdldism in New Zealand, Spuler
notes that Christopher Queen'’s threefold identiibcaof emerging American
Buddhism, namely democratization, pragmatism amggement (Williams and Queen
1999, xix), are “similar to those identified elsea®”, that is, in other Western
countries (2002, 145). She comes to similar commhssfor Australia, but she is wary
that this threefold paradigm is still only germinélhether Queen’s threefold model is
transportable to the New Zealand context is yéetaetermined. Suffice it to say that
Spuler was the first to theorize about the develamnof Buddhism in New Zealand,

and opened the door for others to follow.

Since Spuler wrote in 2002, much has happendtkidévelopment of
Buddhism in New Zealand. In my own ess$tgw the Dharma Landed: Interpreting the
Arrival of Buddhism in New Zealarf@007), | sought to build on Spuler’s work by
doing three things: conceptualizing the historaraival of Buddhism in New Zealand,
interpreting the emerging contours of both ethmid enmigrant Buddhist traditions,
and locating Buddhism in New Zealand’s socio-cakaontext, raising possibilities for
its future expression. This thesis continues teetgythese ideas into a more robust
framework. My underlying aim is to respond to tladl or “new theoretical
frameworks, approaches, analytic tools, and waykofg scholarly work”
(Koppedrayer 2003), by addressing issues of cororets Buddhism by New
Zealanders and subsequently to explore what igelNatv Zealanders appropriate from

Buddhism.
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To this end, some work has recently been doney S&lAra did an
anthropological study of Sudarshanaloka, a FWBQredacated in the Tararu valley,
north of Thames. Her study was published in 208#tled Land of Beautiful Vision:
Making a Buddhist Sacred Place in New ZealdfidAra does not explicitly articulate
that she has responded to or is testing Priyanamat&llwood’s prediction that FWBO
would be in the forefront of Buddhist cultural atktn to New Zealand. Nevertheless,
she argues that members of FWBO *“transform the@pgrty into what they call a
‘spiritual home’ (2007, 65). | too have found tifabme” is a concept of which convert
Buddhists readily talk. By appropriating Buddhistditions alien to the dominant
culture, McAra argues that in Sudarshanaloka, tembers are critiquing their wider
socio-cultural situation, “especially what they sséWNestern society’s characteristic
alienation from the Truth, and its consequent s@tilacunae”. By consciously
employing narratives about the “mythic dimensiaaid by referencing themselves in
relationship to the land, McAra argues that “inithuse of both ‘native’ FWBO and
‘alien’ knowledge, they engage in a bricolagic tiegaof a Buddhist environment and
community. Through these practices, members aeniimg a Buddhist ‘sacred place’

while creating themselves as a community” (200, ii

The possibility of Buddhists finding meaning ircsslizing New Zealand
landscapes was raised earlier by Erich Kolig, widdfield work in 1996 with regard to
the building of asstupaon the Otago peninsula. His paper “Recycling Gmaa and the
Sacralization of the Landscape: A Buddhist Stupaunedin, New Zealand1997),
describes the context and process for the “coeti@dhd meticulously planned creation
of a ‘sacred site’” where both landscape and aechire are sacralized, and personal
charisma — in this case, that of the deceased Gaistug)yey — is incorporated. The

project was multi-intentional: trupaserved as reliquary, memorial, and votive
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offering (Snodgrass in Kolig 1997, 203), with thepk that thestupa as a fixture in a
particular place, would become a pilgrimage site @m object of veneration. Kolig
places the event in a broader social context thamunedin Dhargyey Buddhist
community which sponsored the construction. He destrates that three groups of
people interpreted the establishment ofdtupadifferently: the Buddhists, the Maori
(as represented by elders of the local tribe),mai@hd’® (as represented by both
converts and local regional planning regulatiotig)s allowing for a “multi-vocality of
ritual [and] sacred site” (1997, 201). This conogpthallenge, particularly Buddhists’
sacralization of location (particularly landscapayl the imagining vis-a-vis “home”, |

too pick up and expand in this thesis, broadenoty Kolig’'s and McAra’s ideas.

This “multi-vocality of ritual [and] sacred sit¢Kolig 1997) presumes a
transferability of ideas and values, both in thepshg of the event of the establishment
of thestupa and its ongoing significance as a fixture on@tago peninsula. These and
similar concepts of identity and meaning have daghlighted by Suzette Major
(2003). Major explores the domain of ideas as [et9f product”, seeking to
demonstrate the “distinctiveness of ideas” vissamarketing. While the inclusion of a
Buddhist group did not dominate her research ptoldajor none the less demonstrates
that Buddhist ideas are “marketable”, or at lea$t 0 be promoted within categories

more familiar to marketing.

'®| have chosen to use this term periodically inttiesis as it has become part of accepted New detala
English dialect. It is originally a Maori word, l@led to mean “non-Maori”, but in common usage it
means New Zealanders of European (usually Britigisgent, that is “white”, or more often than not,
ethnically Caucasian New Zealanders born in Newafeh | am making a distinction between
“European New Zealanders” (relatively recent imraigs) and “pakeha New Zealanders” (third, fourth,
fifth generation New Zealanders who are ambivaddaaiut their European ancestry and who identify
primarily with a south Pacific identity). Pakeha& alescendents of what Keith Sinclair calls theiveat
born”. Keith Sinclair, 1986A Destiny Apart: New Zealand's Search for Natiddahtity. Wellington:
Allen and Unwin New Zealand Ltd.
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Major offers five conceptual domains of ideas, swansed as immateriality,
interminability, omnipresence, transferability aMgltanschauun@worldview). These
are what set ideas apart from goods and servicere pfrecisely, immateriality
concerns the intangibility of ideas; they have hggical properties. Interminability
concerns the temporal property of ideas, in pddictheir timeless and endless
nature”. Omnipresence is about the metaphysicdhrefiideas where ideas have
spatial properties but nonetheless are universaltgssible and not tied to any one
individual or organization. Transferability indieat“the portable and viral nature of
ideas”, andNeltanschauungescribes fundamental shifts in a person’s leraitih

which they see the world as they consume an idego{h2003, 228).

Developed in a New Zealand context with New Zedliastitutions, Major
offers to the study of Buddhism a conceptual framrwior its potential for
dissemination as “an idea”. Major suggests thadidfferings may be limited to those
products which concern a way of looking at the @Wb(R003, 241). In other words, the
“marketing” of Buddhist ideas in a New Zealand edutis a theoretical possibility:
could the building of thetupaon the Otago peninsula be a test case for Maijoesis,
in that it could be argued that all five concept@mains of ideas were at play? In other
words the intangible “idea” of Buddhism, with itsitieless and endless” characteristics
has been authenticated in New Zealand by the Ingjldf astupa demonstrating a
worldview shift in a group of local Dunedinites ¢asiated with the Dhargyey lineage),
as well as offering a multivocational sacralizee ¢hat will continue to influence new

possibilities vis-a-vis worldview for those who Wit access it.

This transferability of Buddhist ideas and worklvihas been well noted in a

study conducted in 1991 by Margaret McKee, entillalling the Dharma into their
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Lives: A Study of New Zealand Women who have Choséndertake Buddhist
Practice.McKee used both quantitative and qualitative metiagy, limiting the
project to sixty two women living in ChristchurchdaDunedin, and “exclude[d] those
who were born into a Buddhist family” (McKee 19%), implying a tacit agreement
with the convert/ethnic bifurcation. In effect Mc&e study is the first project
specifically researching conversion into Buddhsen se While defining her sample as
women “who have chosen to undertake Buddhist ittt as opposed to believers, or
adherents — she unequivocally argues that the {eord/ersion” is both acceptable and
usable for their movement into Buddhism, where V@gion” is defined tightly within
William James’ classic definitidhand James Fowler’s stages of faith (1981). While
consistent with these definitions, her discussibconversion is only part of a broader
discussion of New Zealand women'’s appropriatioBuddhist techniques for a variety
of psychological and social ends. She concludds tha
their conversion tends to be gradual and volitioBaice most of the
women in the survey have approached Buddhist peattrough
disillusionment with their lifestyle or after yeasEsearching other
spiritual paths, a gradual acceptance of it isst@kpected. A gradual

acceptance is also in accordance with the supppkegital nature of
Buddhist teachings which are usually taken in s(&p91, 54).

McKee’s work prefigures much of my own in this sgudnd at first reading
could well be interpreted by Lewis Rambo’s proaesslel of conversion (1993), which
| also discuss. Where McKee prioritised a quaratmethodology of survey, | have

arrived at my conclusions using different analyttoals. | have then taken my findings

7«To be converted, to be regenerated, to receiseggrto experience religion, to gain an assuraree,
so many phrases which denoted the process, gradaatiden, by which a self hitherto divided, and
consciously wrong inferior and unhappy, becomefiathand consciously right superior and happy, in
consequence of its firmer hold upon religious te&sdi This at least is what conversion signifiegémeral
terms, whether or not we believe that a directrdivoperation is needed to bring a moral changetabou
In William James, 1997he Varieties of Religious Experiendew York: Touchstone/Simon and
Schuster. 186.
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further than McKee’s by exploring subsequent idgrihat New Zealanders create for

themselves, especially with respect to socio-caltand geographical location.

| have also chosen to look at Buddhism in New Zshfaom a new angle. An
in-depth examination of the lives of Buddhists ieviNZealand has not been attempted
before using narrative methodology. To elicit aive from interviewees, | have used
gualitative strategies. | acknowledge that botHitateve and quantitative
methodologies provide unique and valuable insigtitssocial phenomena, but also
note that the types of conclusions each reveainatbodologically beyond the reach of
the other. Thus | understand them to be complinmgn@ualitative methodology has
been used in studies on religion in New Zealanddgkample Rountree 2004) and in
other studies of Western Buddhism (for example @viland Dobbelaere 1994, Capper

2002, Kennedy 2004).

In summary, | have outlined the New Zealand souavedable for the study of
Buddhism in New Zealand, and described in moreildétse in which | locate this
project. Michelle Spuler (2002) was the first serdb make an attempt to interpret the
bigger picture vis-a-vis Buddhism in New Zealande $as done this informed by
theory drawn from American sources, and while exjy making comparisons with
Australian Buddhism — if for no other reason thgadgraphical and cultural
proximity” (2002, 139) — she does outline and higil a unique New Zealand history
and demographic. What is clear from both the papoledia and the critical literature,
is that “Buddhism in New Zealand” is recognisalileere is also an acceptance —
sometimes explicit, sometimes implicit — of theeert and ethnic juxtaposed
categories. Additionally, a variety of methodolagleve been used: simple lists,

surveys, and qualitative strategies. The paucitgséarch generally has precluded a
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robust development of any of these methodologibe.Work that has begun is located
loosely within the academic sub-field of “Westerad@hism” (Prebish 2002), and is in
response to the call for the study of Buddhismidatef Asia. This is a call to
recognise “new configurations of Buddhist expressieesulting from adaptations,
adoptions, appropriations, [and] immigration patseiwhich] demand the use of new
theoretical frameworks, approaches, analytic taois, ways of doing scholarly work”

(Prebish and Baumann 2002, Koppedrayer 2003).

This thesis primarily works with new empirical datrad locates this within three
fields: Western Buddhism, conversion theory, and/[Mealand social history. The
above discussion has outlined the context forttiesis within the popular media, and
the historical development of the critical appragfaBuddhism in New Zealand. | will
further note the relevant literature of conversama New Zealand social history in the
context for my discussion later in the thesisrhtnow to locate this study in the

context of Western Buddhism.

Western Buddhism

In its global expansion over the last 2500 yeatgjdhism has made noticeable
impact in the West only in the last few hundredrge&tephen Batchelorkne
Awakening of the West: The Encounter of BuddhisiivVdestern Cultur¢1994)
narrates this journey in detail, as does MartinrBann’'sGlobal Buddhism:
Developmental Periods, Regional Histories, and & M@alytical Perspectiv2001).
Baumann suggests four periods for the expansi@udtihism: canonical, traditional,
modern and global. It is in the global period, artarly in the 1950s and 1960s, that
Buddhism was “internationalized” with a subsequapid pluralisation in the 1970s

(2001, 6,10). Buddhism’s arrival in New Zealan@assistent with Baumann’s scheme.
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| will demonstrate in chapter two that the 1970s walefining decade for the arrival of
Buddhism in New Zealand, both in a temporal sensevath regard to the cultural

context.

Other works document the arrival of Buddhism in\est. Brief summaries
abound, often as chapters in larger works (for eptardarris 1998, Obeyesekere 2003),
or as introductions (for example Fields 1992, Ma6KO0, Coleman 2001, Kingsbury
2004), or as final sections in more general wofs€xample Gethin 1998, Harvey
2001). In addition there are now studies of theptataon of specific traditions to the
West (for Tibetan Buddhism for example, see Lop@25h, 1998, Paine 2004), as well
as specific country studies (for the United Stébegexample, see Fields 1992). These
studies all seek to address a common challengeistheow does a 2500 year old
tradition adapt to a new cultural context, or, iarenpopular language, how did the
West become “infatuated” with Buddhism (Paine 2@¥8)? Implicit within these
studies is the question “how does one actuallyystid translation of Buddhism into
the West?” To date, Buddhism in New Zealand hasadta profile that researchers
deemed significant enough to warrant the publicetiba unique historical or cultural
study. As noted in the previous section, researcNew Zealand has only recently
commenced, and it is therefore well under the radatcept perhaps for Michelle
Spuler’'s essay (2002) — of international Buddhisties. Nor has there been sufficient
momentum to develop any agreed methodologies aotslof enquiry. | reference this
work to a variety of methodologies — case studiasy/eys, participant observation and

interview — undertaken elsewhere in the West.

Daniel Métraux’sThe Lotus and the Maple Le#1996) represents a case study

methodology, where he has taken only one parti®&udadhist tradition, Soka Gakkai,
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and extrapolated into the wider Canadian contexgting Soka Gakkai as a “self-help
support group” and “new religious movement”. Theseidentally, are the same
categories that Robert Ellwood (1993) used of Bustdhn New Zealand of the 1960s.
This category to which Métraux assigns Soka Gaiskdue to the “changing needs of
North Americans and the social changes of the T98@96, 129). McAra’s study of
Sudarshanaloka is the first published case studypafrticular lineage in its own centre
in New Zealand (McAra 2007). My methodology hasrbeestart with the individual,
but | do not ignore their contexts. My fieldworkutd be considered to be a broad
collection of small case studies, where, havingrinewed someone, | then spent

considerable more time with them “on location” lireir context.

Another approach has been to take a group of davaditions in the one
location and examine similarities, differences &medds. As an example of this,
Andrew Kennedy (2004) draws out implications fordBbism in Britain from a study
of several traditions in the city of Leeds. Kenneastgmines Buddhism in the context of
“notions of Western Buddhist identity [and] relig®practice most congenial to
Western individualists” (2004, 143). In a similain to Métraux, Kennedy’s is a study
a priori in cultural transformation: an Eastern religionkmg a home in a Western
context. However, unlike Métraux, Kennedy argues there cultural categories are
inadequate: “most practitioners [in Leeds] haventerest in cultural analysis. The
provenance of descriptions of therapeutic expeegsmt Western Buddhism is of less
importance than whether or not such experiencesr@u can usefully be described”
(2004, 154). Allowing Kennedy some methodologia&gedence, | have been
opportunistic in whom | have interviewed. Ultimatethe thesis question is about
identity in the New Zealand context, and so | hagd in mind questions of “cultural

transformation” and psychological experience, eisigavith regard to the notion of

26



“home”, and therefore have considered as wide gerafiilineages and traditions as was

possible.

Métraux’ and Kennedy's are only two methodologiegresentative of strategies
used within what is now widely acknowledged as WesBuddhism (or “Buddhism in
the West”). Since the 1990s a prolific number obkm) articles and journals have
continued to appear documenting the growth of Wededdhism. These vary in
genre, from compilations of personal testimonie®o@ hand, to more academic
historiographies and critical social reflectionstba other. Moreover, not only have
resources been writtetboutWestern Buddhism, but much is appearing fhow
Western Buddhism (for example Khema 2000, Brazd®12 Goldstein 2002, to name

only a few).

Indication of this growing popularity of Buddhism the West can be ascertain
by a random flick through any issue of any pop8&laddhist magazine. One example is
the popular quarterly magaziiecycle,which claims to be a broad “review” and an
“independent voice” of Buddhism chiefly for West@nddhists'® In the Winter 2006
iIssue, forty-eight newly published books were atised, seven new books were
reviewed, and four new films or DVDs were advedisén addition to this, twenty five
retreat and teaching centres advertised alongmiigteen commercial entities (offering
accessories likeafus timers, incense, images, calendars and the likeg) tour
companies offering tours to significant Buddhistqas, and one Buddhist dating
service also advertised. In the classifieds, &@&rfi36 Buddhist centres in the United
States and Canada, along with four non-North Anaericentres were listed, and there

were a further twenty-nine classifieds in nine elifint categories.

'8 These quotes are taken from the tag line of theedf the magazine.
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Tricycleis primarily about and for the American traditiasfBuddhism, but its
circulation, which exceeds 60,000, takes its infieeoutside of America. For example,
Wellington Public Library subscribes Taicycle, and Wellington Insight Meditation
Group’s newsletteinsight Aotearogeriodically refers to articles froifricycle or
guotes from it, conferring a primacy on it. In fénter 2006 issué€lricycle’slead
article was on the ordination of women, an issué wihich all sanghas in the West,

including New Zealand, must eventually grapple.

| refrain from further cataloguing the vast quantf resources on Buddhism in
(or for) the West. This has been attempted elsesyhéth varying degrees of success
(see Coleman 1993, Baumann 1997 for early exampiesaying this, | am locating
New Zealand in the West, recognising that otherosgeographical descriptors are also
valid. We are close to Asia and successive Newabeldjovernments have prioritised
Asian relationships. New Zealand is also a Paa#itton, with responsibilities and
affinities to countries as diverse as Chile, Indoaigand Samoa. Buddhism itself has a
history throughout the Pacific, starting with Jagssimmigration to Hawaii in the late
19" century (Hunter 1971). The editorsdufurnal of Global Buddhistideem the
emergence of a more located Buddhism in the Paasfsignificant, assigning a special

issue to “Buddhism in Oceania” (2008).

However, a new Pacific/Asian/Oceania orientatioa asique Buddhist
category is yet to be fully conceptualised. Forghgooses of this thesis, New Zealand
Is Western in a religio-cultural and historical sephaving British colonial

commonalities with Australia and Canada, and toesdegree the United States

¥ TheJournal of Global Buddhistis an electronic journal and can be located at
http://www.globalbuddhism.org/toc.html
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(Ellwood 1993, 187). New Zealand is open to commiabalising forces as mediated
through its socio-cultural traditions and econometworks, both historical and current.
| will demonstrate in chapter two that Buddhism basie to New Zealand from both
Asian and Western sources. As a culturally Westation in proximity to Asia, the
conditions have been conducive for a warm welconterapid entrance of Buddhism

into New Zealand.

I will also demonstrate that a particular type oid8hism in New Zealand,
namely “convert” Buddhism, is a result of the glldetion of Buddhism. | wish to do
this by drawing on survey and summative materiglsim scholars, Martin Baumann
and Charles Prebish. | will first examine the surtiveatrends proposed by Baumann
and Prebish. In chapter two, | then offer an histdrBuddhism’s arrival in New
Zealand, demonstrating that so-called convert Bigtdln New Zealand is in broad

continuity with Western Buddhism.

Theorizing about Western Buddhism

Martin Baumann observed in his essay “The Dharnsawme West: A Survey
of Recent Studies and Sourcé$997), that there had been “dramatic growth [of
Buddhism] in Western countries, observable for albtoel past three decades” (1997,
194). He calls on the geographical and chronoldgigeveys of Ernst Benz (1969),
Roger Corless (1975) and Heinz Bechert (1984) toatestrate that Buddhism’s move
into America and Europe was novel, and that gedgcapcriteria can be legitimately

used to conceptualise its movement.

Baumann notes that by 1987 a bias had crept rittoat reflection on

Buddhism. He identifies an article in tBacyclopaedia of Religignn which Robert
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Ellwood (1987) defined “the West” merely as the tddiStates, with little reference to
any developments in Europe (or elsewhere) aftel #38s. Ellwood could be excused
for this, in that the proliferation of traditionadthe founding of Buddhist publishing
houses in the United States was more rapid th&uiape. The quantity of both popular
and critical literature on Buddhism became quiakdyninated by American writers.
The United States was one of the first Western tmsto embrace Buddhism
enthusiastically in this global era, and conseduérad opportunity to shape it for the

rest of the West.

Despite this emerging American dominance, Baunwdfans a table, perhaps
the first to appear in the Western literature,mafiBng to count the number of
“Buddhists, and Buddhist groups in the mid-199a997, 198). Fifteen countries
appear in this table: the United States, Australm South Africa, and twelve European
countries, including four from the former Easteloch Of the total 6.28 million
Buddhists, 1.17 million were “European/American8(@%)2° Baumann’s criterion for
identifying Buddhists in the West was geographiaal] he explicitly differentiates
“European/American” from “Buddhists (sum)”. In othegords, “European/American”
Is a sub-set. They are converts of some sortjghtitey have chosen to embrace
Buddhism out of their own volition. The remaind®ri(l million) were Buddhists
presumably from an original Asian homeland. HerarBann implies “two Buddhisms”

— convert and ethnic/immigrant.

Disappointingly, Baumann excludes New Zealand @ttble, even though
New Zealand data was freely available in 1997h&n1996 census, New Zealand’s

overall Buddhist population was 23,687 — this woedgiate to Baumann’s “Buddhist

? This excludes Switzerland which has no entry fBurbpean/American” Buddhists.
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(sum)” category — and the category comparable todgean/American”, that is, the
convert —was 4,444. This is higher than Southcafrthe Czech Republic, and Poland,
and comparable with the Netherlands, Denmark arstri, all of which are listed on
Baumann’s table. Surely then, Buddhism had a hngiugh profile in New Zealand —

another Western nation — to warrant recognitioa giobal forum by the mid-1990s?

Despite this omission, Baumann demonstrates Buaddhism has set up home
in many Western countries” (1997, 204). Is it legéte in New Zealand then also to
identify “convert” and “Asian immigrant” Buddhisneategories which Baumann
alludes to, and Charles Prebish made explicit (Binet®79)? In other words, should
New Zealand Buddhists be classified in categoreztvdd for elsewhere, and which are
implicitly geographical/historical and explicitlyleic? Who then is a Buddhist in New
Zealand, or more particularly, who is convertingd avhy? Moreover, if Buddhism has
come to New Zealand in the sense that it is a Westauntry, then in what way has it

“set up home™?

These themes need testing “transnationally”, Baumieelieves, and | begin to
explore them for New Zealand in this thesis. Anagjttools, derived from researchers’
models need applying right across the Western gotaenclude New Zealand, if for
no other reason than New Zealand has similar nisrdfezonvert Buddhists as some
other Western nations. Baumann suggests that Thomesd’s typology of conversion
motivation, specifically (1) rational, (2) esoteand (3) romantic, drawn from Tweed’s
study of Buddhism in the United States between E®P1912 (Tweed 1992), could be
a candidate for making sense of conversion motimati European Buddhists.
Recognising the era in which Tweed proposed theetnstould this typology

nevertheless apply to New Zealand? Moreover, ifrB@un believes that the very
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dichotomy of convert and ethnic/immigrant categorgelegitimate because distinct
communities are readily recognisable in the Ungéates, then are there similar
dynamics in Europe, Australia, and New Zealand? t@baut the exceptions? By 2001,
Baumann was conceding that these categories hadnedalurred (Baumann 2001, 24).

Is this the case for New Zealand?

Baumann further calls for research on the spréaadmicular Buddhist
traditions and lineages. Heterogeneity amongst #e®uddhism has arisen due to the
transplant of Asian communities through immigratialongside those lineages seeking
to adapt and contextualise to the West. Buddrasiitions that would rarely have had
contact in Asia, are now close neighbours in thest\&n hour’s drive through the
sprawl of urban Auckland (pop. 1.2 million), foraample, reveals at least eighteen
Buddhist centres in a dozen different traditiGhin 2001, Baumann included New
Zealand in an updated version of his table (20@]), Ris numbers demonstrate that he
is drawing on census information (28,000 Buddhiststal), although there is no
indication from where he has sourced “60” to intkdde number of “groups and
centres” in New Zealantd.In effect he gives notice that by 2001 Buddhisrhlaw

Zealand had made it onto the global stage, oraat iato his consciousness.

To summarize, Baumann posits a methodology (chogreal and geographical
history), and describes some emerging commonaétesnew terms (convert and

ethnic/immigrant). He is the first to summarize sostatistics, and goes on to propose

L For example, New Kadampa Tradition in DevonpootGtiang Shan in Botany Downs, Auckland Zen
Centre in Royal Oak, Auckland Shambhala Centreaim@l, Dorje Change Institute in Avondale, Trashi
Gomang in Mangere, Tsi Ming in Greenlane, DhammaiMeéveditation Centre in Kaukapakapa,
Orewa Meditation Centre in Orewa, Wat Khemara Réiigan in Takinini, Giac Nhien Temple in
Otahuhu, Srilankaramaya in Otahuhu, Quan Am Buddhisastery in Bombay, Karma Choeling
Monastery in Kaukapakapa, Zhyisil Chokyi GhatsalsEiin Ponsonby, Auckland Buddhist Centre
(FWBO) in Grey Lynn, Nyima Tashi in Ponsonby, andhutti Monastery in Bombay.

22«Sixty”, nevertheless, is what | have estimatedniyiown research from conversations, participant
observation, websites and the likes. Baumann hasdicated where he got “sixty” from.
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various research priorities. In so doing he dessrid context for Buddhism in New
Zealand: it is the result of a geographical antbhisal process, and it can also be

considered to be part of a new “Western Buddhism®global Buddhism”.

This emerging “new Buddhism” (Coleman 2001) foduitiexpression in 2002
when Baumann joined Charles Prebish in editingsztlemeWestward Dharma:
Buddhism Beyond Asialhe book is an attempt to document both breadthdepth of
the emerging field of the study of Western Buddhifinis this volume in which
Michele Spuler’'s essay on Australian and New ZehBinddhism has voice (Spuler
2002). However, the book is more than a mere Buhdim such-and-such a place.
Rather, it offers essays on sociological strategirplores self definition and the wider
spectrum of Buddhist practice, and contextualisatsues. It also addresses new
directions, including Gay Buddhism, Black Buddhigamily management issues,
second generation challenges for Western Buddipsfsculture and Buddhism, to
name a few. These are all issues that Buddhigtdew Zealand are beginning to face
for themselves, and to which, no doubt, researchiéirbe drawn. Therefore, this thesis
serves as prelude. | reflect on the origins of Busiah in New Zealand and seek to
outline some initial and unique socio-cultural @ans on which New Zealand

Buddhists seek to build identity.

However, it may be presumptuous even to considgrBbddhism in New
Zealand warrants a unique category this earlysid@velopment. Charles Prebish
(2002) posits that the academic study of Buddhismerica came of age between
1995 and 2000, and argues for the birth of the @oadsub-discipline of Western
Buddhism. Here is an implicit challenge to the gtatiBuddhism in New Zealand. Is

there yet a unique category of Buddhism in New &edland is it worthy of the time
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and energy of academics in studying it? If in thetre is the possibility of a unique
“New Zealand Buddhism” — something that is indigenat best, or at least
contextualised in some sense — then when did #gidn, or is it yet to happen? What
defining moments have there been in New ZealandiBigch (or in its study) and what
categories of knowledge would be deemed accepifav Zealand Buddhism was to
be understood in any holistic sense? Does thdtatso few New Zealand academics

are studying Buddhism put the whole endeavoursk®ri

Western Buddhism, both as a defining academic &arthas a phenomenon, is
now widely accepted. New Zealand Buddhism — if /and/hen it is located — must
surely be included. I argue in this thesis thatdusim is not onlyn New Zealand, but
that there are also indicators it is beconohtjlew Zealand as well. Defining “Western
Buddhism” — or “New Zealand Buddhism” (as opposederely “Buddhism in New
Zealand”) — will prove to be problematM/estward Dharma chapter allocations have
defined the field somewhat already. In a similahfan, the on-lindournal of Global
Buddhism(founded in 2000) has implicitly defined the fiddd its nine subject
classifications it considers for publication: Histal studies, Transnational studies,
Issues in the Development of Buddhist Traditiorss€Studies and Biographical
Studies, Survey Results and their Interpretatic@serch Bibliographies, Human
Rights Issues and Socially Engaged Buddhism, kterDialogue, and Theoretical and
Methodological Studies. | have sought in this thégicross several of these categories.
The thesis describes and locates today’s Buddhditions vis-a-vis their history in
New Zealand, it reflects on issues of the develagraad adaptation of Buddhist
traditions — particularly conversion and identityvkile interacting with trans-national

issues, and draws on theory informed by qualitatesearch.
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Prebish (2002) goes on to note that the sourcermabtor studying this
“Western Buddhism” or “Global Buddhism” is variedlits genre. He argues that
attention should be paid to at least four sourtlesradhan academic reflection: firstly
semi-scholarly journals sponsored by various WasBerddhist communities; secondly,
“popular, but literate” magazines; thirdly, the WbWide Web; and fourthly, film.
Prebish in effect legitimises the sources | ushimthesis (and have already outlined).
The study of the “transformation of an ancientitrad” — to use Coleman’s subtitle of
his book (2001) — is perhaps ttaeson d’etreof the discipline in its Western context.
Buddhism is no longer solely an Asian religion. i it is maturing within different
Western countries, with uniquely Western commoiegljtyet parochial innovations and
peculiarities. | will demonstrate that New Zealdutldhism has some commonalities
with “Western” and/or “Global” Buddhism, yet is alshowing signs of a growing

parochialism.

Prebish focuses on a number of examples of thefoanation that makes this
new Western Buddhism different from its Asian roétsstly, in the American context,
the proliferation of Buddhist tertiary educationmatitutions. This he posits, secondly,
as a reason for the high level of “Buddhist litgfa@mong American practitioners, who
are, consequently, mainly lay people. While manthefleaders of the American
Buddhist communities have had monastic trainingir tollowers have not, yet are
highly educated and literate with respect to thiBgddhist. This is an American
innovation, even a commonality of Western Buddhvenich Prebish notes is in fact the
“converse (his italics) of the traditional Asian model. Witay practitioners as literate,
or even more literate in things Buddhist than theaders, this potentially leads to a

leadership “gap” (Prebish 2002, 79).

35



It is widely recognised that American Buddhisnalimost exclusively a lay
movement and that its leadership is the “scholacioner” (Prebish 2002, 79).
Ordination is no longer a criteria for leaderslupt rather Buddhist-literacy (the
“scholar”) and practice (the “practitioner”). Thagain is an innovation, as the
leadership in Asia is the ordained “scholar-morté&nce the scholar-practitioners will
“fulfil the role of quasi-monastics, or at leastdsure-troves of Buddhist literacy and
information, functioning as guides through whom’snaderstanding of the Dharma
may be sharpened” (Prebish 2002, 79). Rick Fieds,of the so-called fathers of
American Buddhism, noted early that “lay practie¢he real heart of American

Buddhism” (1992, 371).

Similar transformations can be expected for Newlateh with some well on
the way: the laity is generally well educated img¢js Buddhist and most “convert”
Buddhist centres have a regular teaching prograrhesership is varied, with both
lay and ordained in high profiles. Further New &aal innovations are appearing in
areas consistent with Buddhism in the West, althdugould suggest with less
ideological urgency. For example, in several “camivcentres, | observed leadership to
be female, but this seems to be for pragmatic reasather than ideological. | also
observed that social engagement — or “Engaged Bsidk- is ideologically known
and understood, yet seems to have less formal uspean elsewhere in the West. It is
too early to say whether these are innovationhdpsr;, because of New Zealand’s

small size and isolation, developments may simgdylddehind other Western countries.

Conceptualizing Buddhism in New Zealand
It is quite justified to acclaim Baumann and Pséltio have “helped define and

conceptualize this field [of Western Buddhism]” (faedrayer 2003, 4). Their work
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offers to this thesis some contextual paradigmsghest six patterns of fit
demonstrating how New Zealand Buddhism is in cattyrwith, and also poses a

challenge to Western Buddhism.

Firstly, there is a precedent which allows New Zadlto be simply identified as
a geographic location for Buddhism. Michelle Sp{g602) was the first to locate
Buddhism “in New Zealand” in an academic forum. eetfNew Zealand Buddhism”
has become a possibility, located in a unique plactalso as a unique socio-cultural
phenomenon. This is taken up by Sally McAra whogesgs in her study of
Sudarshanaloka, that a unique New Zealand pldte-igsioned” by a Buddhist
presence in general angtaipain particular (McAra 2007). My thesis clearly ldea
Buddhism in a place — New Zealand — but in thisomafor a variety if re-imaginings
as to what that place actually is (or how it isgeéred), drawing on both socio-

historical imagery (Arcadia in particular) and atsations of the Buddhist Pure Land.

Secondly, the writing of a critical history of Buaddm in New Zealand is
possible and desirable. Both Baumann and Preblsfocaountry-specific data and
socio-cultural reflection. Related to this is tladl €0 document dates, personalities,
milestones, specific periods, issues and the likbere is an explicit descriptive process
that needs to be ongoing. What traditions are w Kealand? What numbers of
adherents are there? Where are Buddhists locat&ad® &hnicities are they? These and
more are all potential areas where ongoing desenpieeds to be occurring. This has
been started already, but is limited to a small Inemof graduate essays (Allan 1990,
Jones 1990, Melrose 1991, Savage 2003) and a Hafdésearch projects (Rowell
1987, McKee 1991, Kolig 1997, Major 2003, McAra ZD0 draw on this preliminary

work to weave together a critical assessment ofdBisin in New Zealand up until
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2008, but also expand from these and propose negww @faunderstanding the
relationship of “convert” Buddhism in particularits unique New Zealand socio-

cultural context.

Thirdly, if there is a unique New Zealand Buddhismerging, is it significant
enough to be noteworthy in any critically robusty®&low do Buddhists talk about
themselves rather than being talked about by dg?Héraccording to Michelle Spuler,
Buddhism in the West “was considered [in its eddys] an alien religion”, then how
(and when) did it become “more mainstream” in Nexaland, if indeed it has already
done so? (2003, 139). At what point will “BuddhismNew Zealand” become “New
Zealand Buddhism?”, that is, move from being an impm being a unique self-
generating New Zealand phenomenon? Is this evanetkbpossible, or desirable?
Prebish identified both the time and the contektligs shift with American Buddhism.
What socio-cultural threshold might there be toraatr a unique “New Zealand
Buddhism”? | will demonstrate that there is a cdatimass and a high enough social
profile to warrant a category of “Buddhism in Newafand”, but will argue that
Buddhism'’s integration into the New Zealand soaititaal context is more than just a
“cut-and-paste” from Asian and/or other Westernrees. New Zealand convert
Buddhists are forming identities informed by deegiybedded cultural ideology of
place and identity on the New Zealand side, witreRiand and “best place”

imaginings on the Buddhist side.

Fourthly, if “New Zealand Buddhism” is a definalbédigio-cultural innovation,
then what continuities (and discontinuities) migltave with Western Buddhism? In
other words, in what ways would “New Zealand Buddtii be culturally innovative

and hence unique? What conversations might NewaAdaBuddhism have with Maori,
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for example, considering that Maori make up aroLé® of the population and some
have shown an interest in Buddhism? The thesisso#fdnistory (chapter two)
demonstrating historical source and influence ftmwth the West and Asia. | also offer
a unique discontinuity with Western Buddhism ina#sng how a Maori sub-tribe is
imagining alleged religio-ethnic continuities witlibetans, and how one Tibetan
Buddhist group (Dhargyey lineage) is possibly mitilg this speculation for its own
legitimacy (in chapter six). If Western convert Bilidsm in general is a white,
middle/professional class phenomenon (Fields 18@&jer 1998, Baumann 2002a),
then this Maori-Tibetan conversation in New Zealpondes new possibilities for

conversations between Buddhists and indigenousl@gopother nations.

Fifthly, what specific growing pains might BuddhismNew Zealand face?
Several developmental issues have been mentionBddiysh and Baumann in a
broader Western context: lay practitioners anddestdp dynamics, the education of the
laity, class, gender, ethnicity, and so on (Prebisth Baumann 2002). Does New
Zealand Buddhism face these same issues (and arihgdes it have its own unique
issues to face (and why)? For example conflictdresen in the Kaukapakapa Kagyu
centre over ownership of the land due to the inggthat have unfolded due to two
claimants to the 6Karmapa’s rebirth (Brown 2004, Terhune 2084%exual
improprieties in the national leadership of the Neadampa Tradition in late 2007 has
also ruptured that sangha. These are reminiscdeadérship issues in some traditions

in America (see for example Hori 1998, Gross 19| 2002).

Lastly, issues around methodology must be congiderany study of

Buddhism in New Zealand. If thlournal of Global Buddhisi® nine acceptance

%3 Court Halts Buddhist Case: Dispute a Spirituallregal Matter, say Appeal Judges 2006e
Dominion PostJune 19th. 2.
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categories define the field somewhat, then anyeroadstudy of Buddhism in New
Zealand could draw on any one, or any combinatfdhem. Hence, if a significant
presence of Buddhism in New Zealand can first batifled, then the methodological
possibilities open up considerably on the roaditigaing a uniqgue New Zealand
Buddhism. It is a description and justificationtieé methodology | adopt to which |

now turn.

Methodology

This thesis primarily examines conversion and idignituse qualitative research
strategies of interviewing, and participant obsgora In doing this, | am in good
company. Andrew Kennedy (2004) used “the testimfoomy interviews” to “scrutinize
notions of Western Buddhist identity” in his stuofyBuddhists in Leeds. He called
these testimonies “religious autobiographies” (200%). Closer to home, Sally
McAra’s study of Sudarshanaloka (2007) was shapedl ‘{participatory approach”

through which she explored “a core group’s naregti 2007, 9).

| interpret my data by prioritising narrative thgol do this in response to
Prebish and Baumann’s call for new theoretical Barks and analytic tools in the
study of Buddhism in the West (2002). In using ative, | wish to effect a robust
conversation between conversion theory, the spséBadiddhism into the West, and
New Zealand social history. How interviewees btimgse three categories together in

their own life narratives is unique for each.

| suggest their life narratives would be at riskbefng simplified if constrained
by predetermined categories on a prescribed questice. A qualitative approach, on

the other hand, allows for a degree of inductivguety. By “inductive” | mean that | do
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not propose to test any particular theory. Ratheegk to probe the social constructions
that convert Buddhists have made (or are makingbhtemselves. To this end | elicited
what | will call “auto-narratives” through interwies, and have drawn on field notes
from participant observation in order to conceptgatheory from a grounded base

(Glaser and Strauss 1967).

Nevertheless, | do concede that a quantitativecgubris perfectly valid, as
McKee’s study (1991) on New Zealand Buddhist worhas demonstrated. However,
in this particular moment in the translation of Bbém into a New Zealand context, a
theoretical methodological framework is not strofigerefore | do not exclude
guantitative data, but rather employ an opportinmtocess, where | not only interview
and undertake participant observation, but alseract with census data, and use a

couple of short answer surveys by email.

This apparent methodological eclecticism is nohaiit precedence, in that
Wendy O’Flaherty (1980), in her study of Tamil gitin, unapologetically uses a
“toolbox” of methodologies, arguing that this isjified because of the already existing
variety of methodologies of scholars which illugtréhe richness of a variety of
approaches, but also because the data itself, becdits newness and ambiguities,
warrants it. | therefore not only draw on narratikeory, but also semiotics, and
psychological models. At times | employ a more galst anthropological approach to
data collection and analysis. Perhaps overallseodohn Lofland’s more constrained

words, | undertake a “patient empiricism” (1977234

This “patient empiricism” has an epistemologicalridation. | assume that

“human social action depends on the beliefs arehtidans of the actors”, and hence
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interviewees’ behaviours (and their own tellinglogir behaviours) are best understood
in terms of “the meanings which those actors thévaesaattribute to them” (Tolich and
Davidson 1999, 25). Thus | allowed the interviewgass to be self-modifying. As
interviews progressed and stories emerged, soriiated further questions. | also
compared these stories with published primary aedrsdary sources, and subjected
them to the spotlight of theoretical constructg tharently appear in the literature on

Western Buddhism.

I made contact with Buddhists “cold turkey”, usydlly emailing them from
addresses | found on websites or by attending pebkents. | was not driven by or
constrained by quantifiable and statistically vaample sizes or demographics. Once a
gatekeeper had let me into a sangha, | made furtheacts through personal referrals
(Tolich and Davidson 1999, 94). It is inevitalklgriori that the inclusion of a
researcher into the life of an interviewee willlirghce outcomes. While the formal
interview allowed me to be in control of the praxzé¥ones 1985), | recognised that an
interview is a social event in its own right. Besau could potentially influence the
shape and content of the elicited auto-narratieboke to interject as rarely as possible.
| therefore always sought to put the intervieweeaste. Some interviews were
undertaken in homes, or in a favourite café. Ong eeaducted on a sunny day on the
lawns of Parliament House! Most interviews wereelonthe context of the
interviewee’s own temple or Dharma-centre. The auies were comprehensive and in

a general chronological sequence, that is, a story.

For those whom | interviewed in their own Dharmatce contextl was more
often than not able to supplement the intervievihyirticipant observation. My

involvement in Buddhist events was located and waidjwas content with observer
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status, attending twenty-eight events between 20@32007. These included tours of
Buddhist sites, attendance at public talks, pawitton in weekend meditation and
teaching retreats, a numberpafja, workshops, academic lectures, and one book
launch. At each event | annotated as much as pespitotographed any salient
features, and collected promotional literature. ¢éethis study is more cross-sectional
than longitudinal. Buddhist events were also th&ext of informal interviews with
individuals, and also some group conversationsalbisaround meals). For example, an
overnight stay at Wangapeka Study and Retreat €éméar Nelson) on f4and 1%’

July, 2006 meant | was able to participate in @land detailed discussion about
peoples’ commitment to Buddhism in New Zealand dkerevening meal with five
residents. In prior communications, | informed mtewees and hosts that | myself was

not Buddhist. This | discovered did not jeopardiseaccess.

Not being an insider did not mean that interviewedsined from revealing
deep information or that my findings are any lesldv both insider and outsider
perspectives paint contributing hues on a largevas. Indeed my observational stance
allowed me to ask naive questions, and at timearid myself in the role of confessor
and confidant precisely because | was an outsiciamments like “I really think what
you're doing is important” and “the story of Buddim in New Zealand really needs to
be told” have meant that this project has becomarmership to a degree. Valerie
Walkerdine (2002, 188) warns of the risk of transfiee and counter-transference in
this stance. While some of the interviewees savasnan advocate because they were “a
people who would otherwise have no chance to bedhmblicly” (Bertaux and Kohli
1984, 219), | resist this project becoming poleori@pologetic. The qualitative
methodology of interview and participant observatwerall has allowed for a process

of discovery, rather than of verification (BrymanGoulding 2002, 16).
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The Interviewees

| have categorised the interviews into two grodftsmal” and “informal”. |
also distinguish between “Buddhist” and “non-Buddthiwhen | commenced an
interview, | was not always clear as to whetherglieson was a Buddhist or in what
ways they would identify with and talk about thparticular relationship with
Buddhism. Hence | classified interviews after thierd. Most interviewees readily gave
themselves the label of “Buddhist”. Some gave aoniis self descriptions: for
example “I'm into the dharma”. These expressionglehtity were precisely what |

wished to examine.

Since this is a New Zealand project, | also diffeigted between “New
Zealander” and “non-New Zealander”. | relegated@heinterviewees to “non-New
Zealander” because the interviewees were eithgrreeent immigranté? or they were
transient commentators (for example a student hddoyoworker), or they held a New
Zealand passport but lived overseas. Neverthdbesause these eleven were all
Buddhists, | kept these interviews on file to imiothe wider context: several had some
insightful observations to make about Buddhism @awi\Zealand, New Zealand culture,

and/or the role of religion in New Zealand society.

Overall, I have not rigidly stuck to strictly deéid categories. | regarded some

interviewees as close-enough-Buddhists: they didatieved Buddhist things, and

24 |n noting this, | am referring here to immigrafrtsm other Western nations like South Africa, Emgla
and Ireland, as well as those whom | interviewetkaent immigrants from Asian countries. Theirtfirs
impressions of Buddhism in New Zealand, or thepirasions as to how they may fit in were noteworthy

% Some interviewees were simply not New Zealanders,| interviewed them knowing this. For
example in 2005 | attended a conference of the [i@ao Network of Buddhist-Christian dialogue at St
Ottilien, near Munich, Germany, and took the oppaitl to interview as many people as were willing t
talk to me. These interviews are not counted asgfdhis particular study, but do serve as a wimdo
through which | have been able to peer at WesteddBism, and European Buddhism in particular.
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were associated with Buddhist centféSome were close-enough-KiwfisBecause
there are ambiguities around what it means to ifyem$ Buddhist — precisely what this
thesis is reflecting on — | deemed it wiser ndbéatoo prescriptive in initial definitions.
Likewise with what it means to be a New Zealanttes is still contested. | also sought
out three non-Buddhists (one an evangelical lays@ian, one a Christian clergyman,
and one a Theosophist) to bring some potentialrasnto the auto-narratives of
Buddhists in general, but more particularly to explissues around why they had

looked at Buddhism and chosen not to convert to it.

I myself pre-arranged all formal interviews, intumthg myself clearly, and pre-
sending an explanation of the project (Appendiark] the university’s ethics protocols
(Appendix 6). All formal interviews were digitallecorded and names in formal
interviews are withheld by mutual conséhOn the other hand, informal interviews
were spontaneous: | was opportunistic in creatoryersational space around tours of
Buddhist sites, or loitering-with-intent-to-talktef Buddhist events. These informal
interviews were undetermined and open ended, amllyshorter. Consequently they
were not comprehensive, and were only about ortecpkar immediate topic (the
Buddhist event or temple with which we were thegaged, or some unique aspect of

the research | was triangulating).

% Anthony Banner is an example of this. His religigactice was clearly buddhistic and his worldview
had been shaped by Buddhist teachings. He confésskdd “been informed by Thich Nhat Hanh”. The
iconography at the centre of which he was a cuatodias clearly Buddhist. The small library thereswa
full of primarily Buddhist books. However, he wasitg emphatic in not wanting to identify himselt“a
Buddhist”.

" For example, when | visited the Buddha’s Lighemational Centre of Fo Guang Shan in Botany
Downs, Auckland in 2006, | informally intervieweeweral ethnic Chinese in the Centre’s tea shop. |
differentiate between the officials of the centrle(gy, tour guides) who were transient and “sématih
Taiwan for a season, and the local ethnic Chindkerants, who were being quite intentional about
becoming New Zealanders, having immigrated as earthe mid-1980s when New Zealand immigration
policy became more favourable towards them.

8| have substituted pseudonyms for most names. $eai@ames do appear in this thesis because | am
quoting from or alluding to published works, or sms in the public domain, or the interviewee has
explicitly given written permission for his/her narto be cited.
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Informal interviews often yielded up richer datanihformal, as interviewees
were more candid, and answers were unstructuredfapeous, and often more
emotive. There were no ethics protocols aroundrttoemal interviews, indeed, some
of the interviewees understood that | was in the ob a journalist. These interviews
were not recorded, but some were annotated. Fergthhad to cultivate mnemonics to
be able to memorise flow and salient points. | thweote extensive notes and narrative

of these informal interviews within an hour of théeraction.

For those who identified themselves as New Zealandleollected nineteen
“informal (Buddhist)” interviews and eight “inforrhénon-Buddhist)”. | revisited six
interviewees to explore in more depth some issueshahad been previously raised.
The eight “informal (non-Buddhist)” | include asipary sources because all of them
had been influenced by Buddhism in some way: tliéngerevealed this themselves, or
I met them in the context of tours of Buddhistsiter after Buddhist events. | used
these “informal (non-Buddhists)” to triangulate ioais ideas because of their outside
perspective.

Table 1: Type of Interview

Formal (Buddhist New Zealander) 21
Informal (Buddhist New Zealander) 19
Subtotal Buddhist New Zealander 40
Formal (non-Buddhist New Zealander) 8
Informal (non-Buddhist New Zealander) 8
Subtotal non-Buddhist New Zealanders 16
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Formal (Buddhist non-New Zealander) 1

Informal (Buddhist non-New Zealander) 10
Subtotal of Buddhist non-New Zealanders 11
Total number of people interviewed 67

Table one shows a summary of the interviews. | hiatezviewed sixty seven
people associated with Buddhism in New Zealandy fof these | consider to be core
interviews elicited using formal and informal inteawing strategies. These are all New
Zealanders who demonstrated an explicit and pablemitment to Buddhism. It is this
core of forty that | draw on for the argument aktthesis. However, it is the transcripts
of the twenty-one “formal (Buddhist)” interviews @hich | chiefly focus. My
interview strategy can therefore be understoocktbkie concentric circles: | prioritise
formal then informal core interviews with Buddhisasid locate these within a wider
circle of marginal and peripheral interviews. Timsrors the very gradation of
commitment that the thesis is exploring. All ofskewhether “Buddhist” or “non-
Buddhist” were self defined and classified onlyeathe interview. | retained the non-
Buddhists in the data because they had somethliexare to say regarding their own

relationship with Buddhism, or about Buddhism inAN&ealand.

All but two of the forty core interviewees idenéifl themselves as pakeha or
New Zealander, that is, ethnically Caucasian. &onsistent with the “white and
middle-class” demography which Rick Fields’ obsereé “Euro-American Buddhism”
(1998, 197). However, Fields readily concedes timatdemography of Buddhists in the
West has, more often than not, been caught upalassificatory bramble” (1998, 197).

Because of this | did not pursue a unique demogeaplthis study. The study’s broad
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demographic was a result of the opportunistic stnat employed. The core
interviewees ranged in age from early twenties4oaid in financial context from
university students to a retired specialist medicattitioner. For those who reflected
on their political affiliations, most leaned leftofing Green and Labour), although one
was a vocal ACT supporter, believing this stancedtter fit Buddhist notions of
personal responsibility. Two identified themselassMaori?®*°| managed to access

equal numbers of male (20) and female (20) amahgstore group.

| have also refrained from locating this studypedific places. Margaret
McKee (1991) studied Buddhist women in Dunedin, &ndan Jones (1990) studied
five Buddhist groups in Wellington: specific loaatiinfluenced the shape of each of
these studies in unique ways. My geographical gkwogore generalist: this is a study
of New Zealand as a whole. | managed to do songtHgrours, interviewing people in
Whangarei, Auckland, Thames, Hamilton, Napier, Raston North, Wellington,
Picton, Nelson, Christchurch, Dunedin, and InvegitaHowever, | was not attempting
to cover the country on the assumption that gedgeapdistribution of Buddhism may
have been significant. Broadhurst and Moore inrtiecumentary (2003) interacted
with both convert and immigrant when they toureel ldngth of the country. In
contrast, | have sought out only convert-BuddhiBbere may well be interesting
guestions regarding the geographical distributioBualdhists in New Zealand, but |

have not explicitly sought to identify and answezde.

%9 Note that this demography does not include therifews of Maori in north Hokianga with regard to
researching the stories of Te Waiariki hapu. Th@iMaf north Hokianga whom | interviewed or
interacted with — around seventeen of them — altfified themselves as Catholic.

%9 When | discovered that some Maori did profess Bistd — something that | found surprising in light
of their renewed interest in their own Maoritangladid actively seek out Maori Buddhists to intexwi.
However, even though the 2006 Census says themarel800 Maori who identify themselves as
Buddhist, | was able only to find two from the netks into which | had been welcomed.
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I have ring-fenced an aspect of the field resetrdioth a place and a people. |
undertook five days of field work on the north slhof Hokianga harbour (Northland)
from March 2% 2007. | did not seek interviews with Buddhipts se but undertook a
more generalist research strategy — what one mdigim an anthropological research
project — as | explored the imagined connectiothefMaori sub-tribe (hapu) of Te
Waiariki with Tibet. | will take this up in chaptsix. | annotated interactions with
seventeen people, although five stood out as s@tyranthoritative. | conducted a
formal interview by telephone five months lateringust 2007 with a key gatekeeper

to the hapu who was living temporarily in Auckland.

I have not extended this particularity to any ottie@mographic group. Research
has commenced amongst identifiable sub-groupsdineeother Western countries: for
example Buddhism amongst children (Coleman 200@intdon 2001, 2006), women
(for example Gross 1999, Campbell 2002, Simmer-Br@@02) and gays (Corless
1998, Prebish 1999, 81). | am not suggesting tiesd exclusions are unimportant, or
that study of these groups in New Zealand shouldh@&ed. Time and space constrain

me.

| have also declined a case study of one parti@datre or tradition. Others
have employed case study methodologies in studigistinct entities within Buddhism
in New Zealand, commencing with Christopher Rowaellthe Dhargyey Centre in
Dunedin (1987), then Margaret McKee on convert Bustdvomen (1991), Erich Kolig
on the building of the Otago peninsskapa(1997), and most recently with Sally
McAra on Sudarshanaloka (2007). My approach hadeen to start with an entity or
event, but rather with an individual. In the cous$@xamining what meaning that

person constructs for him or herself, then to esglos or her context in the tradition
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with which he or she identifies. All individualsdha context, and the traditions in
which they were located (and with which | interaitare listed in Appendix 1. Where |
perceive | have left gaps in the interviewing, V&attempted to rectify this by seeking

out that organisation’s printed material.

| undertook this opportunistic approach for a fartreason. Carolyn Kingsbury,
(2004) in her study of four Buddhist groups whoshlared the same hall in Bellingham
(Washington state, U.S.A), found that there weve sggnificant differences in beliefs,
practices, and backgrounds between the individ@shbers of these groups. Likewise
James Coleman (2001), who had originally set ostudy Zen practitioners, found
overlap with Vipassana and Tibetan traditions. mow about one tradition informed
research on another. Hence | have started witmtheidual, suspecting that there will
be overlap, variabilities and adaptations that malt be confined to any one particular
tradition. This thesis then expands on the casestumentioned above by seeking not
only to encompass them, but also to offer a placéhem in a much broader

conceptualisation.

This broader conceptualisation must surely begth wihistory. Before
discussing my data in chapter three, | examine Baddhism came to be in New
Zealand. In offering a history in the next chaptealso discuss who might a Buddhist

be in New Zealand, by drawing primarily on censatad

3L For example, | am aware that | had interviews witly two people from Insight Meditation. To
balance this, | have monitored their monthly elemit newsletter very closely.

50



Chapter 2: The arrival of Buddhism in New Zealand

“Buddhism [in New Zealand] may have initially beattractive to some people

because of its otherness; however, adaptation stéffecultural values is

making it more and more acceptable to the mainstiea

Michelle Spuler (2002, 149)

Introduction

How can we account for the presence of Buddhishew Zealand? When and
how did it arrive? If we can now say “there is adBhist”, then who is that person?
Very little has been attempted in the way of wgtanhistory of Buddhism in New
Zealand. Ajahn Viradhammo (1990), Michelle Spu9Qq2) and Gabriel Laffite and
Alison Ribush (2002) have written short narratieash amounting to only a few pages.
| offer in this chapter an historical account todte today’s Buddhism in a broad socio-

historical context. In the second part of this ¢bag reflect on census data in order to

throw some light on how Buddhists may be identified

There is some debate as to where a history of Baddmight start. Lafitte and
Ribush (2002) suggest there is “little on recordhaf history of Buddhism in New
Zealand before 1970” (2002, 215). However, Viradhmomotes “signs of interest in
Buddhism” were in New Zealand by the mid-1950s (. 3). | suggest that the 1970s
was a defining decade, before which there are timbowirs worth drawing: the Chinese
goldminers of the 1®century, and the Theosophical Society (from 18883eeking to
understand the mechanism for the arrival of Buddtssce the 1970s, | borrow
terminology from Jan Nattier’s three fold modeltloé transmission of Buddhism —
import (fetching), export (sending), and baggagat{jdr 1998, 189). | also explore
more fully the two ethno-cultural categories of Bagm that have developed in New
Zealand, following Prebish (1979, 1993), that ajrfeert” Buddhism and “ethnic”
Buddhism. These | have already introduced in tle&ipus chapter. | demonstrate that
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there is a unique interplay of sending and fetclmaghanisms at work in both
“convert” and “ethnic” Buddhisms. Indeed, it isglsending-fetching interplay which

continues to be the ongoing mechanism for the @raf/Buddhism in New Zealand.

A History of Buddhism in New Zealand

| wish firstly to locate a history of Buddhism irelW Zealand within a
theoretical framework. | have already noted thalddusm isin New Zealand, and that
beingin New Zealand, it is also part of a much broader enoent which is Western.
This local/global differentiation raises questi@mout particularities and generalities in

the writing of New Zealand'’s history.

Peter Gibbons (2003) and Kerry Howe (2003) havé bbastised the tendency
in New Zealand historiography to default to exosmaiism, that is, to view New
Zealand’s history as exceptional, with little r&fiece to international or even Pacific
social contexts and currents. This may not seebbe tan immediate issue in the writing
of a Buddhist history, as Buddhism clearly comesifisomewhere else. However, “like
so much else in New Zealand”, writes Howe, “NewlZed history tends to have a
home-grown touch” (2003, 55), and its historiognafik determined by an underlying
‘nationalist’ focus” (2003, 50). To counter thigtBr Gibbons appeals for a New
Zealand historiography where New Zealand is “deeehas a subject” (2003, 39), and
he imagines the possibilities of “suitable non-oail explicatory frameworks”
including a “world-history perspective” (2003, 48)iles Fairburn (2006) bemoans the
lack of debate regarding exceptionalism and castibat in the absence of a good case
for it, that historiographies are confused as taw@vents in New Zealand’s history
have actually been important. Fairburn argueslibeause of New Zealand’s

geographical isolation, its history of human ocdigrahas been short, and therefore
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there has been little time for its inhabitantsvolee major traditions of their own.
Because of this they have been predisposed to begdomusually heavy borrowers of
other cultures” (2006, 167). In other words, if NEealand is to be regarded as
exceptional in any sense, then it is paradoxicadlyin that it is a unique borrower of

cultures, and particular combinations of culture.

| wish not to build an argument for or against gtmmnalism, but to recognize
the wisdom in locating the following history withihis wider debate. Buddhism
continues to come to New Zealand as part of a ¢lolbaement, and, at the same time
it is beginning to show signs of developing its owterpretive frameworks, unique
contours and ability to innovate. How this tensawentually works out will be
determined by researchers who follow, no doubt! Wibrever be a “borrowed

culture” (Fairburn 2006, 167), or will iconic “kiwngenuity” take it in new directions?

The Early Period (pre-1970s)
The 19th century Chinese goldminers

Chinese goldminers, mainly from Guangdong proviacayed in Otago
province to work the gold fields from 1866. Theyrevevited by the provincial
government to pick over fields already worked bydpean goldminers. The South
Island gold rush had commonalities with rushesaitif@rnia (1848-1855) and Victoria
(~1851-1860s). It was Gabriel Read, experiencdabth rushes who discovered gold in
Otago in 1861, and all three gold fields attradtadsitory Chinese workers. The
number of Chinese goldminers in the South Islarakee at 5004 in the 1881 census
(1% of the non-Maori population of New Zealandred time), but then declined rapidly

due to a poll tax instituted by the colonial govesnt.
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Lafitte and Ribush (2002) uncritically claim thévweere certainly [Buddhist]
practitioners” amongst the Chinese goldminers @got(2002, 215). This singularity
may be unwise to claim, as over twenty differentiele have been identified amongst
them. Peter Butler (1977) has collected quotesodnsérvations of the Chinese religious
beliefs and practices made by a variety of Euromedonists, and this collection
suggests a mixed, but predominantly Confucian waeld. Neville Ritchie (1986)
draws on both Butler's work and the diaries of Bygsrian missionary Alexander Don
(who evangelised amongst the Chinese goldminedsgancludes that the “Chinese
miners did not subscribe to any particular religioat most adhered to a complex
mixture of beliefs and customs drawn from the thmegor religious traditions of China:
Confucianism, Buddhism, and Taoism, as well as mmmand spiritism”(1986, 66).
This is confirmed by Steven Young, one of theirogeslents:

My impression is that our grandfathers were noy veligious people
but may have observed certain festivals relatetdm ancestors (or
[while] in New Zealand, even their friends) who hzabsed away. This
was in the form of “Bai san”: setting up a tempgraitar with food

[and] tea and bowing three times. Usually not mancite than that. It's
almost a secular or Confucian practice. (Persamaiile2007.)

Therefore, how Buddhist the Chinese goldminers weopen to debate. It is
difficult to count Buddhists in this era, becauaeyconsolidated census reports nested
Buddhism within the category of Confucianism, iradigce perhaps that the dominant
British culture — those who controlled the censusess — perceived little difference
between Confucianism and Buddhism. Moreover, fi@h0, the Census and Statistics
Act allowed people the freedom not to answer thestjan on religion. In 1926, when
Buddhism first appeared as a distinct categoryhercensus, there were 169 Buddhists,
and 1194 Confucians, but a total of 3374 Chinesssunably they were describing

themselves within other categories, or simply egponding to the question on religion.
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Nevertheless, an excavation of Lawrence Chinesg ¢@tago) has shed some
light on the Chinese goldminers’ religious practidavo joss-houses were known to
have been at Lawrence: Naam-Shun Joss Houserbi869, and a second one built in
1900, later relocated to 12 Maryport St., Lawreinc&947, where it still exists as a
private residence. A joss house in Bendigo (Vietpalso exists, maintained by the
National Trust of Australia. The Trust's websitdl€& a “house of prayer” which
“continues to be used as a place of worsfforhe archaeologists working on the
Lawrence site define a joss-house as “a small camtgnstructure where ritual and

religious activities take place” (Jacomb et al. 20262).

A joss-house was not a temple, nor did it normladiyse monks or priests.
Throughout Chinese-Asia, joss-houses have beerglakere a variety of indigenous
deities were worshipped, along with saints and swgiaral beings from Confucianism,
Daoism, Buddhism, and folktales. They were usuddélgorated with proverbs and
sayings: two panels of characters from one of th@rence joss-houses are extant,

displayed at the Otago Settlers’ Museum in Dunedin.

These religious generalities — the broader Confuaiarldview they probably
held to — are put in their context by James Ng eMfgues persuasively in his
comprehensive four-volume socio-cultural hist@vindows on a Chinese P440993-
1999), that the Chinese goldminers were sojouraredsnothing more, in Otago simply
to extract the gold, then move on. Their socialesadn was pragmatic and nostalgic:
prospectors clustered themselves in groups resegibieir home village alliances. If
Young's reflection regarding his grandfather isresgntative, then their religion

offered life-stage rituals and little else, and jies-house served as a location for

32 http://www.nattrust.com.au/trust_properties/afféid_properties/bendigo_joss_hosecessed 7th
July, 2008.)
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performing these. The joss-houses may well haveah@dhe or two with a Buddha in
them, but were not exclusively Buddhist placesuat sAjahn Viradhammo (1990)
concludes that the Chinese goldminers held to l& tiigion which had elements of

Buddhist influence” (1990, 34), and it may be widedet this conclusion suffice.

Whatever the mix actually was, Chinese religiolecpece was very different to
the dominant Christianity of New Zealand. With thailtural and linguistic isolation,
together with the transience of goldmining, ther@se struggled to participate in
British colonial culture, just as British immigrangtruggled to accept and integrate
them. After the goldmining was over, a small nundtayed on, sponsoring their

families to immigrate from China.

In a broad sense, even though there was littlesezolural interaction between
the Chinese and the dominant culture, their veegg@nce gave notice of the culturally
“other”. This otherness offered the possibilitiésaeligious discourse outside of the
dominant Christianity in New Zealand (or Presbyeism in Otago), but this however
was not taken up. The Chinese’ religion remainpdate family matter, behind closed
doors, excluded from public discourse by culturajydice. The arrival of explicit
Chinese forms of Buddhism in New Zealand had td watil the mid-1980s with a new

wave of Chinese immigrants.

Theosophy in New Zealand

Palmerston North, a university town of 70,000, Aasctive Lodge of the
Theosophical Society. It is one of four lodgesdabtal of thirteen) in New Zealand
which has its own building, signifying a stable augtainable membership over the

years (65 in 2006). A total membership of 1000 sophists is well spread around the
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country in lodges and study groups, and nationafezence draws about eighty to it.
While the national centre of Theosophy is now irclkland, the Palmerston North
lodge nevertheless has historical and geograpproaimity to the founding of
Theosophy in New Zealand, which commenced in Wdted{near Palmerston North)

and Wellington.

Aroon Parshotam, a member and informal custodidheoPalmerston North
lodge, believes that Buddhism in New Zealand hamgtroots in Theosophy and that
the Society “was probably responsible for gettingl@hism going hereChristopher
Parr, writing in the Society’s journ@dheosophy in New Zealai(a000), is more
circumspect, acknowledging that even though theastgpdid facilitate the arrival of a

certain form of Buddhism, its influence, in the dpierm, was inconsequential.

Historically, Buddhism and Theosophy are entwinethe persons of Colonel
Henry Steel Olcott and Madam Helena Petrova BlayaRick Fields (1992) has
demonstrated the influence which Olcott and Bldwatead in bringing Buddhism — or
rather, their version of Buddhism — to America, &uwtope. Olcott also toured
Australia in 1891 lecturing on “Theosophy and Buddii. He co-founded the
Australian Theosophical Society, the aim of whicdmswWto disseminate Buddhist
philosophy”. Paul Croucher (1989) notes that Ole@ts “the first visiting lecturer to
effectively popularise Buddhism, [finding] a recept highly respectable audience [in

Australia]” (1989, 9).

Did Olcott have similar influence in New Zealandemhhe toured for a few
weeks in 18977 Parr observes that Buddhism’s recept New Zealand at this time

“was strongly coloured by the Theosophical lenskglwvprojected it here” (2000, 11).
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According to Stephen Prothero, this “white BuddHisihat Olcott promoted “was not
the tradition of the Buddhists but a ‘Buddhism’hi$ own invention: a Buddhist
lexicon informed by a Protestant grammar and sp@k#éna theosophical accent”
(1996, 69). In other words, Buddhism, when promdig Olcott, was not allowed to

speak for itself. Rather, it was masked by Oleatthique interpretation of it.

Nevertheless, one could argue that Olcott’s versioFheosophy, as a
“creolized Buddhism” (Prothero 1996, 7) has beeonratinuous Buddhist presence in
New Zealand since the early 1900s. Perhaps it doeilchlled “esoteric Buddhism” as
some have suggested, due to Blavatsky’s earlyanfia (Irwin 2001, 22). Theosophists
themselves may take issue with this, understantiregpsophy to be broader and a
synthesis of religion informed from various sourddswever, Parr can find only
scattered literary evidence of any enduring leg#dlcott’s visit. Notes in the records
of the Society’s journal, minutes and other litaratindicate that the Society

subsequently merely hosted talks on Buddhism byriety of visiting speakers.

These visiting speakers addressed small but eaticsgroups of European
colonists, much like they had done in Australia afs¢where. This dynamic still
continues, after a fashion. For example, the PatoemMNorth Lodge hosted a four part
lecture series on Buddhism in mid 2006 delivered/lagsey University’s lecturer in
Buddhist studies. The audience varied between et forty-two over the four
weeks, the majority of whom were “white” New Zealans. Although the Lodge
president prefaced each lecture with an explanatiovhat Theosophy is, there was no
explicit attempt to interpret or contextualize Badan or Theosophy with respect to

each other.
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The Theosophical Society continues to host meethgsvariety of religious
groups, and it does little more than this with Blidtlgroups. While acknowledging
this, Parshotam suggests that these groups wetg tikhave originally been primarily
immigrant groups:
Today, not much would be remembered of the pasgmXor the fact
that we always let [Buddhist groups] use our H&fi.very likely that our
[Theosophical Society] members also come alon@{tddhist events]
and participate. But in the early days, it was pi more tied in with
ethnicity; now there [are] big enough [Buddhistjrat groups — Thai
and so on — they would just get together themseMesy don’t need the
Theosophical Society (Interview, 2005).

Even today, when the monks visit Palmerston NadmfBodhinyanarama (Stokes

Valley, Wellington), they may meet their chieflyiAs adherents in the Lodge.

If, as Parshotam suggests, The Theosophical Sdeigtifated Buddhism’s
arrival in New Zealand, then the Lodge has onlynbeegenue for a periodic lecture on
Buddhism, or a venue where early Buddhist immigréotind a sympathetic host for
their meetings. Parr concludes that “it appearsBl@dhism has never struck a
powerful chord with Theosophists in New Zealand] ao Theosophy doesn’t play as
seminal a role in bringing the Buddha dharma te tlountry as in Australia” (2000,
13). Neither it seems has the Theosophical Soametyaged to penetrate mainstream
New Zealand society in a way that it could clairfiuence in the dissemination of
Buddhism. The relationship of the Theosophical &ycand Buddhism is more

pragmatic than organic, at least as expresse@ &dhmerston North Lodge.

The two phenomena | have placed in the early ¢hat-of the religious
practices of Chinese goldminers and the hospitafithe Theosophical Society — are
somewhat ambiguous, and effect little ongoing $igamce in the broader New Zealand

society. They are worthy of attention howeverpif fio other reason than to dispense
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with mythologies surrounding thef They both served to give notice to New Zealand
of the religious “other”, and hence challenged €tirah hegemony. The category of
Buddhism started showing on the census forms freeeaay as 1891, but it is highly
unlikely that the Chinese goldminers were respdediyr introducing Buddhism to
mainstream society. Any Buddhism that may have beeognisable prior to the 1970s
may well have been fashioned more by Theosoph¥, wittich, at best, it had a

pragmatic if not ambivalent relationship.

Contemporary Buddhism: from the 1970s

A new, historically distinct, and explicit period dew Zealand'’s relationship
with Buddhism started to take shape in the 1960& Was consistent with the timing
of its emergence as a popular religion in Americd Burope. Robert Ellwood (1993)
described New Zealand Buddhism of this time ayf tof 1960s alternative spiritual
group” (1993, 214). At best, individuals were expig Buddhism in informal home
meetings, or experimenting with meditation techegjwor reading the Beat poets of
America (~1950s). Although some attempts were ntaderm a Buddhist Society as
early as 1956, Buddhism had little significantitoagional presence throughout the

1960s.

Perhaps the seminal modern event was the visiaaiid Tenzin Dorje
Namgyal Rinpoche in 1973. Namgyal Rinpoche wasrsa@ian, trained in both
Theravadan and Tibetan Kagyu traditions. He leeti@at on the shores of Lake Rotoiti,

Rotorua. One participant, Terry Hearsey, rememthessondly:

% In discovering that | was “doing a PhD on BuddhisriNew Zealand”, friends and colleagues would
more often than not say something rhetorical lithee ‘first Buddhists in New Zealand were the Chinese
goldminers, right?” Because of this assumptiomatgopular level which | have experienced on
numerous occasions, | have wished to include #ttian to clarify the religious belief and practiiethe
Chinese goldminers, even though they have had btthanic influence on the future shape that Butdhi
was to take in New Zealand.

60



We [did] a three month, quite intensive retreaertty hours a day in
meditation and discipline. We rented summer cotabtink it's
probably true [that this was a real milestone eviérgiot Buddhism in
New Zealand launched]. | was part of that groupuds great. It was
hard work. It was crazy.
This event sketched some tentative contours: Nealarid's Buddhism would be
sourced from places other than just Asia (in thseg Canada), and would be led by
teachers already schooled in “Western BuddhismWpild be eclectic to some degree,
and communal; it would have an explicit meditaiivgulse, and would be closely
associated with the environment. In this sensedBisth would be more than a religion
from Asia, limited to immigrant groups. Like Buddhi in other western countries, it
could be for converts. This initial event metamarpdd into the Wangapeka Study and
Retreat Centre, located near Nelson. Tarchin Héaacher at Wangapeka, continues to
embody a momentum initiated by this first evente Tentre’'s website describes his
teaching style and content as somewhat “modern’usé Donald Lopez’ adjective
(2002, ix) — where Hearn seeks to
blend the insights and understandings of sciendesaalogy with the
teachings of Buddha Dharma. Though well traineBuddhism,
Tarchin’s way of teaching is thoroughly non-se@arand universal in
nature. Bringing together a wonderful balance ahbur and
seriousness, eclectic experimentation and classaxition>*

A second significant event happened two years.later975, Tibetan lamas
Thubten Yeshe and Thubten Zopa toured New Zealtmelestablishment of the Dorje
Chang Institute for Wisdom and Culture (DCI) folleavin 1976. DCI is now located in
Avondale, Auckland and has been the flagship oFendation for the Preservation of

the Mahayana Tradition (FPMT), regarding itselb&o“the oldest Tibetan Buddhist

centre in New Zealand®® FPMT has roots in the Tibetan Gelugpa lineagetersd

% http://www.wangapeka.org/teacherbios/tarchinheam. tAccessed 23rd July, 2006.)

35 This claim is made on DCI's own websitgtp://www.dci.org.nz/dci.shtnAccessed 12th September,
2008.)
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deliberately positioned itself for the West. LanYashe and Zopa attracted large
numbers of Westerners to their centre in Kopan;, Kathmandu, throughout the 1970s
and 1980s. It was these Westerners, including Neavahders, who invited them back

to their home countries to teach and establishregnt

To borrow a concept from Jan Nattier, in some sdnsth traditions were
“imported” (1998, 189): Wangapeka from Canada, BRMT from Tibet/Nepal. Nattier
argues that “imported” Buddhism is the domain afsthin the middle-class who have
leisure time and disposable income. This may wekhlzonclusion that is appropriate
for New Zealand in the future, but for now | usestivord only to give notice of a
mechanism for arrival, rather than using it to diésca sociological group. The
mechanism for importing Buddhism to New Zealand lieen the cultural icon of the
“O.E.", that is, the overseas experience. WhiledHang, often through Asia (or more
often now, through Western countries) young Newlaweders, out to discover and
experience a wider world than their perceived reniR#cific homeland, first discover
Buddhism while they “do their O.E.” Because thepgmally travel cheaply, their
discovery of Buddhism is not necessarily intentlphat rather coincidental. Ecie
Hursthouse, founder of Amitabha Hospice (affiliatedCl) has a representative story:

About thirty years ago, my husband and | were ithikeandu and he ran
into his old flatmates [from] Auckland. And they reegoing to do this
course [at Kopan] and said ‘why don’t you come gl¥rit was twenty-
eight days, residential, and [it] really changed loues. We were
impressed with the teacher because he was so unsswgarm and
friendly, and funny and compassionate, and thehiags were so logical

and made sense. And we started to do the praeticksver the years it
just grew (Broadhurst and Moore 2003).

Some of these travellers stayed on with their newnfl teacher, whether it be in
Asia or the West, and made a formal commitmentuddBism. In this way Tarchin

Hearn was once a student of Namgyal Rinpoche ira@arSimilarly, Ajahn Succino, a
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resident monk at Bodhinyanarama, discovered Buddimdndia, then trained in
Thailand, and can legzlijain the Thai language. The New Zealand foundethef
Thubtan Shadrub Dhargyey Ling (Dunedin) studieBi@rmsala, North India with
Geshe Dhargyey. They then returned to DunedinimyiGeshe Dhargyey to come and

teach at their new Dunedin centre from 1985 (Rod@d7).

In response to similar invitations, some Buddhesichers have been explicitly
sent with a “missionary” agenda. That Buddhism ddaé conceived of as a missionary
religion may be a new idea for some, especiallheface of the popular perception
that it is not a missionary religiof.An international conference in Boston in 2000 gave
notice that indeed, Buddhism could be conceptuilsea missionary religion
(Learman 2005). For example, the two long servamgds at the Karma Choeling
Buddhist Monastery (Kaukapakapa), Lamas SamterSaedrup, were sent to New
Zealand by their lineage masters. Lama Samtenibdesdhis:

In 1981, His Holiness the 16th Gyalwa Karmapa argl&ininence Beru
Khyentse Rinpoche requested me to come to New Zealdave been
here for more than seventeen years now. I'm reedtysure how much
benefit there is in my being here but there musitdeast some benefit,
otherwise His Holiness would not have sent me (8ya006).
Similarly in 2001, Geshe Kelsang Gyatso, basedigldhd, asked Kelsang Vajra —
David Stewart, a New Zealander studying under Imfngland — to return to New
Zealand and set up the New Kadampa Tradition (NK@&)ra is explicit and
enthusiastic as to NKT’s potential:
[NKT] has a great message, and we are motivatembimpassion for all
sentient beings, so we are going to start centreser New Zealand. |
think kiwis will respond to us because [NKT] is lbd kiwis. We want to
be kiwi. We don’t want to be a transplant. We krtmaw to solve
people’s problems. [We are going to] get rid of biaglkarmain the

nation. We want to [eventually] expand into thespris (Interview,
2003).

% | note this solely on anecdotal evidence from maengonal conversations with Western Buddhists
who more often than not insist that Buddhism ist‘oat to convert anybody”.
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This missionary impulse has resulted in “exporttBhists, to borrow Nattier's
term again. Thus for a New Zealander now to haveamb with Buddhism, he or she
need not go to Asia. There are now New Zealandacshvave become Buddhists
having had Buddhism “sold” to them because of agtiroselytizing in New Zealand.
New Zealand sanghas are growing around this exp@tomenon: Tibetan lamas, or
ordained Western Buddhists are sent to New Zeatamalternatively, New Zealanders
themselves, who have studied overseas in both AsidiWestern countries are being
ordained, returning and setting up new centressa€g Vajra is a case in point. Amala
Wrightson Sensei is another example. She retuméidwv Zealand in 2003 after a
fourteen year absence in which she had done fdrozadtraining, to be the teacher at
the Auckland Zen Centre. With the consequent pgdtion of lineages, dharma
centres, and sanghas throughout New Zealand adapel®f many contours is
emerging. “Introduction to Buddhism” classes arevmeadily available to the New
Zealand public, offered not so much in communitytees or High School community

programmes, but located in Buddhist temples orrdharentres.

These centres and sanghas are the social andtiosi#ti context for the convert
interviewees of this thesis. These are the pladesavpractitioners can experience
“stable belief structures” (Savage 2003). This ‘eati’ Buddhism, first proposed by
Charles Prebish in 1979 and taken up again in 1893xtaposed with “ethnic”
Buddhism as a category within a “two Buddhism” tyggy (Prebish 1979, 1993,
Numrich 2006). “Ethnic” Buddhism is the collectiohBuddhist traditions brought
with immigrants. This does not mean that otheokygies are not possible or useful, or

that | have necessarily chosen an ultimate “b&styfpology for New Zealand. The
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usefulness of these categories for the New Zeaddudtion is that they are essentially

cultural categories, and describe what actuallgtexi

The interplay of demand (that is, import) relig@md missionary (that is,
export) religion is at work as a transmission meddra. Indeed, | suggest that this very
interplay is the fuel that feeds the ongoing atrofaBuddhist traditions in New
Zealand. | have demonstrated thus far that thesktimns which have been sent to New
Zealand, were, on the whole, initially invited, doea New Zealander “discovering” the
tradition while travelling overseas. As the New [&ead sanghas mature, further
teachers are invited (and thus sent), or sanghao@esnare sent overseas to train, and
then return to New Zealand to establish new cemirésach in the centre which sent

them.

This interplay of imported and exported Buddhismas the exclusive domain
of so-called “convert Buddhism”, but is also atypéanongst the Buddhist traditions
brought by immigrants. Following the Immigrationliep Review of 1986, the
Immigration Act (1987) broke from old paradigmsfanily and ethnic based
immigration policies: priority would not necesswie given to British immigrants just
because New Zealand had been a British colony.apatgave way to pragmatism,
and the new Act opened a more skills and wealtkdasnduit for immigration. In
addition, a humanitarian conduit — hosting refugeegcame more explicit and
generous. Even though the Immigration Amendment(2291) adjusted and tightened
some of these new policies, skills-based immigragolicies were in New Zealand to
stay. In effect, New Zealand turned her face ain@y Europe and more towards Asia
and the Pacific. Immigrants from many of the Adgrddhist countries have

consequently arrived in New Zealand: Cambodiarfndmese, Taiwanese, Chinese,
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Thai, Sri Lankan, Hong Kongese, Japanese, and raceatly Korean. Borrowing a
concept from Jan Nattier again, immigrants haveigind various traditions of

Buddhism with them “in their baggage” (Nattier 1998

Over the subsequent two decades, a settlementrphtie emerged. Immigrants
establish their families and develop social netwakongst their own ethnic group,
and as these connections become stronger, eachuwatyuilds its own culturally
unique Buddhist temple. An invitation is then irtabily sent back to the homeland for a
Buddhist monk to be sent to take up residencyetdmple. The integration of these
monks is not without its challenges, but in a seéhe& presence legitimizes the temple.
This legitimation adds to the growing momentum prafile of the temple complex,
attracting more adherents, offering an immediatation of religious and “cultural

solace” for further immigrants (Moore 2004).

| refrain at this point from giving a deeper an&ysf the “ethnic” Buddhism in
New Zealand. | have done this already elsewhermegle census data from 2001
(Kemp 2007). Suffice it to summarize at this pairdt the mechanism of arrival of
Buddhism in New Zealand is similar for both convert ethnic Buddhism, and to note
that there is very little social or institutionatleylap between the two. Very few non-
Asian New Zealanders source their Buddhism frorhriiet’ Buddhist centres. To
illustrate this, in October 2006, when | visited Gaang Shan (sourced from Taiwan),
my guide bemoaned the fact that there were fewat&iavho actively participated in
Buddhist event and ritual beyond a tourist-likei@sity. This was in spite of Fo Guang
Shan’s explicit efforts to attract them. Nor do #siNew Zealanders, as a rule, source
their Buddhism from “convert” centres. For examplden | visited the MRO (Zen)

sesshinn St Arnaud in July 2006, there were only twoalsgse participants amongst
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forty-six Caucasian New Zealanders. Neverthelebst v noteworthy here is that the
import/export mechanism results in any and all ®ohBuddhism arriving in New

Zealand.

| have demonstrated to this point that BuddhisiNew Zealand has a global
context: Buddhism has arrived in New Zealand, nansich as a unique end point of
2500 years of Buddhist expansion, but concurresitly Buddhism’s arrival in the
West. Buddhism has made significant inroads intceAoa and Europe at the same
time. This is the Buddhism that the intervieweegehembraced, and their context
remains firmly in the flow of Western Buddhism, dmehce there is, at first reading,
very little that is different about it. Africa ar@buth America are also hosts to Buddhist
traditions (see for example Clasquin and Krueg&91®ocha 2006), prompting us now

to consider Buddhism as a truly global religiond &ew Zealand as part of it.

Ambiguities remain however. The “ethnic” and “cent’ categories remain
contested. Trying to define who a Buddhist actuallyr what it means to identify as a

Buddhist continues to be problematic, even if ammag to census data for clarification.

The New Zealand Census

Quantitative data about religious life in New Zeal is not prolific. Where it
does exist, it is well dated (for example Donova83, 1990, Elsmore 2005). There has
been, to the best of my knowledge, no statisticalbust survey done amongst
adherents of numerically minor or immigrant religgogroups. Where there have been
surveys, more often than not they have been iadiaély Christian leadership for
Christian reflection. One notable example is th@12CGhurch Life Survey undertaken

amongst 60,000 people from 1000 parishes/churatresstwelve denominations.
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However this is an exception and most commentaiton the data located in the
five-yearly census. What sort of information ddes tensus yield? Can the census tell
us who a Buddhist is, and if so, in what ways?lermnhore, how authoritative can the

census data be?

Statistics New Zealand is the government agendycthraducts the five-yearly
census in New Zealand, the most recent being itM&006. The first New Zealand
census was in 1851, and the category of “Buddlaigpeared for the first time in the
1891 census, although the published summariespocated it within the category
“Buddhist, Pagan and Confucian”. The word “Pagahost likely to have had the
meaning of “non-Christian” at this stage, rathertlthe more precise meaning
associated with today’s Paganism. If this was #s=cthen combining Confucianism,
Paganism and Buddhism may well have been an attensphply list non-Christian
religions together, acknowledging implicitly thatl@east the Chinese goldminers of
Otago were “different” from mainstream colonial mbg. Greater precision appeared in
the 1896, 1901, 1906 and 1911 censuses, the suesadrivhich nested Buddhism

together with Confucianism in the category “Coné&nc{includes Buddhist)”.

It was from the 1921 census that Buddhism appessedunique category in the
published summaries, recognising perhaps thatatidiés of Chinese goldminers who
had stayed on in New Zealand after the gold-rustewew a more easily identifiable
social group. There was no census in 1931, or 41 1But regardless of this, we have a
remarkable resource in the census figures, in looitevity (from 1891) and precision

(from 1921). Thus, including the most recent cer{f20€6) there have been twenty-two
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censuses, spanning 115 years, which offer infoonatbout Buddhist affiliation in

New Zealand’

On census day in 2001 (March)6there were 41,106 Buddhists: 29,838 of
Asian ethnicities, and 10,890 of European ethni&itpn census day in 2006 (March
7™, 52,365 people declared themselves Buddhistn@ease of 27.4% over five
years). Of these, 38,991 were of Asian ethnicitssl 10,755 were of European
ethnicity (a decline of 1.25% over five years). Thuenber of Buddhists of European
ethnicities was comparable to the size of the Sialwadrmy (11,490). In March 2006,

Buddhists were 1.3 percent of the New Zealand pjoul >

This summary of the data reinforces differentiatbonethnic grounds. Is it
legitimate to distinguish between the ethnicitié8oddhists, and if so, what does that
actually mean? Additionally, why are Asian Buddéigtowing in number while the
non-Asians — presumably converts — have droppgttstiin number over the five
years between 2001 and 2006? Possibilities of enaéshing of categories appeared
for the first time in the summaries of the 1996sten The summaries of this census
revealed that there were Buddhists who were “Nealatel European”, “European”,
and “New Zealand Maori”. In the 2001 census maegrful cross-matching was

possible. The category of Buddhism could be croatzhed with ethnicity, place of

3" The frequency of enumeration is consistent witteotWestern nations. For example, Australia has a
census every five years (Augu&t 2006 was the most recent); Canada too enumezraéeg five years
(May 16" 2006 was the last, although the religion quesSaasked only every ten years; next in 2011);
the United Kingdom has a census every ten yeaesntist recent was in 2001); the United States has a
census every ten years (the most recent being(d@)20

% Census figures in this thesis have all been téien http://www.stats.govt.nainless otherwise noted.
I have chosen not to challenge the term “ethnicityibosing to leave the term as Statistics Newatehl
uses it. To list “European” as an ethnicity seemasnomer. “European” is a geo-political category:
when it is used by Statistics New Zealand, andbmmon parlance in New Zealand, it generally means
“Caucasian” ethnicity, that is, those who have daded from (usually) white British colonial stock,
from Western Europe (for example, Holland).

%9 To gain some comparison, Australia’s 2006 censusaled that Buddhists were 2.1% of the Australian
population. Seéttp://www.censusdata.abs.gov.au
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usual residence, financial income, country of bigtpe, and gender. In 2006, rather than
Statistics New Zealand posting set tables of croatched data, the researcher can now
choose required categories and electronically geéaenulti-variable tables. For
example, one can discover how many members of tamycegroup live in a particular
location, who are Buddhists. | refrain from exphgrithe vast permutations possible
with this data, but readily acknowledge that mutdleresting work could continue. An
unprecedented degree of sophistication and precisinow possible with cross-

matched variables.

With this capability, data for Maori is particulanoteworthy. In the 2001
census 1,686 Maori declared themselves to be Begdimd in 2006, this had increased
to 1,836 (an increase of 8.9%). Nevertheless,jstoaly 0.32% of those who identified
themselves as Maori. In comparison, Ratana corgitabe the dominant Maori
religion outside of mainstream Christian denomiagi claiming 8% of the Maori
population on the 2006 census. Australia paintsa ilentical picture for Buddhism
amongst indigenous peoples. The 2001 Australiasuwz®tdoes not record any
Buddhists who are “indigenous peoples” (presum#il/means aboriginals who are
not of white-colonial descent). If there were atingn they would have been hidden
within the 3,281 “other religious groups” of “indigous peoples”. In the 2006
Australian census, they appear explicitly as 1,44digenous peoples” identifying with
Buddhism. This is 0.31% of the Indigenous/Aboridjipapulation in Australia, close to
the 0.32% of Maori who identify themselves as BusgdiThis is coincidental as there is
no formal conversation that happens between Butdiisriginal peoples and

Buddhist-Maori. It is symptomatic however, of thetgntial spread — perhaps due to the

0 All Australian census data is acquired frattp://www.censusdata.abs.gov.au
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success of the “marketing of Buddhist ideas” thate$te Major suggests (2003) — of

Buddhism throughout society.

Comparisons with two other Western nations withilsinpopulations to New
Zealand are interesting. Ireldfidpopulation 4.3 million on April 38, 2007) had 6,516
people identifying themselves as Buddhist in 200is had been a 67.3% increase
since a 2002 count, but was only 0.15% of the fpoplulation. Norway? with a
population in 2006 of 4.6 million, had 9,934 peoigdlentifying as Buddhists, or 0.21%
of the population. Isolating who are “converts” amialo are “ethnic” Buddhists is
difficult for these two countries. Irish tables 2006 list broad cross-matching of
religion and “nationality”. Deductions from datacab “nationalities” (as opposed to
“ethnicity”, as New Zealand denotes) suggests ab@g7 of Ireland’s Buddhists are
from China or “other” Asian locations, leaving appimately 2,259 “convert
Buddhists”. Similarly for Norway, the data is lidtas “immigration by country”.
Deductions from this data suggest approximatel§@jgimigrants from Buddhist
Asian countries, reducing the number of “convert@hists”, that is non-immigrant
Norwegian Buddhists, to around 7,124. In contiidsty Zealand’s larger Buddhist
population (1.3% of the population) can be accaiifibe by its proximity to Asia and

its more generous policy towards Asian immigrants.

Statistics appear to have clarity, but they mudtréated with caution. A census
is a measure of peoples’ self perceptions, ratier being a measurement against an
objective standard of religiosity or quantifiablembership. For example, a census
does not distinguish between belief and practiceersus is also vulnerable to the

tyranny of ideals: people may declare what theyhoog would like to be, rather than

“Lrish census data is taken framvw.cso.ie

42 Norwegian data is taken fromww.ssb.no
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what they are. How people perceive “what they anay also be different to what the
canonical or essentialist definition of their pautar religious group may dictate. A
census is open to politicization and abuse, botthbge who determine the census
categories (and those who compile the summaried)treose who are being
enumerated. For example the vast array of denomnsatvithin the Christian category

may not necessarily be representative of how Ganistdherents perceive themselves.

A significant, if somewhat humorous example of plagential politicization of
the census is illustrated by the 53,000 who dedl#tremselves to be Jedi Knights on
the 2001 New Zealand census. While “Jedi” was rfotraal category, people were
free to fill in the blank “other” option. StatissdNew Zealand chose not to list Jedi on
the official summaries, but rather listed it as $&rer understood, but will not be
counted”. If “Jedi” had been counted — and whyudtidat not have been? — then Jedism
would have been 1.5% of the population, puttirghiéad of Buddhism. In the 2006
census, the number of Jedi Knights dropped to & @2@)000. That Dunedin has the
highest per capita number of Jedi Knights in theldveuggests that it was nothing more
than a university students’ prank. Those with tbe/gr to consolidate and summarize
the census deemed it so. At best then, a censssesntially a snapshot and only

measures how people perceive themselves at theofithe enumeration.

If “Jedi” proved problematic, religions which goerceived to be either minor or
new may not be listed in the census at all. Pea@dree to declare their affiliation in
the “Other Religion” category: there were 24,153his category in 2006. Neither is it
compulsory to answer the question on religion. landhe 2006 census 1.29 million

people declared “No Religion” and 239,571 decldf@bject to Answering”. Those
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with any sort of Buddhist predisposition may wedl iiested within any of these

categories.

A census also has some ambiguous categories0Olh 2@,331 people declared
themselves to be in the category “Spiritualism/Neye Religions” rising to 19,506 in
2006 (an increase of 36% in five years). This chsan ambiguous category that it
could include a broad variety of either believarpm@ctitioners or both. Indeed there is
no regulation that demands one declares affiliatioonly one religion. A multiplicity
of religious declaration is allowed. In sum thererevover 1.5 million people in New
Zealand (around 36% of the population) amongst weome sort of Buddhist practice
or belief may have theoretically been relevant, getdthey had chosen not to declare
themselves explicitly Buddhist on census day, ar ¢feosen to identify themselves in a

variety of ways.

While it is easy enough to declare that there &z 62,000 Buddhists in New
Zealand, of whom 10,755 are “converts”, these nusbEmain problematic. Is there
some sort of objective standard by which one cantpo somebody and say “there is a
Buddhist”? Thomas Tweed (2002) offers three sfjiatefor defining religious identity:
applying norms, counting members, and observirendtince (2002, 18). For
Buddhism, the norms may be initiation (taking refuig the Three Jewels),
chanting/meditation (practising prescribed rituaisyl affirming core beliefs (the Four
Noble Truths). Counting members could be achieweddzessing mailing lists,
referring to annual general meeting minutes andikles. Observing attendance may be
achievable by acquiring attendance records of ezgyents, if they are kept, or being
involved with a Buddhist centre for a period of émnd physically enumerating those

who come and go. One would be a Buddhist if oneadigor all of these things.
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While these three strategies can yield up helpfidrmation, overall, they are
simplistic. Religious identity is complex, and gatin itself, especially one that is in
transition into a new culture may change radicatig quickly. Tweed (2002) describes
a number of categories which have been used byietywaf commentators, mainly in
the United States context, to attempt to make sefiges: “old-line Buddhists”
(descendents of early immigrants), “cradle Buddhi@hose who were brought up in a
Buddhist family), “occult Buddhists” (those foundtinn the spectrum of the
Theosophical Society), “not-just-Buddhists” (thageo acknowledge multiple
identities), “lukewarm Buddhists” (those who maggtise occasionally), “dharma-
hoppers” (those who flit between traditions), andrivert-Buddhists” (those who
choose Buddhism). If there is such variation antligmty in classification, then there
is the possibility that any or all of these categ®are represented in the New Zealand
census data. Identifying as a Buddhist — or thesgatit of any religion — must surely
suggest some complexity, where hybridity is comrand “ambivalence is the norm”
(Tweed 2002, 19-29). In the previous chapter of thesis, | have already had to resort

to “close-enough-Buddhists” in describing whomtenmviewed.

Because of this hybridity and ambivalence, Twed&®9] 2002) attempts to
reduce the categories by drawing a contrast betaetirerents” and — introducing a
new term — “sympathizers” or alternatively “nighésd Buddhists”. “Sympathizers” are
those who have sympathy for Buddhism, but do nehfjpembrace it exclusively or
fully. In fact, they usually do not identify thentges as Buddhist. Rather, they would
identify themselves by means of a Christian denation, or by some other
mainstream referent, but they would acknowledgegrafgcant interest in, and even

practice of — even if rudimentary — aspects of Busith. So they may have a Buddhist
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book on the “night stand” — the bed-side table ewNZealand English — and they may
even practise some meditation, but they would notrfe out” and declare themselves
to be Buddhist. Tweed quotes a French study thetriates this category of
sympathizer, where 15% of the French — approximatigle million — express “an
interest” in Buddhism and for two million it is theeligion they like best”, but less than
100,000 are “full-blown Buddhists” (2002, 20). Thsibiguity allows Pico lyer, a long
term commentator on Buddhism, to suggest that wer@ow more Buddhists in
France than combined Protestants (2008, 37). Aystudxtract similar information in

New Zealand has yet to be done.

One other example of the possibility of being aMipathizer” is illustrated by
returning to the circulation claims of the magazimeycle. Although marketed
primarily to American readers, it claims to be “teading journal of Buddhism in the
West”, and is “internationally distributed” to thmainstream” and “explores the full
range of Buddhist activity”. An indicator of itsatess is its winning of the 2005 Folio
Award for Best Spiritual Magazine in the United 88 and it continues to be “the best
selling magazine in its fieldTricycle claims to have a paid circulation of 60,000 of
which 57% are Buddhists and 43% non-BuddHidtsthis is true, this circulation data
(quite apart from bookshop sales) serves as anadtatiof Buddhist interest, but lack of
willingness to be labelled as such: 25,800 (43%)pperegularly subscribe fricycle
yet are unwilling to be called “Buddhist”. Thesewabe, to use Tweed’s word,

“sympathizers”.

3 http://www.tricycle.com/advertising/Accessed "8 April, 2008.)
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| posit that there may well be a vast number ohfpgithizers” in New Zealand.
At a Tibetan water purification ceremony at LitBeach, Ahuriri, Napier on 2'1
September, 2003, | record in my field notes thaet Greg:
| was asked by a spectator what had been happdaimg on the beach
as the crowd dispersed. Greg (white, late 20sPzeb skin, trendy
sunglasses) had been just passing by. | explambkoit what had been
happening. He immediately expressed sympathy #oifthetan cause,
and was in high esteem of the Dalai Lama and Tibegthgion — “it’s all
about peace and harmony and the world needs ety had been to
India over a four month period as part of his Guid had been
impressed with the temples, but not attracted talbiism. His attraction
to Buddhism was not a committal, but only as a tgtecor as a
recognition that the “Tibetans have something lierworld, and we all

need it”. When pressed what “it” was, he offereddpe and harmony”. |
probed for a deeper conversation, but the conversdtifted to rugby.

| suggest that Greg was a “sympathizer”. He wasoulsly interested in the
pujaon the beach — the highly visible Tibetan lamagybé his attention — but | do not
know what he would have declared on the censusadedealized what he perceived
the Tibetans could offer the world, but he cleddy not committed himself to

Buddhism.

Others whom I interviewed were also non-committabd presumed six of my
interviewees to be Buddhist before interviewingthgecause | had met them in the
context of a Buddhist practice, temple, or Dharreatie. However, all six declined the
label. The turnout to public meetings of the Dalama in both 2002 and 2007 at the
Wellington convention centre (which holds in excet4,000 people), suggests that the
number of sympathizers could be quite high. The@ icourse no way of actually
counting the number of sympathizers apart from ootidg another survey, much like
the French one noted above. Trying to define wied‘dictual Buddhists” are assumes
some essentialist notion of Buddhist conversiomentity. For now, a minimalist

definition will suffice: Tweed alludes to Lewis Rawis definition of religious
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conversion (Rambo 1993, xiv) in suggesting thatd@hists are those [people] who say

they are” (Tweed 2002, 24).

However, Tweed himself is uncomfortable with hignoconclusion here,
conceding that he has revised his insistence oafflvacy of self-identification. At the
same time he cautions that we should not totalipaid “long-established standards for
determining affiliation among Buddhists” (2002, 3@articularly affiliation with
lineage. In other words, to be Buddhist one shalddlly be affiliated with a particular
lineage. Self-identification is also compromisedpapple who have marked “Buddhist”
on the census from a desire to idealise Buddhiather than out of a sense of
committed practice, belief, or affiliation. The seis data seems overly optimistic in this
regard. | suggest this because of the comparatimebngruent numbers in attendance
that | have observed at Buddhist events. Whileeld\@002) notes that counting
attendances can be problematic, nevertheless litatjua assessment of attendance

suggests disparities with census figures.

Of the twenty-eight Buddhist events | attended leetw2003 and 2007, fifteen
were specifically in-house events (meditationsgh@ags, initiations, empowerments,
and/or retreats) for those adherents within a @a#r tradition. The average attendance
of these fifteen events was 15.8 people. In tehede events, there was opportunity to
demonstrate even greater commitment. These inclddedxample, doing prostrations
before the Buddha, separating into advanced andri&g meditators’ sessions, acts of
offerings, or reception of empowerment. Not aléatting did these acts. This suggests
that within any sangha there is a spectrum of camenit that is acceptable. This

observation does not necessarily apply to sanghasnaigrant groups, but | would
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hazard a guess that there would be more confotmityrms due to cultural

expectations.

My numbers are backed up anecdotally. While attenthese events, | enquired
of people how big attendance “would normally be”lmow many are in this sangha” or
some such. There is some risk in this questiopeagple are likely to talk up the
numbers. | experienced this with Soka Gakkai, wlaarattendee at the Wellington
chapter told me that “this [Wellington group] i®thiggest group in New Zealand”.
Another member told me that the Wellington chapted “about eighty in it, but around
thirty regulars”. He also told me, contrary to girevious report, that “Auckland is the
biggest [centre] with about 500 members”. On tlghnl attended in Wellington, only
six of the membership were chanting in a sepacaier and twenty five were attending
the New Chanters’ Meeting (which | was attendir8fkI-NZ literature states that there
are 1,000 members in New Zealand and one of théngeeln members quoted this
number to me (Wallace 2005). If Auckland has 500niers, then the national total of
1,000 may be true. However, discrepancies aroumgite of the Wellington group

would suggest that the numbers would be well udd@d0 active chanters nationwide.

| would also suggest that various Buddhist graupy well approach a census
with conspiratorial intent. For example, Soka Gak&aegarded by some as sectarian
and humanistic. It has also been criticized for pmmising various Buddhist traits
(Wallace 2002). Therefore, they may tend to idgrtitmselves as “Buddhist” rather
than more specifically as “Soka Gakkai” in an efforlegitimize themselves. Similarly
Zen practitioners, whom | often observed to bedgny identification of formal
religious categories, may in fact be more precrskaefine themselves by lineage, or

not declare anything at all. This may not necelssbe only a Buddhist phenomenon.
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The plethora of Christian denominations listed othlxensus forms and summaries
suggests that people wish to make certain statenadatut their affiliations and
identity. | have no way of verifying this for tiNew Zealand census, but if there is
anything in these types of observations, then &urtfuestions can be raised as to the

usefulness of a census with respect to identiffAinddhists.

Nevertheless estimates can be made. Capacity sraintie Dalai Lama’s
events (1996, 2002, 2007) can be explained by hishrbroader appeal due to the
sympathy of many New Zealanders to the plight ef Tibetans, and that he is a Nobel
Peace prize recipient (1989). Public meeting sitegher Buddhist events suggest
smaller numbers. Three | attended attracted 68i@Xg85 (Wellington) and 120
(Wellington). Photos on websites of attendanceiaéats and the likes suggest numbers
between ten and thirty as a rule. | have alreadgessted that there are between forty
and sixty Buddhist traditions or chapters of triaais in New Zealand. Taking the
greater of these (60) and generously affording taemembership of 80 each, then this
would suggest a core participating population ofléhists to be 4,800 (rather than
10,755). This number excludes counting immigrartie would declare themselves

Buddhist on a census.

This discrepancy can be explained by the vergfhature of a religion in
transition and the ambiguities around census daidjmprecise methodologies for
counting Buddhist entities. It can also be expldibg acknowledging a drift away from
institutionalised Christianity (Jamieson 2000),dtiger with the perceived trendiness of
Buddhism: people may not want to mark “Christian’tbe census anymore, but being

unsure what else to mark, declare themselves “Batidiecause they think that
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Buddhism is hip or that they like the Dalai Lamaadn, this tyranny of ideals can

easily skew a census, and there is no method cfumieg it.

While a census works with clear categories, itaief from defining them. Thus
“Buddhist” or “Anglican” or “Baha’i” may appear ggescriptive categories, but
without reference or definition. The very word “BRildsm” can therefore be
problematic for some. While being a generally ategperm, it is essentially a Western
construct (Lopez 2001, 11-14). Both Asian Buddhastd Western converts may talk of
themselves as followers of “the dharma/teachings§omething similar (Lopez 2001,
12). However, while fully cognizant of the term “@ihism”, today’s so-called Western
Buddhists can be ambiguous about the label and siteply resist it. It is this
ambiguity about “Buddhism” — and by implication thiey areas of conversion into it,
and subsequent personal identities derived freathiat | wish to continue to explore.
While the census may not define the term, | usevbrel “Buddhism” in as broad a
sense as possible to include any belief or prasgtem that claims to have been
informed by the teachings of the historical Buddismediated through tAeipitaka,

subsequent scriptures, tradition, and/or legitiniatage.

Talk of identity and meaning that New Zealandery oherive from “being
Buddhist” presumes also some definition of whalNaw Zealander” is. A census does
not stipulate who a New Zealander is, but meretpms the information about
everyone who was in the country on a particular dapse enumerated define
themselves by the categories they notate. | alsmgreze that New Zealand identity is
contested and often debated. James Liu et al. Qf#ter a comprehensive volume of
essays on its contestation. Michael King, one ok Mealand’s most eminent

historians, believed that “historically, if notfact, New Zealanders are all immigrants”
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(1985, 177). Much like | suggest the category oselenough-Buddhist, it may be

wisest simply to talk of “close-enough-New Zealaiste

| wish to work, however, with a more precise defom and have ring-fenced the
formal interviews | analyse with greater precisibuse the word “New Zealander” not
only to identify a citizen (holding a New Zealanasgport), but also to identify
someone who chooses to demonstrate a culturaldestcommitment to New Zealand,
by having a significant length of residency. Sittoe word “New Zealander” is a geo-
political term, | allow it to encompass variousratities: Maori, Caucasian (commonly
those referred to as of European descent) IndialgnBsian or Chinese, and any
combination of thes& Two examples may help to clarify this. | includeuy Jaksch
Roshi as a New Zealander, even though she is agammigrant. She has been a
long term resident in Nelson (since 1981) and leaNew Zealand chapter of the
Diamond Sangha. | have excluded an American | m@tNew Kadampa Tradition
centre on the grounds that she was an Americazenitind had not been in New
Zealand for very long, and indicated she wouldrmreta the United States in due

course.

I have chosen to leave Buddhist identity for novbé one of self-perception and
self-description, rather than insisting on an esakst definition. | would also suggest
that this in itself is one of the characteristits\@estern Buddhism. Because people can
choose to embrace Buddhist belief and practicalhtognsus data will remain
somewhat ambiguous, especially in New Zealand wihene is no compulsion to

answer the question on religion. Census data iroartdelf is interesting and accurate,

4| acknowledge that even here, “ethnicity” is pevbhtic. “Indian” is not an ethnicity, whereas “Anja
or “Dravidian” or “Maratha” may well be. LikewiseChinese” is not an ethnicity, but rather a politica
definition which could encorporate any number ¢ingt groups smaller than the more numerous Han.
However, this is not the issue here. | only wisidentify significant immigrant groups in the hisgaof
New Zealand to support my definition of “New Zealan'.
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within the terms it itself defines: a census measwanly self perception on the day of
the census. That many enumerate themselves agligmn” or some such is in itself
interesting sociologically, but tells us little alduddhism. Immigrants, | assume,
would generally mark themselves as Buddhist, ag jpeeceive themselves to be within
a socio-cultural Buddhist milieu in their transgkzehimmigrant community. This
identification would actually work in their favoas social glue, at least for the first

generation.

However, for those converts comfortable in theid8hist belief and practice, it
is safe to assume they would also have no problarking themselves as Buddhist — or
a lineage of Buddhism — on the census form. Théseeen the consistent testimony of
all the core Buddhists | interviewed. Other ambiiggiare implicit vis-a-vis identifying
oneself as New Zealander and also with the wordltBiist”. In seeking to concretize
definitions, more often than not, | simply askednterview “what did you write for the
religion question on the 2006 census?” Nearlyiadb$y replied “Buddhist” (or a
Buddhist tradition, like “Zen”). The ambiguities reeamongst the “sympathizers” who
tended to pick and choose belief and practice dmaliway or may not formally convert

to Buddhism.

For those who were confident enough to considensiedves to be Buddhist and
mark the census form as such, we are now left thglguestion as to how they came to
convert to Buddhism. It is to addressing this goesthat we now turn in the next

chapter.
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Chapter 3: “Taking up the Practice”. Buddhist
Conversion stories

“Taking refuge is when you become Buddhist.
Many New Zealanders have become Buddhists”.

Geshe Wangchen, Dorje Chang Institute (Aucklan@d)62

Introduction

The English word “conversion” is derived from thatin conversio which
contains the semantic content of the Greek woetinoia.The etymological history
can be traced primarily through biblical translatiozheremetanoiameant “to turn
away” or “to turn around”, used in the New Testatr@simeaning “change of mind on
reflection; repentance” (Liddell et al. 1974). Tgdthe transitive verb “convert” means
“to bring [someone/something] over to an opiniomadigion” or “to substitute
[something]” or simply “to change [something]”’ (@x& Dictionary). Hence a person
can be converted (passive voice), or can converebody or something (active voice),
including his or her own self. Where conversioagdtive, the actor is choosing to

convert him/herself to a new opinion, idea, religibelief, and the likes.

Malony and Southard (1992) remind us that many tstded Buddhism to teach
respect for all faiths, and Buddhism therefore fsiegly [has] no need for the idea of
conversion” (1992, 3,7). On the other hand, asveheoted already, other commentators
are unequivocal that “Buddhism is said to be aiomssy religion” (Eggleton 1999,

85). As | have demonstrated in the introductiorréhs some notion of conversion
already within Buddhism’s own literature and higtal traditions, specifically with
regard to “taking refuge”. Because Buddhism hasedawt of its original Indian

context across the world, it implies that one camvert to it in some sense: one must
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choose whether to join or not, and moreover, intwkays to join it. Buddhism has
undergone various renewal movements throughouriyistmplying again, that if one
wants to embrace these, one has to choose tdyem: that is, change or convert in
some sense. Hence there is even the possibilggmeone “converting” into a new sect
of Buddhism, out of an old one. Granted “conversiarBuddhism has rarely
emphasized a demand to adopt a belief in absolutd &nd subsequently avoid
syncretism. This expectation is chiefly expressgthle monotheistic religions (Hiebert
1992). Nevertheless, non-Buddhists today, espgdrathe West, still enquire as to
conversion — or at least how to become a Buddhestd-Buddhists understand what

they mean.

For example, in a Buddhist internet chat room irvé&ober 2007, the question
was asked “how does Buddhism approach people &r otigions to persuade them to
convert to Buddhism™? An answer was offered by Anthony Flanagan, who
suggested that with “occasional exceptions, thiotssomething that Buddhists tend to
do”. Rather, people “come to Buddhism” becauseeti®esomething in it that “strikes a
chord” with them such that they want to “look intthat it offers more deeply”. This so-
called “chord”, for Westerners, is often the “opewitation to explore, rather than a
sudden insistence on embracing all its tenets basédith alone”. In other words, “try
it out and see” and even integrate aspects of Baddivhich will “help you in
practising your own religion”. Flanagan naively cluies — for we have seen that
Buddhism is indeed “exported” to New Zealand — 8atdhism tends not to
proselytize, and seeks to live in harmony with otleéigious perspectives” (Flanagan

2006).
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Because of the ambiguities of internet chat roameshave no idea if Flanagan
Is speaking authoritatively. Nevertheless, thistation to explore comes from the
Buddha himself who encouraged people to “seek anthonest and open mind” and
“test the truth of his teachings through their cewperience”. This was something that
the Buddha encouraged General Siha to do, recandéd anecdote in the introduction.
Flanagan’s response implies an activist rather ghpassivist mode of conversion,
meaning that people must seek out Buddhism for slebras. Charles Markham, one of
my interviewees, said that the Buddhist sangha fihsk after the lake so that the
swans will come and land on it”. He meant by thest Buddhists themselves must

continue to be a sangha in a fashion so as tottaetate for those who are interested.

This active/passive distinction has been made biykmists since
investigations into cult recruitment during the @86where sociologists “have
conventionally approached religious conversionamsething that happens to a person
who is destabilized by external or internal foraes] then brought to commit the self to
a conversionist group by social-interactive pressuStraus 1979, 158). Charles
Markham’s care of “the lake” implies very littletentional recruitment of new
converts, at least by the Zen tradition he wasnircontrast to this, Flanagan explicitly
describes an activist mode: people seek out Buaghry it, and test it. Swans must

still choose to land on this particular lake.

By and large, the interviewees were “swans landmghe lake”: they were
activists, seeking out Buddhism. | assumed thisufinout the interview process, and |
offer activism as a definitive interpretive framawoThe passivist theory of conversion
depicted “the convert as driven into the arms gfaup that manipulates him or her so

as to exact cognitive and behavioural commitmertistbelief system and institutional
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structure” (Straus 1979, 159). The “passive” conliad been “driven” into this
possibility due to antecedents such as deprivatesal class, mobility or marginality.
Through participant observation | found no grouggmtionally strategizing to
manipulate or cajole deprived, lonely or marginadizndividuals into their sanghas. |
have not conceptualised my Buddhist interviewedsufist” or even as members of
any New Religious Movement. Nevertheless, evenghdypropose an activist
paradigm, | am not ruling out that interviewees rnradeed have been persuaded to

adopt some practice or belief by an enthusiastioeate.

Theodore Sarbin in his work on hypnosis believedpassivist mode of
conversion was more a symptom of mechanism, whackalys — writing in the late
1970s — is “the dominant worldview in modern Westarilization. The root metaphor
Is the machine: efficient causality. Cause andceffethe fundamental organizing
principle of modern scientists” (Sarbin in Stra®@¥9, 159). Today, when a mechanistic
world view is not taken for granted, | therefoerbt assume causality between events
or stages on an interviewee’s spiritual journeyproposing a process model of
conversion, Lewis Rambo (1993) cautions againséehanistic causal progression:
“the order of the stages [of conversionh universal and invariant” (his italics)

(1993, 165). Therefore while the interviewees majl Wwave articulated an active
seeking, which took them on a spiritual journeyjcliied them to Buddhism, | do not
presume any necessary links in the progressiortofsaeading to conversion are many
and varied, and often run concurrently as muchoasecutively. | take notice of a
causal sequence only if the interviewee explicitigkes the links. In addition, | do not
concede that conversion to Buddhism is in somedeayant or that it is merely
recruitment into a new social circle and nothingen@ofland and Stark 1965, Lofland

1966).
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By embracing an activist paradigm | am making da@alhow the actor (the
potential convert) approaches Buddhism, rather Buaddhism approaching the
individual. I am not suggesting that Buddhist gretjave not applied social pressure on
individuals, as if they were passive individudssen-rufu*® the recruitment
methodology of Soka Gakkai, as | observed and expezd it, was very intentional,
well prepared, and persuasive. Other groups malypnedsure individuals whom they
perceive are passive, but | presume that the aatochoose to resist or embrace the
perceived pressures. Thus | framed my initial wvigav question as “tell me something
of your own spiritual journey”, assuming that théerviewee had some control over
their acting within that journey, and indeed wasélgng” something. | assumed that if
they then converted to Buddhism, that it would hia@en an accomplishment of some
sort. | chose the opening question around the Wotainey” because part of the
accepted speech of Buddhists is to talk about th*p&ome of the teachings within
Buddhism are known as “paths”, and more importaigéath” is a metaphor for
Buddhism itself, embodied in the Eight Fold Pathjaki is core to all traditions.
Overall, talk of a “spiritual journey” or “spiritug@ath” was easily understood as

something that the actors (the interviewees) pssge along themselves.

Conversion as change from not-Buddhist to Buddhist
| will argue later in this chapter that the worefwersion” is not the best word
to use to conceptualise the change that occureaarbing Buddhist. Before that

discussion, | wish to explore “conversion” simpl/@hange from “not-Buddhist” to

> Kosen-rufuliterally means "to widely declare and spread (thtus Sutra); to secure lasting peace and
happiness for all humankind through the propagatiddichiren Buddhism. More broadlgpsen-rufu
refers to the process of establishing the humarictials of Nichiren Buddhism in societyrbcus189.
October, 2005. 43.
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“Buddhist”. I wish to do this by exploring the ctas notion of “taking refuge”, and then

to explore the ambiguities of conversion that titerviewees revealed.

Taking Refugein the Three Jewels

Conversion is ritualized in Buddhism in the ceresnoh“taking refuge in the
three jewels”, that is, the Buddha, the dharma,thedangha. | have already noted that
in the Buddhist scriptur€inaya-pitakathere are accounts of people who went “for
refuge”. Western commentators on Buddhism are ¢oralcon the significance of
“taking refuge” as a rite of entry into Buddhisncabdrding to Donald Lopez, “taking
refuge” or “going for refuge” is a “fundamental ptige of Buddhism” (2002, 263).
Lopez declares unequivocally that “a Buddhist imsone who says three times ‘I go
for refuge to the Buddha. | go for refuge to thamiha. | go for refuge to the sangha™
(2001, 173). This recitation may be private or pyldnce or regularly. Paul Williams
agrees that this is the “minimum” for becoming aBhist: it is the “proper formulaic
way prescribed by the Buddhist traditions” (2000,l4 a similar fashion Peter Harvey
calls it “the key expression of commitment” (1990d), and Rupert Gethin explains that
“going to these three jewels for refuge is essntiehat defines an individual as a
Buddhist” (1998, 34). Graham Coleman describegyeefa the three jewels “as the
mark of becoming a practising Buddhist” (1993, 3&83)oes Christopher Lamb who
believes it to be the “primary initiation rite” (29, 79). Charles Prebish endorses this:
“[The three refuges] refers to a formula utilizedhe ceremony by which one formally
professes faith in the Buddhist religion” (2001625'Going for refuge” may be as a
single ceremony, or may be the first part of areded ceremony which includes

further taking of ethical vows.
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Thus “going for refuge” could be considered in slaene ritualistic category as
Anglican confirmation, or the Catholic Rite of Gétran Initiation of Adults (Williams
2002, 206). | wish only to note here the rituatistignificance of “taking refuge” as a
definitive moment when one “becomes a Buddhist'otimer words, having undertaken
the ceremony, the actor is now willing to identifgrself publicly as a Buddhist,
because she perceives that an internal changéegfaaice, affection, belief and/or
motivation has occurred. In short, it is the momenen one moves from being “not-

Buddhist” to being “Buddhist”.

Geshe Thupten Wangchen, resident Tibetan lama &dnje Chang Institute in
Avondale, Auckland, told me that taking refuge asguligmatic as a conversion event.
“Taking refuge is when you become Buddhist. ManywN&=alanders have become
Buddhists. When they do the three refuges cerentbay, they are Buddhist®. More
than fifteen of the interviewees talked explicillyout “taking refuge”. For example,
Clara Woodfield explained that for Tibetan Buddsistaking refuge” was “definitely
the point of commitment”. Jane Crawley explainad th more detail with reference to
her context in Karma Choeling Tibetan Buddhist Mgirey in Kaukapakapa:

You do formalise [commitment]. You take refuge lne three. There is a
ceremony you do. Say you go to an eight week retheédhe end the
lamas will tell people they’ll hold a ceremony feaking refuge” and
those who want to, can come and participate. Bhisé moment of
conversion. If you want to take refuge outsidehid type of event, then
you tell your lama and he will do a ceremony wittuySome
[ceremonies] are elaborate, some are very simpliepends on the lama

and the lineage and the person. Yes, [there ideamtifiable core of
converted Buddhists].

6 When | pressed Geshe Wangchen for numbers, héfisaidr six every month ... there are about a
hundred at Dorje Chang”. At the time | interview&dshe Wangchen he claimed to be speaking in the
context of an inter-Buddhist conversation that bachmenced in the wider Auckland area in 2006, and

so the claim that “five or six” New Zealanders antiowere taking the refuge ceremony may have been a
generic estimate. It was also unclear whethertimdred” at Dorje Chang were regular sangha
members, or the size of the mailing list. Furth@mersations and estimates which | undertook based
participant observation at a Tgraja would suggest a much lower number of active pigditts at Dorje
Chang.
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In other words, there was a context and the cergm@as part of, or at the end
of, a process. Lewis Rambo (1993) proposes a ssaage process model of conversion,
and places “context” as stage dhéccording to Rambo, the refuge ceremony would
be in stage six, that of commitment. In other wpedperson who goes for refuge is
doing so as part of a process that has led todtewny, and that process is either in,

or has been initiated due to a formal and disogalinontext.

Chana Ullman (1989) conceptualises another aspélisacontext, and
proposes that “conversion is best understood ircdingext of the individual’'s emotional
life. It occurs on a background of emotional uplaand promises relief by a new
attachment”. This attachment, Ullman proposes & person, rather than a religion
(1989, xvi). I will explore Ullman’s thesis of atiament to a person later in the chapter:
it is sufficient to note at this stage her psychatal model of conversion. Psychological
theories assume the centrality of “self’. In Budathj the existence of the self is
problematic, but amongst the interviewees, thewga#f assumed to exist, and | found
little evidence of any deep conceptualizing of “Wha “who” was converting, other
than the general “I". Jane Crawley, who took refagée end of the retreat (above),
told me that her refuge taking and subsequent comenit to rigorous ritual (100,000
prostrations) was not so much about commitmentuddBism. Rather, it was a
psychologically pragmatic strategy simply to “desth the negative and bad stuff in

my head”.

4" Rambo’s model includes the seven stages of cqrigsis, quest, encounter, interaction, commitment
and consequences. See Lewis R. Rambo, 199@erstanding Religious Conversiddew Haven and
London: Yale University Press. p 168.
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The psychology of conversion

Dealing to “negative and bad stuff’ in one’s heézhdy locates Buddhist
commitment — at least in Jane Crawley’s case hearcategory of a psychology. | turn
now to exploring the psychology of this acting. @etly, interviewees spoke easily of
their movement towards Buddhism. They perceivethdaves as actors in a narrative
that they themselves controlled. This became eviben coding themes in the auto-
narratives. | followed two basic principles in coglithemes. Firstly, a theme must be on
the “before” side of conversion, that is on thedleg@ to some sort of reference in the
auto-narrative to being willing to be identified Bsddhist, or considering oneself to be
Buddhist in a sense that the interviewee was cdatte with. This may or may not
have been “taking refuge”. Secondly, frequencyhéfre seemed a general commonality
of event or sequence of events across a numbert@inarratives, then | deemed it
noteworthy as a theme. | have refrained from agpdingrouping according to
empirical criteria such as affiliation to groups tlee demonstration of religious ritual or
event (Snow and Machalek 1984). Rather, my codingformed by what Snow and
Machalek (1984) termed “rhetorical indicators”, ggarlarly “biographical
reconstruction” (1984, 173). In other words, | waare interested in how the

interviewees talked about themselves, rather thgnosing external categories on them.

Two broad summative categories were evident, whichve chosen to name
simply as “negative” and “positive”. | have naméede categories as such to
acknowledge that movement toward a new ideologybeaimitiated when a person
experiences a negative place in life, sufferingppselessness or anxiety. Interviewees
perceived that Buddhism could offer them sometimrtpe way of immediate
purposefulness and/or to relieve either chroniaaute anxiety. On the other hand a

seeker may be in a positive or congruent placgandnd they are attracted to
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Buddhism for its perceived inherent value. These itwotivations are not pre-requisites
to embracing Buddhism alone, nor are they cleacatggories. These negative and
positive motivations lead people into other religgas well. People embrace new
ideologies and religion due to a mixture of thé¢evertheless, these two broad

motivations summarize the interviewees’ narratiwed.

Negative reasons for embracing Buddhism: restlessness, stress and
rebellion

Interviewees commenced a spiritual journey dugairt to some sort of
incongruence or negativity in their lives. This nteve been chronic or acute,
expressed as a general spiritual listlessness) exiatential crisis triggered by trauma.
Lama Yeshe of the FPMT has said that “low self@stand lack of confidence” were
the main traits he observed among the hundredsest&kh students who flocked to him
at Kopan monastery near Kathmandu (Paine 2005, 30rg¢e major negativities were

expressed by interviewees: restlessness, strasselallion.

For Bruce Farley, for example, restlessness ledtbithink “[there had to be]
more to life than getting drunk on Friday nightsgddnooning around in cars, and
checking out women” (Broadhurst and Moore 2003)nil@rly, Peter Combe
experienced “lack of meaning” in his corporate jdbe to boredom and lack of
satisfaction. Others experienced existential agxiétaeme Rice perceived a
dissonance between what he saw around him andhetfett inside. He called his
spirituality a “search” to find the answers to leleepest questions. For Anne Cowie,
attraction into Buddhism was due to an overall psyagical need to find peace amidst
long term personal and social dysfunction. For ththis existential anxiety sounded

more sinister. Philip Jolliffe expressed a sensé#ayéboding and disquiet” due to the
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dominant “Christian based culture”, and Ron Burréwas much more interested in
some notion of an experiential spiritual life” ratithan the “aridity” of the Catholic

church in which he had been raised.

Others expressed this restlessness in vague térlmsh@appiness”. Hugh
Tennent is a case in point: “I think [my interesBuddhism] probably developed
because | thought | could be happier than | wasatt like an existential journey, of
wanting to be happier” (Broadhurst and Moore 2008a similar fashion, James
Langley realised that he had been living an “intrlgcself centred” life. The “lack of
happiness [and] joy” in his life was a major cdmiting factor to embracing Buddhism:

“that’'s why | converted to Zen”.

A word of caution is needed here. Buddhism itskdims to offer happiness to
its adherents. The Dalai Lama often frames histatkthis premise, and one of his best
selling books is titled’he Art of Happines&yatso and Cutler 1998). The above
examples may well be people who are reflectingheir imove into Buddhism within
terminology and process with which they are nowiliam and even expected to use
(Beckford 1978). This does not mean that their giged prior unhappiness, or their
subsequent happiness are less real. The way tlhé#yeie narrative may be a symptom
of their newly embraced religious perspective. Hosvethis sensing that life could or
should be happier is common, whether framed beaafusé&nowledge of Buddhist
ideas and terminology learned after becoming a Bistidor simply from a genuine

expression of listlessness, anxiety or both.

Interviewees also expressed that stress was a o@tnibuting negative factor

in their journey towards Buddhism, where stress f@aondition or adverse
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circumstance that disturbs, or is likely to disfutie normal functioning of an
individual, that has a resulting state of distudzor distress” (Oxford dictionary).
Buddhism is perceived in some way as a potentizddiete to stress. | frequently heard

testimony that “Buddhism has made me a lot calmesomething similar.

The interviewees cited both the pace of life ardti@nship breakdown as the
main stressors. Living a fast paced life is commapough in New Zealand. Rachel Pike
for example burned out in her government job, boedeby Occupational Overuse
Syndrome. She interpreted her own role in thisaasng an “undisciplined mind” and
recognised the need to bring it under control. @tlad¢so interpreted their stress due to

“an increasingly overactive negative mind” (Sc&B05).

It became clearly evident in the interviews thdatrenship breakdown was a
cause, if not the major cause of a person commeracisgpiritual journey” which lead
them to a Buddhist tradition. It was so prevalesitiply came to expect it. At least
eight interviewees explicitly talked of marriageekdown prior to their active
involvement in Buddhism, and many others alludegktationship traumas. However,
only one interviewee, Patricia Rutland, articulabted chronic relational stress in the
classic terminology of Buddhist suffering. “Thesesuffering” is the first premise of
Buddhism, expressed as the First Noble Truth. Tifersng from two broken
marriages caused her “to turn to look more deeplit’she interpreted this as “needed
suffering” so as to bring her to Buddhism and stetxh her spiritual lessons. This
suggested a crisis of identity and resourcing, @lsée was looking for tools to be able

“to live life more successfully”.
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If relational stress launched people onto a s@tifourney, so also had stress
from acute medical trauma or chronic disease. Téal ‘Spiritual journey” of one
interviewee began because of a road accident, ichwte nearly died. This made acute
for him the “driving question” he had always hduhttis, “what’s life all about?” In a
similar way Terry Hearsey, while travelling through Asia, was traumatised by
dysentery and hepatitis. This caused him to reuetalhis life. In this re-evaluation he

commenced an involvement in Buddhism.

Stress from chronic illness too has thrust peopte a spiritual journey towards
Buddhism. For example, Anne Cowie struggled wifieritility, which caused her to
commence a long journey of “spiritual searching’ilelsensing powerlessness, pain
and humility. Even subsequently, with the birthtwins, she experienced social trauma
because expectations of planned parenting wertesd@t along with a subsequent loss
of freedom and spontaneity that she had experiewd@dut children. Others
mentioned alcoholism, tobacco abuse, cancer, andhsabuse as chronic traumas that

propelled them onto a spiritual journey which |ledrh to Buddhism.

Restlessness and stress have both been expresssghtige reasons — reasons
of felt incongruities — for commencing a spirity@alirney which eventually led to
Buddhism. Rebellion is another. Rebellious behawethat of leaving or resisting
something with animosity — can be both symptom@adse of deeper relational
stressors. Glenda Nairn had experienced childhexdad abuse in the context of a
family who were members of the Apostolic Church.efty-four interviewees

volunteered stories of rebellion against an eaHyistian context.
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This is interpreted by Phil Dyer, an Anglican chargan who did a sabbatical
retreat at Wangapeka [Buddhist] Study and Retreatr€ during 2003. He commented
in his study leave report for the Christchurch Acegh diocese (2003) on why he
thought people leave Christianity for Buddhism.

Thinking people see the church as no longer adidigegsssues. | was
interested in the retreat [that was on while | hadsabbatical] in the
number of people who had Christian backgroundgendfad
experiences — who were aware of that backgroundtatiti affected
them. They were no longer drawing any sense ofetoporary spiritual

sustenance from that background and they werengdkir something
else.

While many were vitriolic, not all interviewees adly rejected their experiences
of Christianity. Others had had bad experiencestlodér religions prior to their
involvement with Buddhism, particularly Hinduismdawarious New Religious
Movements. Several interviewees reflected on an@ythrough a variety of traditions,
until arriving at Buddhism. Elizabeth Bremner, &tample, experienced a number of
Christian denominations, then explored Wicca, Yagd the New Age, sometimes
concurrently with Christian interests. In Buddhishe started with Vipassana

meditation, then moved to Tibetan Buddhism.

I have sought to outline in this section the pkenee of three negative factors
that influenced interviewees towards consideringdusm. These factors were
restlessness, stress and rebellion. If people petéhey had been suffering, then
Buddhism’s first premise that “there is sufferingfymediately resonated. This was a
major and new insight for Patricia Rutland: “I jeisbught ‘wow, this is real! This is
how life works’. So this is what attracted me tod8bism”. The Four Noble Truths
explained why she had suffered, and also gavexmamatory power for her

subsequent life journey.
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However, none of these negative factors necesganlyelled people into
Buddhismper se Casual conversations | have had with adhererashef religions
over the years reveal the same or similar reasworibéir conversion into those
religions. Psychological incongruities and sociéis may well push people into a
general spiritual quest, and even a unique visitaid Buddhism, but interviewees also
expressed an attraction to Buddhism for its inngpenceived worth. The timing of
exposure to Buddhism was often synchronous witi tiegative context. For some, no
crisis or ambiguity propelled them towards Buddhibecause they perceived
themselves to be quite congruent and “together& Adtion of “spiritual journey” does
not necessarily demand incongruence or negatiteriadt does however imply

“movement towards” something.

Postitive factors: embracing Buddhism for its perceived inherent
worth.

Where interviewees considered Buddhism as som@fsdiution to
negativities in their lives, so also many of thexpressed an interest in Buddhism due
to positive factors. Some described this as a antmnsequence of a positive spiritual
disposition. Sally Meads talked of a “call to theide and the spiritual — to something
deeper to life” right from childhood. Ron Burrowgrew up in a family [which was]
interested in alternative thinking. | was just dnaiw that sort of stuff.” Anne Cowie
“grew up with a very open tolerant attitude to aitgive [religions]”. Her context
allowed her personal responsibility to explore salvgpiritual modalities on her way to

Buddhism.
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This sense of personal responsibility is a distwectnark of interviewees’
narratives. This was expressed as the pursuitiofug goals in line with one’s values,
of finding out spiritual answers for one’s self,adrbeing an actor in one’s own journey
towards conversion. Jim Langabeer made this explici
For me the difference was very much that when Badgés on his
death-bed, he said, “Be a lamp unto yourself”. &albi, Buddha said,
“Find out for yourself. Ask questions”. Persondlfynd that very
attractive about Buddhism — that it says, “we ddwve all the answers
for everybody, but you [yourself] do”. You know, yee got to find
them for yourself. | find that an attractive thimgBuddhism (Broadhurst
and Moore 2003).

Clara Woodfield would agree. She was attractedbetdin Buddhism because of its

enquiring nature and “that everything was to bestjaeed”. Glen Fletcher was

attracted to it out of a “rationalist and livelyrmsity”.

Others talked of an inherent attractiveness thagpdan Buddhism due to the
arts. Robert Pierson was drawn to the iconograptiyeoBuddha: “the main attraction
for me was the seated Buddha figures”. Both Gawell&and Mary Kingsbury were
first exposed to Buddhism in the 1970s TV seKagag Fustarring David Carradine as
a Shaolin monk: “he was extremely calm, and vefgative. And he used to fight
baddies. This was my first image of Buddhism” (M&iggsbury). For James Langley,
“Buddhism kept cropping up” in the context of thedB culture during a sojourn in
America while involved in the jazz scene. While ceding that these first exposures via
the arts and media were sometimes “shallow” angédicial”, these interviewees all
noted an attractiveness due to the calmness, paeldeyements and the community

context of the artistic subject.
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This ethical factor of the artistic subject — maya self-controlled life
accompanied by calm and a cause to live for —aédaJune Bush into the orbit of Zen
Buddhism: “I was impressed with the quality of pleojpmet and the way | was treated
[when visiting a monastery]. | was just drawn te #uthenticity of the people and the
practice there”. What impressed her the most wasvisstern monastics’ involvement

with prisoners and the poor.

The attraction to an ethical impulse was not commoaail. Some encountered
Buddhism due to a religio-social tourism. By thiméan a tasting or experimentation
across several media or traditions. June Bush bad impressed with the people she
had met at a monastery, but has not followed tHrauth any ongoing commitment to
Buddhism. Karin Mahlfeld notes “for two or threeays | was quite happy just to
familiarise myself with Buddhist concepts and dmsaeading by myself.” She
combined this with some experimentation in medtatiShe then toured around the
Wellington Buddhist groups “[to] find out what theyere doing” (Mahlfeld 2006, 29).
In a similar fashion, Stephen Webster's intere®uddhism started as a teenager out of
philosophical interest. He started in a Zen grdhen pursued a Buddhist group in
Taiwan, then got involved with a Diamond Sangheesdtin Nelson: “from the early

nineties | had a very casual interest in Buddhiswas a tourist”.

This tourism was often supplemented by reading. @onty, interviewees had
read extraordinarily widely, indicative of theivkd of education and cognitive abilities.
This tourism-by-reading was symptomatic of a seéocla pragmatism that “works”
and worked particularly “for me”. Philip Jolliffeatled his wide reading prior to
committing to Zen Buddhism as “seeking, withoutdiag”. His journey into Buddhism

commenced by opening a book on world religionsjipg would resource him to
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make a choice. He wanted a religion that worked [tiam]”. More than half of the
sixty-six interviewees volunteered Buddhist bodiesythad reaén routeto a

commitment to a Buddhist tradition.

For example, one interviewee first came across Bisdd by reading a
children’s book on the life of the Buddha, whichutig] so true”. She then taught
herself to meditate from other books she acquifeat. Jennifer Yule, this “ringing
true” was expressed as “making sense” when reddm®alai Lama’s books which
“struck a chord”. She also redthe Tibetan Book of Living and Dyibg Sogyal
Rinpoche (1994), and became “quite convinceditie™ This “ringing true” is also
expressed by Barry Farland as “making sense. [Tbesks I've read by the Dalai

Lama and Lama Zopa] really changed my mind”.

This tourism through reading — searching for sometfthat makes sense” —
was a desire for a congruent worldview that helpednterviewees interpret their
situation in particular and the world more gengrdfiwhat they read also offered to
them some practical skills — usually meditatiomert this was deemed helpful. Hence
more often than not, an experimental thread waswakrough their reading. They
were asking, “does what | am reading help me toasa@nse of my life and the world,

and does Buddhist meditation offer to me a toaldbieve this?”

To address this question, interviewees often supgheed their reading by
attending a meditation retreat early in their contaith Buddhism. Here the negative
and positive motivations converged. Many went oeteeat because their personal
incongruities had got to the point where a soluti@s critical. They perceived that a

meditation retreat would equip them with a resodocgeal with their negativities. For
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example, after “things fell apart”, Glenda Nairteatled a week-long Zesesshirand
this opened the door to her self-realisation armg@ssto counselling and so into a
commitment to Buddhism. Tim Monck-Mason “surprigkoself]” when he attended a
Zensesshinn the hope of managing his pain:
| did not want anyone telling me the answers, |t @dmy own reality,
my own discoveries. | was not managing my pain aethe time and |
guess | was open to new things. | surprised myshtfie by continuing
to go [to Zen meditation], and now find myself gukar (Monck-Mason
2000).
What they learned at retreat they then brought hamdeattempted to continue. Patricia

Rutland for example started her own personal “senmpéditation practice”, using the

“practices they’d taught me” after a month longeat.

For most, meditation was their first experienc8aotldhism and the first ritual
they tried. Elizabeth Bremner’s first Buddhist etvefas a ten day Vipassana meditation
retreat which was “really good”. Similarly Nigel ts®on “had a life changing experience
through meditation teaching, and my life has beexmbetter since. | am more calm
and peaceful.” The centrality of meditation for Ighdolliffe was crucial. In practising
zazerregularly, he believed it provided a tool of “aenmticity” and “integrity”. Steve
Voss got interested in meditation as part of a wetlited professional development
requirement and he subsequently initiated contébttadocal Insight Meditation group.
Indeed, meditation is often tihaison d’etreof Buddhist groups: Steve Voss’s group

leader talked of his group’s “common interest” iedtation.

This ongoing trying or testing out Buddhist praeigs common. Robert
Pierson’s initial Buddhist meditation practice cagdis psychic change and he
experienced a profound mystical experience very @ahis exposure to Buddhism.

Because something “worked”, he wanted to keep gritinrClare Hardy was accosted in
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London by two members of the Soka Gakkai who garealtard with theaimoku
chanf® on it. This was her first exposure to Buddhismsjierate for a solution to
chronic bulimia, she tried chanting for three weésr bulimic tendencies
subsequently disappeared. She attributes thislieet causality. Don McKenzie
acknowledged that chanting tdaimoku“works”.
| began chanting as a means to quiet an incregsivgractive negative
mind. | didn’t really consider myself as good Buddimaterial.

However, | rationalised my involvement as a valedbhrning
experience and | was up for anything that mighp li€kally 2005, 22).

Some interviewees were quite resolute in theit tiduddhist practices. For
example, Jennifer Yule first tried to follow adviske had read in the Dalai Lama’s
books. Even though she perceived that “it seeméitlwioth my experience”, she
wanted to keep “testing” what she was reading,“apg@lying it to my own life” to “see
if it made sense”. In her case the content ofélaehing was attractive — compassion
and wisdom in particular — rather than simply bearggt of skills in order to meditate.
In other words her entrance into Buddhism was piilgnehrough her experimenting
with the application of belief, rather than theofiidines of meditation. However,

ongoing meditation became her regular discipline.

While this religio-social tourism of Buddhism, ev&esting” of Buddhism, is
readily noted, a literal tourism has also been edospeople being exposed to and
eventually embracing Buddhism. This has two aspastpeople travelled, so they were
exposed to Buddhism. Additionally, after peoplednavade some commitment to
Buddhism, they may go to Asia to verify, justifyade@epen what they have embraced.

In essence, they go on a pilgrimage.

“8 This is the chamiam-myoho-renge-kywhich is repeated during Soka Gakkai (and Nicheren
Buddhism more widely) worship events or privatélyranslates very roughly as “Devotion to the Mgst
Law of the Lotus Sutra”.
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More than thirteen people identified visits to As@untries as instrumental in
their discovery of Buddhism, mentioning specifigdhdia, Nepal, Cambodia and
Thailand. Some had been exposed to Buddhism inaifesbuntries as well
(particularly Canada, Britain, and the United Stat&lany simply note the context as
“travel”, or doing their “O.E.”. This | have notedready in chapter two as a significant

mechanism for the arrival of Buddhism in New Zedlan

What was the attraction? Greg Gardiner was impdetiss the “Tibetans have
peace and harmony, and the world needs that”.(PJuliiffe talked of “resonance” he
felt with the Tibetans’ Buddhism when staying indbimsala, as did Cathi Graham
(Herbison 1996). Kelsang Demo was impressed bynihieks whom she met in
Cambodia: “it was just about seeing how peacetil tminds were” (Marris 2005, 3).
When visiting Nepal, Joel McKenzie was impressetth wie Sherpas’ happiness, charm
and good nature in the face of adversity: “Buddheearly fills peoples lives. Every
aspect of life had religious associations”. For MaoKie, their compassion demanded a

response: “why are they like this?”

Where Asia may have been the first place many Kealanders experienced
Buddhism, it is also the destination of many whayihg made some sort of
commitment to Buddhism, travelled there to makeseead, justify, or deepen their
initial and tentative steps in Buddhism. In otherrds, it is an early pilgrimage
destination. Once a person had undertaken thamdge, they often reported of a

deepened meditation practice.

Barry Farland has travelled four times to India algal calling each a spiritual

“pilgrimage”. Joel McKenzie who has opportunityvigit Asia regularly, talked of both
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the emotional and spiritual benefits vis-a-vis Bluiddh for him in this, especially when
visiting Buddhist sites or gazing on Buddhist wodtsrt. In the context of her search
for authenticity, Patricia Rutland attempted tolakpthe need for pilgrimage: “because
Buddhism is foreign [in New Zealand] people aredsiag for an authentic connection
to ‘real Buddhism’ by going on pilgrimage to Asi@ome believe that this “real”
Buddhism is associated with the Dalai Lama and é&@mioritise a visit to Dharmsala or
to an event in which he is involved, while otheessel to other locations of
authentication: some Zen practitioners may makgad Japan to authenticate their
emerging practice. For members of the MountainRiners order of Zen, a trip to the
main monastery in Mt Tremper, New York state i€ofin order. As an example, June
Bush believed that “if I'm going to consider becoigpia Zen student, then | want to

actually see what it's really like at Mt Tremper”.

This essentialism was reasonably common. Intee@svwperceived that “real”
Buddhism, or the essence of Buddhism, could betifteohand experienced elsewhere,
preferably in its original Asian home, or at thadition’s root monastery. Interviewees
perceived it to be purer than New Zealand exprassiDonald Lopez (1995b) suggests
this is a vestige of Orientalism. Orientalism isudcterised by sentimentality, where
the “classical age” is at risk of being lost forevend hence the West needs to preserve
it. Tibet particularly was “transformed into a fecaf European desire and fantasy”,
where “original Buddhism” was located in a rematel énaccessible Shangrila (Lopez
1995b, 252). The Chinese invasion of Tibet fromQLB&s prompted an urgent impulse
to preserve everything Tibetan without critiquedsefit is either destroyed, lost, or
diluted. This motivates what | identified in chapteo as the “fetching” mechanism for
ongoing arrival of Buddhism in New Zealand. In tbastext, many note a relational

synchronicity with a person and/or the teachinthia Asian context. This “wow”
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factor was common when meeting a monk or teackpeaally if encountered in an
Asian context. If someone connected with a teaehmeferably a “real” Tibetan lama,
or Japanese Zen priest — who taught things thatiénsanse”, then a journey to self
discovery commenced. This was more often than xjtessed as discovering in
meditation practice a new tool for the self to eigrece connectivity with itself: in other

words for the self to become more congruent.

I have demonstrated to this point that peopleattracted to Buddhism from
personal motivations that are both negative andipesl have wished to highlight that
negativities — incongruence — are often the fitegp $0 considering a religious change.
Others have commenced a spiritual journey into Bigiditual and/or belief from a
perceived congruent personal psychological spdoe tWo motivations — negative and
positive — are not mutually exclusive, and for martgrviewees it would have been
impossible and unnecessary to try and disentahgla.tAll showed components of
psychological trauma and congruence, often atdheesime. Buddhist practice was
perceived by many in a technicist way: to be aulgebl, meditation had to result in a
greater experience of peace and self-congruenadbdandividual. Additionally, the
teachings of Buddhism had to “make sense”. In otveeds theWeltanschauung the
worldview — taught or implied, had to interpret #agerience of the interviewee.
Because Buddhism’s first premise is that suffegrigts, and because it was perceived
to offer a tool to overcome suffering (meditatiaiese New Zealanders experienced

Buddhism as potentially “useful” and were willing¢onvert to it.

The above discussion locates the interviewees’ &smn in a context and as
part of a process. Lewis Rambo (1993) is at pairssgue that context and process are

integral stages of conversion. The context leadim¢p conversion was considerably
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varied, and involved a wide range of psychologiaators. Conversion did not happen
in a vacuum, even though the “taking refuge” ceneynmay well be understood and
experienced as a unique event in moving from nateBist to Buddhist. In general,
there was a sincere regard for the refuge cererasmyclassic category of “conversion”

and all described key aspects of the process witkyehological categories.

However, few saw little significance in the refuggremony in any ontological
sense. They did not talk of becoming a new persothat there had been a critical
affective change. In psychological terms, “takiefuge” could be understood as the
end of a “search for relief” from psychological &ty (Ullman 1989:24). The word
“refuge” certainly invites images of safety andbslity. In the language of semiotics,
Massimo Leone (2004) suggests that the self iatd@iged because it comes into
contact “with a spiritual message which speakdfarént language” (2004, 1), that is,
contains new and different symbols. “Vertigo” i€ tlesult. Re-stabilization of the self
is the consequent need. This may well be occuwingn people are exposed to
Buddhism, although the interviewees’ psychologiedativities in the first instance

may have been due to many factors quite apart beimy confronted with Buddhism.

While refuge taking certainly introduced a potelhtiaew conceptual
framework, or a “different language”, it primar#grved a pragmatic function. If
viewed as a rite of conversion, it was never spweaas or sudden. Rather it was at the
end of a process where both negative and posaisters conspired together so that the
actor chose to undertake the rite. Taking refugeeskas a gateway into participation in
further Buddhist rituals, and relationship withdkar or lama. However, for many,

taking refuge served only a minimal function, anerée were major ambiguities.

106



Ambiguities of conversion

As | have noted already, taking refuge is genera@arded as the definitive and
prescriptive rite of becoming a Buddhist. Howeveany of the interviewees
considered they had become Buddhists, even thdweyhhiad not undertaken the refuge
ceremony. Ambiguities abound. Where “taking refuigetraditionally understood to be
in the Buddha, dharma and sangha, Clara WoodfteldXample, nuanced her own
refuge taking to being a student, to meditation tantheage. People freely build

broader constructs of what becoming a Buddhist tregkail.

Melody Frew embodied this impulse. Having travellesbugh India and
participated in Yoga, she went to Sri Lanka to d@uddhist retreat. There she started
calling herself Buddhist, even if tempered by skifibt. “| wrote to a friend, and [said]
‘I don’t know what | am, but if anything, I'd beBuddhist — that’s not to say | am a
Buddhist™. Frew had not participated in any entitgs. “No, no. [l didn’t go through
any rites]. | thought that if anything makes setesme, meditation does, and so
therefore Buddhism makes sense”. Similarly, Anna/i€aindertook no entrance
rituals: “I didn’t do anything formal. It was jugtis is a path that makes sense to me,
that feels right, that is compatible and that wotkenakes my life better”. Tim Monck-
Mason simply allowed an aspect of Buddhist pradticeke over his life: “then,
without consciously knowing it or understanding moved from having this particular
purpose (pain management) to allowragerto bring new elements to my life. These
are enjoyable and lovely elements that fit so wéh my own senses” (Monck-Mason

2000).
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Conversions of intensity

The above examples illustrate how some build epadncepts of what it
entails to become a Buddhist. In his process maidebnversion, Lewis Rambo (1993)
also suggests an intensification of conversion:leams, samples, experiments, grows
in confidence and then commits. Once identifyinthva tradition, one gets more
committed either formally or informally (1993, 17B) taking of vows or precepts.
Some of the interviewees held off identifying themss publicly as Buddhist until they
had taken vows. For example, Glenda Nairn saidisteame a Buddhist” after doing
sesshinhaving counsel from her Zen teacher, and aldoritgthe [ethical] precepts”

and a new Buddhist name.

In a similar fashion, Elizabeth Bremner’s convemsizas by “takingoodhisattva
vows and tantric vows” at the end of a Kalachakrgation. At this point “ | became a
Buddhist immediately”. In interview, she priorita¢his vow taking, rather than “taking
refuge”. In hindsight, she realized the odd orddray initiation: “people usually take
[the refuge ceremony] first”. Having access to kKladachakra initiation is a new
possibility, unknown to laity in ancient Tibet. Théetans explain their willingness to
initiate untrained Westerners into the esotericatisions of Kalachakra by suggesting
that one receives what one is ready to receiveeferseed may be planted which could
come to fruition in this life or the next (Lamb X9386). Bremner conceded this and
undertook the Kalachakra initiation a second tiom&ge she had realised what it was all
about. This repetition, and sometimes multiple ewgranent is not uncommon.

Graeme Rice for example, had undertaken “quitevd éenpowerments.

Rachel Pike intensified her commitment by embraamsgcially engaged

Buddhism. “Engaged Buddhism” finds expression iraetivist involvement in society
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(Queen 2000). By deciding to train as a counselike was intentionally working from
her Buddhist ideals. She had taken formal refugegiwonce with the FWBO and once
with Tarchin Hearn of the Wangapeka movement. &itethat “evolution” is an
appropriate term to describe her coming to Buddhmmnevertheless, there had been
“conversion” in as much as it was “intensificatiasf’commitment. In other words, for
her, “conversion” was in fact the process of matentional application of Buddhist

ethics worked out in her counselling practice.

Thus one could be “more” Buddhist because one tonsly adopted a deeper
expression of it or perceived oneself as more cdtachiPerhaps the most significant
conversion of intensity is the vow to ordination,itdemands explicit lifestyle changes.
Kelsang Vajra of the New Kadampa Tradition refldaba this:

| had a deep, deep feeling that | had to becomer&knWhy? I'd been
meditating on death quite a lot at that time, dndking about my own
mortality. And at that time | realised that | washt® devote this life to
spiritual practice and to revealing spiritual tutb other people.
Because I'd felt that from what I'd learnt [alreaidyBuddhism] | was
able to find greater levels of happiness than Venethought possible. So
| decided the best way to do that is to be an asthperson. And in
doing so | was also able to put aside many oflimvegs that had been

distractions for me: relationships, intoxicantsq&ihurst and Moore
2003).

Similarly, a strong ethical impulse led Jennifede’to be a nun, birthed early
from reading an original text of the Dalai Lamar$is was linked with her passion for
environmentalism. She “wanted to save the worldf perceived that being a nun
would open to her the possibility of attaining ghienment and hence of “being of
greatest benefit to every other living being”. $bléowed a traditional route,
undertaking a three refuges ceremony, then follgwins up with ordination and the

reception of a unique name.
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Taking the three refuges, taking vows, or beingored are all perceived as
instrumental in “becoming Buddhist” to various degg, determined mainly by the
actor, rather than in conformity with traditioniastitutional dictate. In the Tibetan
traditions, lineage significance and the personatmitment to a lama can also be
determinative in becoming Buddhist (Williams 19887). In his ethnographic study of
Tibetan Buddhists in America, Daniel Capper (20€#)cluded that Americans are
attracted to Buddhism because of the “spirituatheaor guru”. He concludes that
“[there is] a correlation between positive relaships with lamas and deep Buddhist
involvement” (2002, 9). In other words, to becomuadhist, is to be committed to a
lama or teacher. This conclusion is not unlike Ghidiiman’s hypothesis, that a
powerful motivating factor in religious change e tquest for a perfect father (Ullman
1989). “Guru devotion” (to use Capper’s expressiga3 certainly mentioned by some
interviewees as a significant factor which attreddteem to Buddhism. A few examples

serve to illustrate this.

FPMT members related a strong pull to founding k@a@pa and Yeshe. Ecie
Hursthouse first met them at Kopan (near Kathmantwg were really impressed
because [Lama Zopa] was so unusual, so warm athfyi, and funny and
compassionate” (Broadhurst and Moore 2003). BRanjand was so attracted to Lama
Zopa — who was so “way up there” — that on his sddadp to India he asked Lama
Zopa to be his teacher. Taking refuge was “makingramitment to [a lama] and the
lay vows”. This was for him whatever he wantedibg, rather than anything that
Lama Zopa determined. “You make whatever leveloohmitment you want in terms of
keeping lay vows. [This was] the turning point wan&€d gone from being a fringe,
dragged-along person, to saying ‘well this is dpavant to go down™. Elizabeth

Bremner related how both Lama Zopa and the Dalaid&ere the most significant
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people in her initial interest in Buddhism. Whernganitiated into the Kalachakra, she
simply had the aspiration to “be like him”.
| [found] a living example [obodhicittd in His Holiness. And thinking
‘well 1 don'’t really know what this is all aboutubif it's got anything to

do with being like [His Holiness], then that's whHatvant to do’. It was
very simple.

Jennifer Yule also relates how connecting withDiadai Lama was significant
in her journey towards Buddhism. Her first exposues through the biographical film
Kundun(1997), which made “a big impression”, but on hegthe Dalai Lama in
person in Nelson she found herself very “happy”entioning her happiness four times
in the interview — because “I had such trust in"réimd “he seemed to practise what he
was preaching. He seemed to be such a good moskldi#ieanour was very
wholesome”. She found herself wondering if he “reeedeamstress”, which was

something practical she could offer him.

Where some talked of attraction to the Dalai Laathers talked of their
commitment as embodied in one “root lama”. In dfteey added a fourth refuge to the
standard three of Buddha, dharma and sangha. Addily, some had taken refuge in
more than one lama. Jacob Herron for example hraé thoot lamas”. If not an
oxymoron, then this is certainly an innovation.el&rawley explained this
phenomenon: people try and “take refuge with asynteamas as possible” so they are
“connected, so that if they meet in the next lifen maybe they’ll become your teacher

again”.

These are all examples of increased intensityeabtion or commitment,
whether explained by Daniel Capper’'s hypothesistti&“primary attraction is the

charismatic person of the Tibetan lama” (2002p8)y Chana Ullman’s search for a
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perfect father, born out of a desire for deep psbkoonnection (Ullman 1989). | concur
with Ullman not so much as to concede that inteveies were on a “quest for a father
figure” (her research sample was very young in dga)that the interviewees sought
embodiment of the ideals of Buddhism. Capper’s axgiion is more realistic: he found
that where people were attracted to meditatiomp @ompassion, it was because they
believed meditation would make them more like tlesina, or they wanted to be as

compassionate as their lama.

However, intensification of commitment by lama d&en was not prescriptive
for all. Ron Burrows, while very attracted to Sobiganpoche and the Dalai Lama,
ultimately regarded Tibetan Buddhism as “supedstitand changed to Zen. For others,
the connection to a lama was too intimidating. &ample, Jan Anderton was reluctant
to “commit” to Buddhism, because of “the guru tHingune Campbell (2002)
articulates “the guru thing” by cautioning that eMbough Tibetan Buddhism has been
“firmly established in the West, egalitarian ideafggender equality can [still] fail to
materialize when dominant groups in society selettiuse philosophical ideals to
promote self-interest” (2002, 187). This is why &ndn had chosen Insight
Meditation, a discipline she did not perceive tdBueldhist and in which leaders were
teaching-facilitators, not people to whom one urstjoaingly gave one’s life: “I don’t
hold too much with a guru, like a religious persatting there telling you what to

think”.

Where there is attraction to teachers becauseasfstha, this is not limited to
Tibetan lamas. Some western teachers have gaimddrsinfluence. Barry Davey, a
leader in the FWBO in New Zealand, had a persaationship with Sangharakshita —

the Englishman, Dennis Linwood — founder of the srmaent in England. During his
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first meditation with Sangharakshita, Davey “knestantly [that Buddhism was for
me]”. What immediately inspired Davey was both pleesonal qualities of
Sangharakshita as a teacher, and his vision femanmovement of which he wanted to

be a part.

In a similar fashion, Philip Jolliffe relates thas first real feeling of
“resonance” with Buddhism was because of an Auatrahonk he met. He experienced
the Australian monk as someone with congruity, ledemonstrated the possibility of
being Western and a Buddhist: the Australian moak someone who had “gone
before” in this regard. Similarly, practitioners\angapeka Study and Retreat Centre
talked of their first contact with Namgyal Rinpochéhe Canadian, George Dawson —
as experiencing him as “just tremendously alive i@adl’. Terry Hearsey for example,
related how this personal connection with NamgyapBche led to him intensifying

his commitment to Buddhism.

Lama devaotion is easily recognised in Tibetaniti@as, so much so that early
European constructs of Tibetan Buddhism namedediggan “Lamaism” (Lopez 1998).
Conversion, or intensification of commitment exges as commitment to teacher, was
also evident in Zen traditions. James Langleyisatibf publicly becoming a Buddhist
was associated with commitment to a teacher: td sahim ‘I would like to become
your student if that's possible’. And he said ‘yeis possible™. Indeed, “becoming a
student” was a phrase often used by Zen Buddlusghify a process they undertook
to seal their formal commitment. Stephen Webstpaaked this further: “I was looking
for a kiwi expression of Buddhism — | decided tadrme [the Roshi’s] student and took
precepts and robed — at that point | became a BsicdidRhilip Jolliffe explained that

“becoming a student” is definitely a rite of passagthin MRO Zen. However, rather
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than it being a unique initiation, or a “conversievent, he described it as a process.
Becoming a student is highly ritualistic, accomeanivith day long meditation sits,
zazenand additional vows. Within Zen, each step isné@nsification of commitment,
and initiates, as actors in their own stories, eall themselves “Buddhist” at a variety

of different points in the process.

I have sought to describe and conceptualise howersion of intensity
occurred amongst the interviewees. Taking vowsnattbn and lama/teacher devotion
were perceived in different ways with few institrtal dictates. Some understood these
steps to be an integral part of becoming Buddhibtle others saw them as subsequent
deepening of commitment. Overall, each actor wasfaedable in articulating a point

they considered they had become Buddhist, whertkgemay have been.

Conversion as change between lineages

Where conversion can be understood as an integustiicof commitment, Lewis
Rambo (1993) also suggests that conversion caonrmdered as being “from one
orientation to another within a single faith systé@993, 2). An example of this could
be a Christian changing denominations. Indiscrit@fidharma hopping” (Emma
Layman in Tweed 2002, 29) may well be occurringrgeJ@&rawley had changed
traditions five times, not always exclusively, lsoimetimes keeping the practices of

several traditions going at the same time.

However, most of the interviewees demonstrated 1@ monsidered movement
between lineages, if at all. | would also cautigaiast calling these “conversions”.
Within Christianity, for example, one does not “gert” between Anglicanism and

Methodism: both denominations are within “a sinfgli¢h system”, to use Rambo’s
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words (1993). Likewise amongst the intervieweestdlwas no conceptualisation of

“conversion” when they changed traditions or liresagithin Buddhism.

Some of the between-tradition changes were simpéytd convenience. A
person may have changed location due to new empotrand consequently joined
whatever new sangha was accessible in their neve pNevertheless some changed
traditions due to matters of principle, and conwitt For example, Daniel Owen ceased
involvement with NKT as a response to the revetatibsexual improprieties in the
national leadership and changed to a local ZentehdRachel Pike “escaped” from
FWBO due to a perceived lack of support during dica trauma. She is now an active
member of the Namgyal Rinpoche (Wangapeka) traditlan Anderton experienced

“judgment” in Vipassana and moved to Insight Metitiia

For others “accessibility” was named as a reasoolfanging traditions. For
example Mary Mold left Tibetan Buddhism becaus#aif of [cultural] barriers”,
subsequently finding the teachings of Daido Roshimfuch more accessible language”
(Broadhurst and Moore 2003), and joined MRO Zerlig?dolliffe struggled with “all
the bings and bongs” of Tibetan Buddhism which laered buried “authenticity and
integrity”. The superstitious and the magical wia@ much and he moved to Zen. Ron
Burrows also had a similar experience with TibéBaddhism: “there is a huge quality
of believing in magic about it”. In a similar fasini Joel McKenzie joined a Zen group

having rejected Tibetan Buddhism because it wasdiottered”.

These examples serve to illustrate that the irdgrees, while freely admitting
considerable movement between lineages, still daghthemselves as Buddhist from

before the change. If “conversion” simply meansdiotpe”, then they converted. But
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this is simplistic. They changed traditions becaafsethical principle, or personal
comfort, or as Philip Jolliffe expressed, due ttead to experience personal
“authenticity and integrity”. There was no changan not-Buddhist to Buddhist: they

all still declared themselves as “Buddhist” on 206 census.

Passive conversion as karmic inevitability

| have offered a broad selection of examples ateace for the interviewees’
role as actors in their own conversion storieshtnmain, the interviewees were
demonstrating that they were making the choice dwarirom not-Buddhist to
Buddhist. When precisely they identify as Buddheshains variable. However, a
passive conversion paradigm should not be ruledAndrew Kennedy (2004) in his
study of Buddhists in Leeds came to the conclutiahWestern Buddhist identity is
not such a simple matter as choice. He demonstifzésis participants perceived they
discovered, as much as chose their Buddhist igef2@t04, 143). Hints of this self

understanding are found amongst my interviewees.

Four interviewees clearly articulated that theyarébbecame Buddhist” or
“converted to Buddhism”: they had in effect “alwaysen Buddhist”. Due tkarma
Barry Farland “had no choice” but to become BuddI8snilarly a karmic imperative
was expressed by Patricia Rutland who understoodritey to Buddhism as
“inevitable”. Kaye, whom we met in the introductjanterpreted her whole life
situation with respect tkarma “I’'m here [at this Buddhist centre] becausekafmd.
While it can be argued that they have reinterpréted life journey in hindsight due to
their adoption of a Buddhist worldview, neverthslésere is a commonly expressed
inevitability of “being Buddhist” that bypasses ithengaged will in this present life.

Elizabeth Bremner also hinted at the inevitabitifyoecoming Buddhist due t@rma
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On commenting on why she took Kalachakra initiatitrom the Tibetan Buddhist
perspective, you need a lot of merit just to getéHto the ceremony].” Another talked
of the inevitability of meeting his Buddhist teachey quoting the ancient proverb:

“When the student is ready the teacher appears.”

The karmic inevitability of being Buddhist is expsed in the language of
rebirth for Barry Davey. At age 63, he had alrebdgn a Buddhist “for thirty years”
and he interpreted his whole life vis-a-vis rehitihsed on past-life memories he
claimed he had had as a new born. Another inteegegtad come to Buddhism “only
recently in the last four years”: he interprets ths due tkarmaand he wanted to
continue to earn karmic merit by doipgja, spinning prayer wheels, and the likes. This
was appealing for him: “I'm hooked, a real beliévéikewise, Jennifer Yule had an
“instant belief” about reincarnation and becameit&aonvinced” aboutarmawhen
she encountered Sogyal RinpochBlksetan Book of Living and Dyind994). The book
“made a huge impact”, and it became prescriptivi® é®w she came to understand the
world. She also found in Buddhism an explanatoaynework for her environmentalism

and passion for animal rights through the Budddesa of “interconnectivity”.

These examples demonstrate that not all of thevietgees perceived
themselves as actors in their own stories of cawer While arguably reinterpreting
their life stories through a Buddhist worldviewethnevertheless perceived themselves
more as passive participants: du&aoma they could do nothing else but be Buddhist.
This however was not widely articulated. The red®orhis | suggest is that many
simply did not describe their Buddhism in Buddhisgmatic categories and were more

interested in the practicalities of meditation. S Hiwill argue in chapter five, is more to
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do with New Zealand cultural norms. Additionallysuggest, the interviewees on the

whole were not very interested in talking aboutrieersion”per se

Rejecting “conversion”

Having used the word “conversion” throughout thesis, | now wish to return
to its etymology, not so much as defined technychllit as perceived by the
interviewees themselves. Here | give notice oinagiten, for amongst the academic
literature on Western Buddhism, the word “convarsiand “convert Buddhist” is used
widely. It is used so widely and uncritically theabegs closer scrutiny (for example
Wallace 2002, 34). My interviewees on the otherdharre decidedly uncomfortable

with the word.

Two of the interviewees animatedly argued that Y@eion” was not an
appropriate word for “becoming Buddhist”. Philiplifte, who associates with Zen
Buddhism, believed “conversion” was “inapproprigdaise”. He explained that “in a
sense there’s nothing to convert to. It's a pradiinca religion, something with which
you ‘engage”. Clara Woodfield believed the wor@fwersion” was not the right word
for what Tibetan Buddhists do: “[the word is] toairStian”. In this she was alluding to

the sudden conversion of Saul of Tarsus as destiibearious places iActs*®

While several articulate “taking refuge” as thesfiding moment of “becoming
Buddhist”, many of the interviewees refrained fremphasising a sudden event or
moment of conversion. Even those who clearly statpdint of identification — perhaps

a “turning point” (Lofland and Stark in Hunt 20013)2) — did so as a point on a

“9 Periodically others imply that the conversion afiSof Tarsus (later known as Paul the apostle) has
been the defining prescriptive event that giveseda the very existence of the idea of religious
conversion, particularly abrupt conversion by thielivention of a deity. Saul of Tarsus’ conversitary
can be found in Acts 9:1-19, 22:6-12, 26:12-18.
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continuum of increasing interest in Buddhism. Tikisspecially so of Zen practitioners,
where structurally there is an intensification ofrenitment in the way of formal
ceremonies. Stephen Webster for example articutaetpoint that | became a
Buddhist”, but conceded that this was in the cantéxaccumulating factors which
culminated in becoming a student and taking precéttilip Jolliffe cautioned seeing
“becoming a student” as an initiation rite, butfpread to view it as part of a process.
Indeed, Tarchin Hearn, teacher at the Wangapekae& explained that taking refuge
“Is a life time process, rather than a mere cergrhdrhere is a refuge ceremony in the
Wangapeka tradition (to which Tarchin Hearn haseddds own liturgical flurries), but,
according to Hearn, refuge must continue to bertalsean ongoing practice and

commitment.

Taking refuge is not exclusive or sudden “convaersidt is not uncommon for
practitioners to have taken refuge in several ti@u, either consecutively or
concurrently, indicating again, that it is not ttectime and place. There is a utilitarian
note to taking refuge: it may be often and with ebhever teacher one wants, as long as
it “strengthens your practice”. In addition, takirefjuge may not be so much an
initiation as confirmation. This was the case fendifer Yule. In hindsight she believed
that by the time she actually formally took refuat “in my heart | had already taken
refuge”. There had been an implicit desire or cotmmant to the Buddhist path already:
she had not formalised it. Therefore her “beconairBuddhist” was gradual, and the
formal ceremonies merely represented that whichah@eédy taken place. She herself
did not regard taking refuge as only an entrartee IHer daily personal meditation
practice includes taking refuge every day. Yuladweld this to be common practice
amongst Buddhists throughout Asia: consequentlyhsldethe power to locate her

identity in something much bigger than herself.
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Overall, the interviewees have not talked abouveosion in any common way,
nor have alluded to anything normative. New Zealemvert-Buddhists talk of their
“conversion” in as many ways as there are indivisluaseems. Indeed the word
“conversion” has been problematic in this thesistfar. For those interviewees who
talked explicitly about “conversion”, only two wecemfortable using it, but eight
actively resisted it. Five interviewees allowedniselves the process of “becoming a
Buddhist” while eight resisted the phrase. Six wemfortable using “believe”, but
nine explicitly resisted its use. Ten “chose” Buddi, and five “resonated” with
Buddhism. Six talked of “embracing”; five “took ugfburteen used “connect” in some
form. These verbs were not necessarily clearkelihto Buddhisnper se they were
often used as euphemisms for conversion such kisdtap meditation” or “engaging

with the practice” or “embracing the dharma”.

What is clear is that the majority of interviewettgyse both formally and
informally interviewed, could identify a time whémey were “not Buddhist” and a time
in which they now “are Buddhist”. When pressedaw/ihat they declared on the 2006
census, they wrote “Buddhist”, thus conceding tiweye gracious enough to identify
themselves with some sort of imposed category. Avnight talked of this:

Wright: | put “Buddhist” for [the 2006 census]. Bludid] it from a
relative perspective: “yeah, | can say I'm a BudtihiBut you know
“Buddhist” is a Western term invented by Westerrierabel Buddhism
and make it fit in with other religions. The whalen of practising the
dharma is to not be “..ist” anything. Buddhists \ebsay “I'm a follower
of the dharma”.

Kemp: Is that what you [yourself] would say?

Wright: It depends on the situation. If I'm fillingut a census form | put
“Buddhist”. But “follower of the dharma” gets clas® it, because the

“dharma” means “the law”, and that’s what | hopealtg is to be a vessel
of the dharma, to live the dharma. Not to be aghafixed thing, but to
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respond to causes and conditions in life, so I'mweanting to define
myself as an “-ist”.

This section of transcript illustrates the ambigtitat many feel about the restraints of
the census. It also illustrates how intervieweeyg prafer not being described within

prescribed categories.

“Taking up the practice”

The most common way of talking about becoming Bustd or converting to
Buddhism was in fact “taking up the practice”. Tweseven interviewees, both
formally and informally interviewed, explicitly sge of their entry into the orbit of
Buddhism as “taking up the practice” or somethiegy\similar. These interviewees
either volunteered this terminology, or used iefyan their language. For example
Charles Markham “began by doing practice”, and [s¢ep/Vebster “got serious about
practice”. Robert Pierson “developed [his] own pi?. Clare Hardy “came to the

practice” and decided to “make a lifetime committnenpractising Buddhism”.

This “taking up the practice”, or rather the iniewees’ telling of “taking up the
practice” signifies a conversion experience. Tiigezgience was not something that
happened to them: they remained actors as they thad#oice to “take up the
practice”. However, as David Yamane (2000) notesn¥ersion experiences are often
recognized as crucial to religious conversion” (20I85). In other words, the action of
interviewees in “taking up the practice” signifis experience they had during their
spiritual journey which was significant enough fleem to note it as some sort of
turning point, and hence motivated them in a precéself transformation and
commitment to some aspects of Buddhism. FollowietgPStromberg (1993), | suggest
that “it is through the use of language in the @sion narrative that the processes of

increased commitment and self-transformation tdikegd (1993, xi). As people told me
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their stories, and revealed the significance ofpiese “taking up the practice”, it
reinforced, even created the very meaning of tla@isformation. Following Yamane
(2000, 185), | suggest that the telling of exparéamnare made meaningful after the fact,
that is in the telling and retelling of their stotyg some sense, their “conversion”

continues in the telling and retelling of their exignce of “taking up the practice”.

Thus the interviewees freely talked of themsebsmd other Buddhists as
“practitioners”, that is, those who practise Buduthj or go on practising Buddhism, or,
more commonly “practise the dharma”. Three sanghddrs referred to their members
or adherents as “practitioners” whom they urgedootine “practice” of things Buddhist.
To test whether this was in fact a phrase chariatiteof converts, | interviewed two
recent Chinese immigrants at Fo Guang Shan in AnckiThey too talked of having
“taken up the practice of Buddhism” when they hatspnally appropriated their
family’s religio-cultural heritage: one of thesedhdelt empty until | started to practise
chanting and meditation”. In other words, in appiajng and internalising the
Buddhism of their culture, they were “taking up firactice”. Could they also be

regarded as “converts”, and hence challenge themof ethnic/convert categories?

Indeed, when initially contacting Buddhist groupssually received an
invitation to attend a meditation or chanting ev&ihen visiting Fo Guang Shan, my
hostess invited me to the meditation session fgli&mspeakers on Sunday. She
wanted me to “experience the practice” of Buddhisefore giving me a tour of the
site. To experience practice was more importaritvieaving the buildings. When
contacting MRO Zen, | was invited twazenwhere my host first taught me “the
practice of Zen”, that is, what | needed to do whed where in theendoduringzazen

Like my own experience, when one of the interviesviead initially expressed interest
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in Buddhism, he had been invited “to come and lzage” at it. In other words,

Buddhism was something one did.

Doing Buddhist practice confirms New Zealand Budtihas actors in their own
life stories. Buddhism is something they begina@o Thus the time when they were
“not-Buddhist”, means they did not “practise” oddiot “do the practice” of Buddhism.
If they wrote “Buddhist” on the 2006 census, thegfer now to call themselves
“practitioners”. Therefore “not-Buddhist” could beframed as “not-a-practitioner” and
“Buddhist” as “practitioner”. While it is easy tesort to the word “convert” to locate
this transition, it is clearly a word with whicheth are uncomfortable, and at times

actively resist.

What then do they “practise”? For the vast majoritis simply meditation, and
in particular, techniques of meditation informedtkaditions that come from what is
understood historically to be Buddhism. So, whesitivig the Chandrakirti Centre, |
was warned not to disturb the monk in the hall witas “doing his practice”, that is,
meditating. Likewise, in Zen, those who had “takerthe practice” had “begun to sit”
regularly in meditation, either on their own, inekéy zazenwith the sangha or
periodically in week longesshininsight Aotearoa, the monthly e-newsletter puta
by Wellington Insight Meditation for “New Zealandissight meditation practitioners
and communities” consistently publishes articleSgractice” and tips on “how to

practise”.

However, “taking up the practice” is not limiteolaly to meditation: it can be
nuanced differently as well. It refers to “practigithe precepts” or “commitment to [a

particular] tradition”. It may also imply a willingess to “take up chanting”, or to attend
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sangha events regularly. Intentionally conformingthical precepts was also regarded
as a component of “taking up the practice”. | wake this up again later, in relation to
forming an identity unique to being a New Zealandsfa-vis imaginings of New

Zealand being a Buddhist Pure Land (chapters finksix).

Because “taking up the practice” is clearly thef@med way of conceptualising
the movement from not-Buddhist to Buddhist, | prepthat Lewis Rambo’s process
model has limited use (1993). The word “conversifam’Rambo means several things.
Firstly, it may mean the change from the absendeebéf or faith to a faith
commitment. For example, from a secular understandf the world, to an
appreciation of the mystical. This is problematic iy interviewees, as only nine were
willing to talk using the term “faith in ...” or “trst in...” a belief or philosophy, and
three of these resisted the term altogether. i fagst Buddhists claim that Buddhism
is not a Faith (that is, a religious ideologicatteyn of thought or belief), and therefore
when one “practises”, one does not necessarily tagbange one’s Faith, that is,
religion. Amy Wright for example declared that “ydan’t have to abandon your Faith

in order to practise Buddhism”.

Secondly, Lewis Rambo says conversion may meargehom affiliation
from one religion, or “faith system”, to anotheor(example, from Hinduism to
Christianity). All but four of the formal interweees had had some sort of Christian
upbringing, and so, according to Rambo’s schensg, tlad converted to Buddhism.
Rambo also defines conversion as change in orientatithin a faith system (for
example, from Methodism to Catholicism, or from Kado Zen Buddhism). | have
already challenged this. There is no evidence ggeast that my interviewees

considered change between Buddhist traditionsliggoes conversion.
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Thirdly, Rambo says that “conversion” can meanra@nsification of an
experience or commitment within a group: for exarple taking of ethical vows or
ordination into the priesthood. This “intensificatf is clearly evident in the themes
described above, but | would be slow to name thia ‘a@onversion”. Within their
acknowledged terminology of “practice”, this woldd better termed an “intensification
of practice” or “a greater commitment to the outkiog of the dharma” or a “desire to

be of more use for the dharma”. These were allggsased by the interviewees.

While some of the ideas in Rambo’s scheme are hiekpd an overall
framework it does not account for the ambiguitieghiw my auto-narratives. This is not
so much about Rambo’s scheme being unusable inaxigesense, but that the language
that Buddhists speak is considerably differentamBo’s. He constructed his model
chiefly in a Christian context. If the interviewessy that “you don’t have to change
your religion to practise Buddhism” then the woodfiversion” must surely be rejected
outright. The interviewees acknowledge a changa fnot-Buddhist to Buddhist, but
they allowed this only begrudgingly due to the restty of declaring oneself as
something on the census form. However, a move fratpractitioner” to
“practitioner” is widely accepted. Only after hagibeen willing to identify oneself as a

practitioner is it then possible to intensify thagtice of one’s Buddhism.

Yet we are caught on the horns of a dilemma. Tbhetfat Buddhism has come
to the West and “set up home” (Baumann 1997, 206d)imso doing has bedded down
in profoundly non-Buddhist cultures and politidgre must be by definition, some sort
of entry process or rite, if for no other reasaantthe host Western context, steeped in

the exclusivities of either monotheism or secutariexpects it. This dilemma is
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embodied in the comment of interviewee Jan Andertba simply did not know how
to become a Buddhist:

Kemp: So why don’t you become a Buddhist? You gastl you wanted
to be one.

Anderton: Why don’t | commit? [Long pause]. Dokftow. Because

I’'m not sure if there’s anyone... anyway of doihgawn here [in
Invercargill].

| suggest, informed by Rambo, to view conversioBaddhism in New Zealand
— if the word must be used — as essentially a kmyical and psychological process, in
which practitioners themselves define how and wthey regard they have become
Buddhist. They concede moving from not-BuddhisBtwldhist, and they are willing to
talk of this as a story (which | will elaboratethre next chapter). They prefer, however,
to articulate language around the word “practi€rely, if ever is the change from
not-practitioner to practitioner a single event tite word “conversion” may conjure up
(although it may well be ritualised in an eventatlker, it is a process. Granted, it is a
loosely chronological process, but not necessardgusative chain of events. This
progression has a context, and therefore is infleérby an interactive web of
relationships. Multiple factors are at play, anesth factors are interactive and
cumulative. Rambo concludes that conversion is tvehgroup or person says it is”
(1993, xiv), yet offers a definition of conversitirat is so broad it says little:
Conversion is paradoxical. It is elusive. It islusive. It destroys and it
saves. Conversion is sudden and it is gradua.dteated totally by the
action of God, and it is created totally by the@tt of humans.
Conversion is personal and communal, private amdigut is both
passive and active. It is a retreat from the wdtla a resolution of
conflict and an empowerment to go into the world smconfront, if not
create, conflict. Conversion is an event and ags®eclt is an ending and

a beginning. It is final and open-ended. Convertganes us devastated
— and transformed (1993, 176).
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John Lofland (1994) rightly critiques this “everyig-is-sometimes-true” as
“open-ended indeterminacy” (1994, 100). Ironic&lgmbo himself calls for conversion
studies that address “the nature of conversioherfadrmation and transmission of
religious traditions” (1993, 175), implying that heust concede some sort of formal
categories into which one can convert. In the cdsey interviewees, no single group
says conversion is anything in particular, andvitlials decline the use of the word.
Hence if “conversion” is declined both as a word arconcept, then we must reject all
further talk of it vis-a-vis Buddhism in New ZeathrThus the category of “convert
Buddhist”, which is often found juxtaposed withietc Buddhist” — and which |
introduced in the previous chapter — is put at imsthe New Zealand situation. |
conclude that “taking up the practice” and “becogrenpractitioner” are more in line
with the interviewees’ own understanding of botérntiselves and the process by which
they journeyed from not-Buddhist to Buddhist. Hehpeopose to reword the typology
of Alan Wallace (2002), that the interviewees d@h®Se who have a self-conscious
sense of [moving towards, embracing and takinghepptactice of] Buddhism and who
thereafter refer to themselves not simply as hagmterest in Buddhism or as

studying Buddhism, but as being Buddhist” (2002, 34

Conclusions

In this chapter | have drawn on insights from GheMiman’s psychological
framework of conversion (Ullman 1989) and Lewis Rars process model (Rambo
1993). Moving from not-Buddhist entails a procesere the self as actor undertakes a
search to fulfil some psychological need. To bec&ueddhist — that is to be able to
declare “Buddhist” on a census form — one “takesheppractice”: this “practice” has
various meanings, but more often than not simplgmsemeditation. These actors are

more than mere “sympathizers” (Tweed 1999, 2003) gifaze on whatever Buddhist
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idea or ritual takes their fancy. The self as aptceives that the practice of meditation
will fulfil in some way their expressed psycholagliceed. In this, they are willing to be

identified as Buddhist.

| wish to conclude this chapter by introducing dmegher concept, and offer this
as a springboard to explore what being a Buddattpioner might mean in the New
Zealand context. Because “taking up the practeer be regarded as a euphemism for
becoming Buddhist and because the self-as-actoesioom not-Buddhist to Buddhist
on a spiritual journey that can be readily accodiide by psychological motifs, then |
propose that these practitioners are in fact “@kefuge” in “taking up the practice”,

that is they perceive that action is in itself fuge.

Massimo Leone (2004) conceptualizes this as aatahziation of the self after
experiencing “vertigo” when the self had been dabized. He concludes that “religious
conversion is primarily a conversion of meaningserein the paradoxical constitution
of a stable identity ... is possible only when theneénts which compose a soul are
rearranged in order to express a different langu@p®4, 173). This is a semiotic
understanding of religious conversion, and | prepdésilowing Leone that “taking
refuge” in “taking up the practice” can be undesst@as a conversion of meaning. The
Buddhist practitioner has not so much convertedhiser self, but has re-
conceptualised and re-ordered the elements offhesas to be able to interpret the
self within and using a new and different worldviéeMis allows for the ambiguities
expressed, even to the point of allowing oneselfeéntify concurrently with other
religions. | will propose in the following chaptethat “taking refuge” in “taking up the
practice” finds metaphorical meaning in the symtfidthhome”. | will demonstrate how

“home” is articulated by the interviewees by thendstic language they use. This place
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of “home” is in a unique location, that of New Zaadl, and refuge is found in

meditational practice in this “home”.

In this chapter, | explored what it means to becarpeactitioner. | have
answered the first of the questions of this thegis; do New Zealanders convert to
Buddhism (and, by implication, how do they conveithave argued that the word
“conversion” is inappropriate. Nevertheless, batlyative and positive factors conspire
together so that the actor (that is, the interveweerceives that in doing Buddhist
practice — mainly meditation — that in some wayspaal or social negativities will be
addressed and positive aspirations will be fulfillslew Zealand practitioners are

attracted to a sequence of commitment: practiceeples belief.

What then of the second question? Having encouhtueldhism on a spiritual
journey, moved towards it, and demonstrated somefscommitment to it by “taking
up the practice”, how might a practitioner now limeNew Zealand? What identity
might they create for themselves both as Buddhattpioner and New Zealander? It is

to answering this question that we now turn inribgt chapter.
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Chapter 4: Being a Practitioner: Narrative and theRe-
stabilization of the Self.

“Precisely because they are essential meaning-mgakinctures, narratives must be
preserved, not fractured by investigators who mesgpect respondents’ ways of
constructing meaning and analyse how it is accahpd”

Catherine Reissman (1993, 4)

Introduction

In the previous chapter, | introduced the idea tteing up the practice” could
be conceptualised within a semiotic framework. NtassLeone (2004) suggests that
“religious conversion is primarily a conversionméanings ... [where] the elements
which compose a soul are rearranged in order toesg@ different language” (2004,
173). In the telling of their stories of movememivards Buddhism, the interviewees
described their experience of negative factors hising Leone’s term, led to the
“destabilization of the self”. However, even theqeved positive factors of Buddhism
which the interviewees identified — the simple nessiand otherness of a different

religion — are themselves reason enough to deiztalbiie self.

Leone brings these negative and positive fact@stter under the one word
“vertigo”. Exposure to vertigo causes a subseqtmidis of the self”. The resolution of
a crisis of the self is expressed as a turningtpoinere the self is reconceptualized
within a new worldview or language. This is thegalan the auto-narrative where the
interviewee decided to “take up the practice”. tnng) this, according to Leone’s
model, the self is potentially “re-stabilized” byetactor. It is this “re-stabilization of the

self” that | wish to explore in this chapter.
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| suggest that the re-stabilization of the sedxpressed in the “new language”
of finding refuge. This refuge is not so much ia three jewels (Buddha, dharma and
sangha), as in the pragmatic and action-orienfat&ctices of Buddhism. Buddhism is
something one does. The refuge is in the actioa:“takes up the practice” and then
continues in the practice. | propose in this chagbtat this “doing” of Buddhism is not
located solely in sangha, or for or with materiajeats, or for existential or ontological
benefit. This “new language” of refuge in “taking the practice” offers to practitioners
new ways of understanding themselves and theieptatlew Zealand as New

Zealanders.

This new way of understanding themselves — theintitly — is found in and
created by the interviewees’ own auto-narrativiest is, their stories of re-stabilization.
| wish to unpack this notion by drawing from thsights of narrative analysis. By the
end of the chapter, | will offer that these stohesh create and mirror a dimension of
home here in New Zealand, and | will then expltiie more explicitly in the following
chapter. This re-stabilization of the self in a leotiat is unique to New Zealand is the

cornerstone on which they build identity.

Narrative Analysis

In its simplest sense, narrative analysis is tlereration and critique of a story.
Life can be conceived of as a journey which begmd will finish. The journey has
plot: it has rites, tensions, and character devetyg (Eggleton 1999, 275). If a story
can be conceived of as a time referenced accoumjafrney, then narrative analysis
examines how the elements of the journey’s stagysaguenced. Narrative analysis also
explores the relationship of these sequences andh®perceptions of the present have

shaped the telling of the past.
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| draw on narrative analysis because | have prignalicited stories, which,
according to David Garson (2008), “give respondémésvenue to articulate their own
viewpoints and evaluative standard$Since my desire was to let the interviewees
speak for themselves, then it seems logical toyapaheir spoken stories with a
methodology designed to interpret this self-tellimgeffect | entertain the possibility
that the self-telling of interviewees’ stories, itreuto-narrativegoer semay be
determinative in constructing what Buddhism in N&saland is becoming. In the
words of Jeffery Paine (2005) : “what theologyather religions, biography may well
be to Buddhism” (2005, 21). In other words, Buddtigsvery identity may be
embedded in the stories people tell of themsehatlser than in (or complementary to)

dogma or tradition.

However, | have not adopted narrative analysisitically from its literary
analysis home, but have taken its general streragtisapplied them to the auto-
narratives. | resisted using what Catherine Reiasfh893) calls the “life story method”
where an analysis of the interviewee’s story ineslthe re-telling of it by the
researcher. In my mind this allows for unjustifiaterpretive potential to creep into the
final text of the interviewee’s auto-narrative. Rat, | have embraced a whole sequence
methodology (Abbott 1995, 105). It is the wholditgj of the overall plot of the
spiritual journey in which the interviewee finds améng, and in which the interviewee
interprets his or her own “taking up the practiofBuddhism in particular. In essence
the methodology | have used is informed by nareaginalysis, but not rigidly

constrained by it.

0 G. David Garson, 2008larrative Analysis.http://wwwz2.chass.ncsu.edu/garson/pa765/narraiiv.ht
(Accessed March 10th, 2008.)
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My questioning strategy yielded up what | am callan “auto-narrative” for
each interviewee, in that | imposed on the intemagetime sequence by the very nature
of my first question: “tell me something of yourrsjpal journey”. While each
transcript of the twenty-one core interviews isgwely that, an interview, they are,
nonetheless also stories: | wanted each intervigeaves| the story of his or her own
spiritual journey. In the context of this studye tharratives demonstrated a journey
towards, and commitment to Buddhism (outlined iaptkr three), and then the
consequent identity the interviewees perceived tregived from Buddhism (which |

take up in this chapter and the next).

| have refrained from doing an in-depth structanahlysis of the auto-narratives,
preferring the content to take centre stage, rdttaar the structure. | have therefore
resisted rearranging the auto-narrative into amctestaronological sequence, believing
that the rearrangement of the temporal natureefekt would radically affect the
meaning of the narrative (Garson 2008). Hence,enddirt to plot, | do not rigorously
compare plots between auto-narratives looking fdefanitive or universal plot. Hence |
do not use plot line analysis vis-a-vis examiningesion to plot as an analytical tool
(Burck 2005). | do however assume that the wayrttezviewee told his or her story is
important: in other wordthat they told something and this place in the interview |
deemed as significant. | concede that a strictgiral analysis would yield up some
very interesting insights into the use of langueggeneral and religious etymology,
syntax and grammauer se but a literary analysis was not my primary concér
wanted to examine content in the first instance, @mly frame that loosely within a

very broad understanding of the literary structfrthe whole narrative.
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| have accessed only the telling of the eventsthmtctual events themselves.

In other words, | have only the interviewees’ iptetation of their spiritual journeys.
Nevertheless, the events are not completely inatdesf one assumes there is a
truthful correlation between the reported narratined the events reported. Indeed,
William Labov (1972) defines narrative as “one noetlof recapitulating past
experience by matching a verbal sequence of claogbe sequence of events which (it
is inferred) actually occurred” (1972, 359). Whileting that qualitative methodologies
by definition have a large degree of subjectivityhem, | acknowledge, following
Labov (1997) again, that

narrative [analysis] is essentially a hermeneutidy where continual

engagement with the discourse as it was deliveagtsgntrance to the

perspective of the speaker and the audience, gradloentransfer of

information and experience in a way that deepen®an
understandings of what language and social lifefmbout:’

If indeed we can gain “entrance to the perspedfube speaker and the
audience”, Labov (1997) argues that the “most rgde event” is the “semantic and
structural pivot”, or the “turning point” to use tland and Stark’s term (in Hunt 2003,
102). My interviewees knew that | was researchingdhist “conversion and identity”
and hence there was a disposition to make the ‘iscrend structural pivot” known,
central and of high priority. This took form in micro-narrative” (a short piece of
transcript with one topic) about an event, inibatrite or process that gave them
passage into Buddhism. The micro-narrative wasllysiegated somewhere near the
middle of the interview. In this | concede thatdasvan “exponent of cultural norms”, in
that | presumed that firstly “conversion” was tight word and secondly that it was an
event of some sort. On both counts, the interviewesisted this, as | outlined in the

previous chapter. The “conversion” micro-narratives about “taking up the practice”.

*L http://www.ling.upenn.edu/~wlabov/sfs.htifccessed March 11th, 2008.)
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Thus narrative has proven to be a productive gjyategiving voice to the
interviewees’ resistance to preconceived defingidndeed, it is in the telling of their
stories that their experiences have been made ngfahiDavid Yamane (2000) argues
that we cannot study or measure “experiencingt, ithaeligious experience in real
time and its physical, mental and emotional cometits” (2000, 173), and so we must
therefore study retrospective accounts, in effegtorted auto-narratives. These auto-
narratives by definition are interpretive: “actiyexperiencing and reflecting on

experience are clear and distinct activities” (20004).

Therefore, as | demonstrated in the previous chapteere many interviewees’
journeys into Buddhism have been in the contextegfative factors, a retrospective
telling of the experience of the journey can bensé® use Peter Berger’'s words, “an
imposition of order upon experience”, and | woulduge, more often than not, cathartic.
Thus an item of experience, that is, a conversi@meor ritual, “isipso facto taken out
of this flux and given stability as the entity sanmed” (Berger 1969, 20). Thus in their
use of “new language” (Leone 2004, 173) they reeptualise the self and give it
stability. By resisting the notion of “conversioaihd conceptualising their religious
change as “taking up the practice”, they are redgjiwho they are in the very telling
of their story. Interviewees are essentially saygamething like “I am a practitioner. |
can articulate my spiritual journey as taking up phactice of meditation (and other

Buddhist practices). Therefore | am a Buddhist”.

Thus we are left with a universal, the universatystelling of religious
experience. If to understand religious experiesde know how people make it

meaningful then narrative is central to this ende&avThe story oExodusis perhaps a
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good example, where it can be argued that scribdsei mosaic tradition wrote an
interpretation of the events of escape from slaweggypt, and in their telling and re-
telling of the story, the emerging community ofaksicame to understand their own
reason for existence and identity as a commumtuddhism itself, there is a strong
and broad tradition of story telling. The canonigaiakatales, for example, is a
collection of moral stories representing varioyseass of the Buddha'’s alleged past
lives: these are well loved as told and enactedvglld 973). Thelatakatales are
narratives that help people to make their religiexjgseriences meaningful. As Norman
Denzin (1990) has pointed out “some experiencagealapresentation, but significant
moments of experience are given in representatubmsh are always narratives, stories,
and fictions made up out of the events at hand9Q18-6). The Dorje Change Institute

in Auckland has a large illustration of one of thkes painted on a wall in its courtyard.

Narrative analysis then is more about descriptimh @assification than
empirical determinism. David Yamane (2000) celedsdhis qualitative analysis of
religious experience, where the analysis commewabsa structured question as a
filter which is followed by a “more or less openédex interview of those responding
positively to the filter” (2000, 179). The filten ithis project was the first open ended
guestion: “tell me about your spiritual journey’oding and content analysis of the

resulting transcript followed.

Although | have used this standard process — aadigtussion on conversion in
the previous chapter is based on it — it is noheuit its shortcomings. Mere coding into
themes or categories deemed significant by therelser is inadequate if there is not an
appreciation for the complex relationship betwdengroffered word of the interviewee

and the event being related. If there is an assompf a rigid correspondence between
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word and event, then it locks the narrative inBmapshot genre that is doomed to a
metaphorical photo album. Stories by their natin@nge over time, and are always
interpretive. No two renderings of culturally icorfairy tales — odatakatales — are the
same. Similarly, if | had consistently used clogedstions as the interviews had
processed, then | would have been pre-selectiny maswers and implicitly driving

the narrative to prescriptive conclusions thatrcpazed would be true or significant.

Because of this risk Ewick and Silbey (1995, 2Q@ua that there are three
basic elements which constitute the heart of aespaolarrative. Firstly, there must be
events or experiences which are selected for ceregidn. In this study | selected
“conversion”: event, process or ritual, or combioias of these. Secondly, the events
and experiences are ordered temporally with beggmmniddle, and end. In this study, |
allow for this three-fold division, but refrain froatomizing the auto-narratives smaller
than thematic micro-narratives. Thirdly, the evastgxperiences are subjected to
moral ordering by the interviewee. This is whereameg and narrative are entwined:
the narrative conforms to some overarching cullyedcepted norm. This norm is
distilled fromWeltanschauung worldview — where worldview is understood to be a
view of reality. Moral ordering is teleological:é@lbeginning and the middle are driving
to an end. An interviewee’s spiritual journey, dmslor her telling of it, both have
meaning. This is, to use Paul Ricoeur’s (1991) wtethplotment”: religious events
and experiences are in a sequence, originallyhgabtion toward some end goal

perceived as being worthwhile by the actor of fhlat (the interviewee).

Thus each elicited auto-narrative is an interpesthoral ordering of a sequence
of events and experiences done by that actorntkeviewee, in the telling of the

narrative, is bringing meaning to this in the tedli Not only did the sequential events of
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the auto-narrative have meaning, but the tellinthefauto-narrative also had meaning.
What my interviewees consistently did was not stbfhve micro-narrative of “taking up
the practice”, despite my desire to tease out Whatspecies of conversion may have
meant for them. They often pressed on to subseaueaning, implying that moments
or processes of change were less relevant tharthieynnow lived in light of that
change. In effect they pressed on “to the endhefglot, that is, to extrapolating what
meaning and significance they now experiencedppet to experience beyond merely

identifying as a Buddhist practitioner.

Using narrative analysis: the twenty-one transcripts
I now turn to analyse the transcripts of the twesrig people whom | formally

interviewed. The opening filter question was “tek about your spiritual journey” or a
close variant. Two examples were:

Tell me something of your spiritual journey. Youlrere [at this

Buddhist Retreat Centre] as an administrator. Hmwydu come to be

here, in your own spiritual journey? (Natalie Pezht

I’'m keen to hear what your own spiritual journe liieeen. You were [at

the week longesshirwhere | met you] practising Zen Buddhism: what’s
been your life’s spiritual journey up until thisipt? (Gavin Snell)

Subsequent questions followed trajectories thairteeviewees then set
themselves. Overall, there was a cluster of finélar questions in all interviews. These
included:

1. The *filter”: an invitation to tell their spiritugburney
2. an invitation to deepen and expand on the speafiosnd their “taking up the
practice”, once the interviewee had identified wkierthe interview) they had

moved from not-Buddhist to Buddhist
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3. an invitation to revisit events, emotions and Wslgrior to becoming Buddhist
(or “taking up the practice”)

4. what now? questions: what meaning, significancéandentity had they since
found, having identified as Buddhist?

5. demographic data: age, employment, political aftiin, social contexts.

This relatively unstructured questioning technicgieot without precedent as a
research strategy designed to elicit narrativeNewa Zealand context. Kathryn
Rountree (2004) in her study of feminist witchciafiNew Zealand employed a near
identical strategy. Rountree had forwarded a hishimteen “themes and questions for
discussion” to an interviewee, and used these asligtarting points”™: the interviewee
could deal with them in any order, and take therinew anywhere she wished. This is
equivalent to informing my interviewees of the gahgist of where an interview might
go as outlined on the information sheet in ApperidiXot surprisingly, Rountree’s
interviews “became discussions [of] shared ideasextperiences” (2004, 81), much

like my interviews sometimes became.

A relatively unstructured questioning technique besn deployed elsewhere in
Buddhist studies. Caroline Kingsbury, for exampieher study of Buddhism in
Bellingham (WA, U.S.A.) (2004), offered merely avutline of the areas in which [she
was| interested”, which she informed her potentitdrviewees would “hopefully give
[them] a framework within which to express theipexence [of conversion to
Buddhism]” (2004, 117). These included “a kind efgonal history of your perception
of how Buddhism came into your life” and “how Budkth might work for you” (2004,
118). Similarly, in his study of Buddhists in Leedsidrew Kennedy (2004) had only

an “underlying schedule of questions designed tmerage open responses” (2004,
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143). Both these studies yielded up integratedudsions regarding people’s
commitment to Buddhism. Kennedy concluded thatéisémonies he elicited “suggest
that gradual alterations to ordinary consciousrassg the way, provide some
practitioners of Buddhist ritual, including meditat, with therapeutic and immanent
experiences, which provide sufficient motivation ¢ontinued practice and for renewed
engagement with the world” (2004, 154). Employingjrailar strategy, | too will end

up with a similar conclusion, but shaped partidyléor a New Zealand context.

Having elicited an auto-narrative, | then analyeadh by isolating pericope: |
called these “micro-narratives”. A micro-narrativas not necessarily the narrative
between each question. It was a consecutive tedlirsiport narrative around a single
topic. In giving titles to micro-narratives, it peld me to understand the structure and
flow of the interview, and gave me a tool by whiolmake inter-narrative comparisons.
Even though each formal interview was approximagéeijhour long, the number of
micro-narratives in each interview varied betweaéiedn and thirty-six. | do not claim
that this was the only way to analyse the autoatiaes. The process did however allow
for plot structure to be identified, without beitap intrusive. Table 2 gives an example
of an interview which has been broken down intorottarratives.

Table 2: An example of the breakdown of auto-narrate into micro-
narratives (Philip Jolliffe)

MN21: Childhood background and experience

MN2: The “overseas experience”: exposure to BuddhisAsia

MNS3: Return to New Zealand: invitation to hear Zeaster and joins a
Zen group

MN4: Learning Zen through tapes and reading

MN5: Unpacking the word “resonance”

MNG6: Being Buddhist: aligning practice with belief

MN7: Being a Zen scientist
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MNS8: Zen ethics and scientific practice

MN9: Buddhism and other areas of the interviewétss

MNZ10: Being Buddhist with a Christian partner

MN11: On the “catastrophe of religion”

MN212: Skilful means in Zen practice

MN13: On the Zen altar: form and meaning

MN214: Form and meaning are for end of awareness

MN15: On Buddhism in New Zealand generally: autieeBuddhism
MN16: Biodata

Locating micro-narratives helped identify a roudinanology. | also included
any further annotations | had made about the irdeme from supplementary meetings
and sources, or participant observation. This gage richer appreciation for each
interviewee’s social context, and provided moreinfal text. Understanding of the
auto-narratives would have been less robust ifliat undertaken participant
observation, for as Roberto Franzosi observes ‘istaleding of even the simplest text

requires a great deal of background knowledge” 819@7).

The example of Philip Jolliffe in Table 2 aboveaisase in point. | found his
name on his tradition’s website, which led to atiahtelephone conversation, then an
informal introductory meeting at a café, then arfatinterview. This was followed by
participant observation aazenwith him, then again at a weekeselsshinand then a
Zen group social barbecue. Informal conversationseamails around all these

interactions were taken into account when analydiegormal narrative text.

Having identified micro-narratives, | was then atdedentify seven broad
themes. Not all auto-narratives necessarily hadealén themes within them. These

themes are outlined in Table 3.
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Table 3: Seven Themes

1. Life and religio-social context

2. Psychological and social factors in the journeg lBuddhism

w

Specific details of embrace and commitment to Bigtdh“taking
up the practice”.

Benefits of Buddhism: meaning and identity

Buddhism in New Zealand

Biodata and social descriptors

N o o bk

Additional notes and summary

| have already interacted with the first three teenm the previous chapter.
These dealt to the first question of the thesimelg, why and how do New Zealanders
become Buddhists? | do not single out themes sixsanen for explicit discussion, but
rather weave these into the general thesis. Sigiklieme five informs discussion
throughout the thesis. In the rest of this chapteésh to focus on theme four. In
essence, having examined an interviewee’s narrafimeovement towards Buddhism
(their “conversion story”) in chapter three, | navove to addressing the second of the
questions of the thesis, that is, what meaningi@ictkity do they now create for

themselves, as Buddhist practitioners?

Narrative and identity: four worldview indicators
To address meaning and identity, | devised a schimeéhich | examined the
relationship of four key factors across all autoratives. These four factors were, 1)

selfhood, 2) practice/ritual, 3) involvement, arydélief.

| have drawn these four factors from the broadercept ofWeltanschauung
(worldview) where worldview is a way of seeing therld, or perceiving reality. | have

chosen these worldview factors because | am majengralizations based on
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theoretical possibility, rather than on statisticauction (Bertaux and Kohli 1984,

218). | use these four factors because they ausiple and summative. In a sense they
fell naturally out of the auto-narratives. They ayels for locating interactive nuances,

or to use Bertaux and Kohli’s words, they represantinternal structure centring

around specific themes, their complication, andr tb@ution” (1984, 224). These four
factors also offer a shift out of a strictly sequanchronology of “spiritual journey”

and place chronology “interdependent in a completwork” (Abbott 1995, 103). In
essence, in chapter three (on conversion) | atteanpt code and discuss process, and in
this chapter, | attempt a content analysis of tite-aarratives to reflect on social
interactions and the formation of stable identityother words, | have identified these

four factors as means by which the intervieweestabtlize the self (Leone 2004).

In his conceptualization of the re-stabilizatiorttud self, Leone (2004) offers
three illustrations: conversion of ideas, convargibpassion/emotion, and conversion
of action. He uses metaphors all drawn from Clamséxamples, but | contend that this
semiotic representation of meaning can well thngiwtlon how Buddhist-practitioners
re-stabilize themselves in New Zealand particuldrpropose an etymological fusion of
“refuge” and “practice” in the metaphor of “homéRefuge” speaks of security, while
“practice” speaks of action. “Taking refuge” isragch a sociological phenomenon as a
Buddhist soteriology. One “takes refuge” in a “gre&’. In this there is both security
(“refuge”), and risk (“practice”): one enjoys thecsirity of home (accompanied by
domestic emotions), and in that very security, israble to expand into the risks of
action. Thus in the metaphor of “home”, ideas, eamand action — to use Leone’s
three illustrations — are brought together. | il on to argue that this metaphor of
home can be located in New Zealand as a placeeingkt chapter, but suffice it to

explore at this point the four worldview factorsléntified.
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In isolating four worldview factors, | nevertheleggognize that the concept of
worldview is contested. However, David Naugle (200ho has attempted a
substantial and definitive history of the conc@fters a summative definition:
worldview is the “overt human beliefs and behaveas well as socio-cultural
phenomena — [conscious] or not — most often rowteshd expressions of some deeper,
underlying principle and concept of life” (2002,)xin simpler language, worldview
carries the idea of a lens, in that it is to ddwtite presuppositions one holds about

reality through which one views the world.

Buddhism has a worldview informed by The Four Nolieths, which is
recognised in all Buddhist traditions. Variouslyesssed, it can be summarised as
follows: the first truth is that sufferingl{khg exists; the second is that the cause of
suffering is desiret@nhg); the third is that the cessation of desire (agce suffering)
Is possible rfirvana); the fourth is the pathn{argg by which one can live so as to be

free from suffering and achieve enlightenment. Tath is the Noble Eight-fold Path.

Starting with the premise of suffering is both @mstemological and worldview
assumption. However, the interviewees did not reznédyg accept this premise as a
given. This may well have been because most irdemes did not experience the same
kind or degree of suffering as one might have Inathe original socio-historical context
in which the Buddha originally formulated the FQuuths. Alternatively, as | have
suggested already, the so-called “converts” wereemaactitioners: doers of Buddhist
things, rather than believers in explicit formubais. Nevertheless, if part of the inherent

notion of worldview is that it is rarely explicitlgrticulated, then the four factors
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following are the “beliefs and behaviours” that eout of a “deeper, underlying

principle and concept of life” (Naugle 2002, xv).

Firstly, | propose that the factor of self-hood {S}dthers within itself questions
of “who am 1?7, “what have | become?”, and “what &becoming”. Thus the
transcripts included comments around self-awaremekesand status within a sangha
(or other community), labels and titles that a pemnay appropriate and/or accept, and
how interviewees expressed their understandingwfdthers perceived them. An
example of this is the comment: “I put myself doag’'Buddhist’ on the census form”
(Rachel Pike). Although “self” is problematic in &lhism, everyone assumed the

existence of their own self.

Secondly, the factor of “practice/ritual” (PR) imporates answers to the
guestions “how do | nourish myself spiritually?”dafwhat rituals do | undertake that
give me meaning?” | placed reflections on ritudlsmmgoing commitment and
sustenance, and the interviewee’s interpretatidghese within this factor. Implicitly,
interviewees were asking the question “what unig@elddhist practices should | do
that give me Buddhist identity”? This factor incksddaily, weekly or monthly rituals
and spiritual habits, as well as unique rites-cfga@e rituals. An example: “I learned to

meditate with the FWBO [and] | did quite a few estts” (Rachel Pike).

Thirdly, “involvement” (IN) focused on what inteexvees did because they had
identified as being a Buddhist. How might they $pdeehave, and relate to other
Buddhists and non-Buddhists? For example intervesweay reflect on “what political
causes should | get involved with because | ama@dBist?” or “how should | now act

toward others?” In addition, this factor addrespasstions such as “what role should |
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have in my sangha and what roles can | aspiredo?iow as a woman am | to be
Buddhist?” and the likes. An example:
Training to be a Counsellor is a direct result gf Buddhist belief and

motivation. | can see the profound suffering inwald and | just want
to be a part of fixing it (Rachel Pike).

“Belief” (BL) was the fourth factor. Intervieweeevealed answers to questions
in this category similar to “how do | relate to ttllearma; what parts are important to
me and what do | find the most relevant?” and “wieaw belief system have |
appropriated: what are its strengths and weakneasdsvhat values do | put on it?” or
“what credence do | give to institutional formutats?” An example:

| think I learn through the teachings of the Buddhancredible amount

about the nature of mind, insight into reality, drwdv mind works, and
clarity, and a kind of discriminatory existence ¢Ral Pike).

Having isolated these four worldview factors, Irirexplored how interviewees
talked about each, but more particularly how eactof related to the others. In a
transcript, sometimes a sentence or idea coulésibyedentified as a single factor, but
more often than not a factor occurred joined tdhini or interactive with another. For
example, an interactive example of PR-BL (practitted| with belief):
[This corner of my room is special for me and megful]. All these
objects [on the small table by my bed] are meaningiut in a way |
don’t keep it fresh, because | don’t meditate egtayy sometimes |
neglect it. But this [small] Buddha is very impaortdao me. My own little
Buddha. | take that everywhere. He’s not a flasddbia. He’s a bit of a
Calvinist Buddha (laughter). He’s just very kinddadoesn’t wear flash
robes (Rachel Pike).
This example demonstrates Rachel Pike’s practiBg @Phaving an altar table in the
corner of her room with various objects of devotommit along with comment about her

regular meditation practice. Her beliefs (BL) abbat Buddha image are identified in

her comments regarding how she regards it as tfs¢ important item on the table, that
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she “takes it everywhere” (she demonstrated tHatat in her purse), and that he is
“not flash” but “Calvinist” (presumably meaning “stere” in some sense). | listed this
as an interaction of two factors, PR (practicealitand BL (belief) because her Buddha
image is part of her normal configuration of iteamsthe altar table and she uses it in

regular ritual.

Some interactions involved three factors. Agaiawdng on the auto-narrative
of Rachel Pike to illustrate the relationship ofaivement, belief and selfhood (IN-BL-
SH):

I have these thoughts about whether | want to Bedalhist teacher. |
think that's why | want to have more grounding ame of the purist
traditional aspects of Buddhism. As a way of liyittte dharma has so
much to offer people. What's so wonderful abous that in the dharma
is the idea that you must check it out for yours®gt the theory of
[Buddhism] doesn’t have this self-righteous thialjhough some people
can get self-righteous about Buddhism. But in tieib’ls supposed to be
an embracing of all ways of living. The Dalai Lasays all the time,
“[stay in your own religion]. There are many pathpsthe mountain”. If
| don’t become a teacher, I'd want to be really kitog with people who
need the dharma — not in a dogmatic way — peopteaxt needing ...
[who] want to transform their lives (Rachel Pike).
Here, for Rachel Pike, an interplay of involvemantl selfhood is embodied in her
desire to become a Buddhist teacher, but she pescehe needs “more grounding” in
“traditional aspects”. This | note as belief (Bepdorsed by further comment about
“dharma” and “Buddhist theory” and Buddhism’s “erabing of all ways of living”.
Reference then to teaching of the Dalai Lama umgrithis belief aspect, and the
micro-narrative concludes with the possibility tifathe does not become a teacher (IN-
SH), then Pike still wants to “work with people’daeise she believes (or implies she
believes) that the dharma will “transform theirds’. | have left this as a three way

interaction as | think the context and meanindhefricro-narrative would be

compromised and fragmented otherwise. Other patteauto-narrative texts were

147



often so complex that leaving them as a full fo@ywnteraction seemed the wisest

course of action.

Once | had identified these four factors, as weliheeir interactions, | then
ascertained the frequency of the individual factord the multiple interactions. Thus |
was able to build a matrix for each intervieweer. the example | am currently using —

Rachel Pike — a full matrix is in Table 4.

Table 4: Auto-narrative matrix of Rachel Pike

Factor Frequency of mention
Single factors PR 7
SH 6
BL 8
IN 7
Two-way relationships PR-IN 0
PR-SH 2
BL-IN 9
SH-IN 1
SH-BL 7
PR-BL 11
Three-way relationships PR-SH-BL 2
PR-IN-BL 0
PR-SH-IN 0
SH-BL-IN 2
Four-way relationships PR-BL-IN-SH 1
Summative frequencies PR 25
SH 19
BL 40
IN 20

Having undertaken this procedure for all the “foliiiBuddhist)” interviews, |
then simply added up the frequency of each categwey all the matrices, a summary
of which appears in Table 5 in Appendix 7. Acrol$$camal interviews there were 440

single or combined reflections on practice/rit28l9 on selfhood, 456 on belief, and
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665 on involvement. Although arising from actuaaeles, this analysis cannot be
statistically verified, nor should it be. It reveanly indicative and plausible
relationships and the weighting each interviewélgeeconsciously or subconsciously

gave during the interview.

| was then able to formulate a descriptive sumnnaryative for each
interviewee based on this analysis, combined withreotes | had made from
participant observation or supplementary interastid hus for Rachel Pike:
Rachel Pike articulated well a story mainly focusea belief. She often
talked about belief in the third person, leavinglagations to herself to
implications —i.e. she described a lot of what shderstood was
happening around her (for example at her retraateeor New
Zealand). The interplay of belief, practice andoivement were the
most common relationships, although usually only ti/these played
together at any one time. She understood hersbl tengaged” — a
helping profession (counselling) was the main esgion of her dealing
with suffering (a belief) but there was also a hiynaspect to her self
narrative. Overall, she had conviction around lhetied belief

interpreted her practice. This belief and practetationship gave rise to
her perceptions of identity.

This was an important part of the process of amalyscause, at first glance,
Rachel Pike’s matrix seems to contradict the argurokthe thesis thus far. | am
arguing that New Zealand “converts” understand seues to be practitioners, and yet
Pike’s most frequent factor is belief (mentionedydimes). The interactions of the
factors listed in the matrix (Table 4) however,igade that belief interacts primarily
with practice/ritual and involvement. In other wey@ven though belief is frequently
mentioned by Pike, it is usually in the contextalking about or explaining

practice/ritual and involvement.

I have included the other summary narratives inexglx 4. While my

methodology yields up deep and useful informatsng interprets real accounts of
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spiritual belief, ritual/practice, involvement aselfhood, | readily concede that the
auto-narratives could be looked at differently, amtked, even within my
methodology, there must be some caution. For exangavin Snell reflected a lot on
issues pertaining to his own sense of selfhood .($Hi} selfhood he formulated in
terms of identity rooted in his sangha, such thebuld be argued that his self-identity
was found not so much as a Buddipist se but as a member of a group (which
coincidentally happens to be Buddhist). By remajratert to nuance by ensuring the
context of the interviewee is maintained, | have Adool at my disposal (that is, the
final summary in Appendix 4) to capture feelingeages and time, as well as to

address ambiguities (Mitchell and Egudo 2003).

A straight count of the frequency of factors regaal/olvement (IN) as the most
frequent and belief (BL) as the next most frequastl have noted already, this at first
reading may seem to contradict my argument sdlfas in fact is not the case. “Taking
up the practice” was certainly the way interviewspske of their embrace of Buddhist
meditation especially, but here we are talking alboeir ongoing involvement and
interactions within Buddhism. If we look at how nygmeople emphasised which factor,
then the commonest factor was involvement (withvadinty one interviewees),
followed by practice (with eighteen interviewedsdt surprisingly then, the most
common bi-polar relationship was involvement-pragtifollowed by belief-
practice/ritual, and belief-involvement. There werdy thirteen who talked articulately
about belief as a priority, and only eight withpest to selfhood. | conclude from these
interviews that in a general sense, my interviewes® pragmatists, even technicists,
concerned primarily about “practising” Buddhism d&ing involved with activities

they expressed as natural outworkings of theircica”.
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By pragmatist, | mean someone who primarily diehdisi rather than believed
dogma. By technicist, | mean someone who used rdstf@and even beliefs) as tools to
achieve desired outcomes, often in an opportunigig. In other words, they adopted
tools — rituals and spiritual practices — to ndutiseir spiritual lives knowing in the
main that the practices were informed by Buddhisat being largely indifferent
overall to an explicit Buddhist identity. Indeedremal appeared to be Buddhist but in
interview resisted taking the label. This was nogaative denial of identity, for nearly
all declared themselves Buddhist on the 2006 certswas more of an indifference
towards the need to have an explicit Buddhist itkeriBeing” and “becoming”
Buddhist were less important than “doing” practiaed rituals sourced from Buddhist
traditions. Being Buddhist was defined by what dite— they were involved and did
practice — not by what one believed, in the mairother words, having been attracted
to Buddhist practice, they continued to shape tlleintity in that very practice, rather
than, say, finding identity in subsequent beliefnenunity or elsewhere. Simply put, to
become Buddhist was to begin to meditate. To caatin Buddhism was to continue to

meditate.

This may seem at first glance to be nothing rentdekdiowever, it stands in
contrast to Christianity, from which all but foufrtbe interviewees had shifted.
Conversion into Christianity may well be by assahon or by an abrupt conversion
experience. Whatever the entry, it is usually dedim categories of belief: “whoever
believes [in Christ] will be saved” (Mark 16:16)ofsequently, one nourishes one self
as a Christian by a broad range of discipliness Fhift by the interviewees to a
pragmatic priority may well be symptomatic of a pereand more expansive socio-
cultural dynamic in New Zealand. Interviewees majl we reflecting the pragmatism

of New Zealand society which, it can be arguedyrscal of belief and celebrates
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practical outcomes. Hence there may well be thegpdion that because meditation
“works” in fulfilling personal needs — it perhapsperceived of as a tool with which one

can re-stabilize oneself — then it takes prefer@ves a closer examination of belief.

This is not to say that belief was ignored. Raéhké, whom | introduced
above, had some clear and forthright things toadkeut the role of belief in her life. For
those interviewees who volunteered substantialomerratives on belief, they located
themselves primarily within the doctrinesk@rmaand rebirth. To be Buddhist was to
be a sentient being who existed as a consequetkegrn&in a past life. But even so,
doing practice remained crucial. What they do is lifie (either well or poorly) was
perceived as determinative for their identity ie tiext life. Hence any accompanying
comments about practice and ritual were informethiz/view. Indeed those who were
most articulate about belief were in the main fritva Tibetan traditions (FPMT, Sakya
and Kagyu). These traditions clearly prioritised theritorious rituals associated with

generating karmic merit.

On the other hand, those who had a higher praatidanvolvement priority
were far less articulate about Buddhist doctrinbaief. Often involvement was framed
within Buddbhistic ethical principles (“taking preus”), or generic qualities like “being
compassionate”. These interviewees tended to caonedroups who were more
meditative, namely Insight Meditation, Zen and SGakkai (where chanting, | would
argue, is a form of meditation). The possibilitytlis differentiation is intriguing, but |
would be cautious about offering definitive relasbips. To do this, one would need to
approach the differentiation with more focusse@aesh strategies and with a bigger
sample size. Nevertheless, | posit further prelanyrreflections by drawing from my

wider research circle of informal interviews andtggpant observation.
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Narratives of re-stabilization

Having been the subject of an interview, the ine@mee would often ask me if |
“had a practice”. Because of the context, | undedthem to mean “do you have a
Buddhist practice?”. This in effect was a euphemiigntare you a Buddhist?”. In other
words, they sought to know who | was — my identityy asking a question about what
I might do. They were implying that their own idgytas Buddhist was defined by what

they did, namely, Buddhist practice.

| have suggested thus far, that this practice weagi@glly meditation in the first
instance. Practitioners had found in the practfcmeditation that they were able to re-
stabilize their self. | have also suggested thatétling of this — their auto-narrative —
has in itself acted as a re-stabilizing mechanlsawever, this practice of Buddhism —
that which gave ongoing meaning to practitiondk&d — is not defined only by
meditating, where meditation might be perceiveelyas the individual sitting in the
lotus position undertaking breathing or mental ets&s. For some, “taking up the

practice” was broader.

| have suggested that in Tibetan traditions — amglwas plainly obvious when
doing participant observation at FPMT centres paldrly — the practice of Buddhism
was more to do with earning merit. One is part shagha so as to play a role in doing
meritorious acts so as to effect a better individehirth. Thus at Chandrakirti the
purchasing and filling of twenty-one Tara statues\the project at hand, and at Dorje
Chang, the filling of a large prayer wheel with Idillion mantras on microfilm was the
dominant form of merit-making during my contact ¢éisn Sangha members were

encouraged to take a part in filling statues, anrgpg prayer wheels. Even so,
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meditating, or chanting the sutras, or taking emgronents or whatever practice a
practitioner had taken up, were all actions whialtipipants understood as expedient,
SO as to earn merit, transforming baatmainto good. In this, | posit that they
understood their own identity as being merit-mak#rsy are Buddhist because they do

rituals to increase karmic merit.

In effect this could be reduced to a simple formifla works, or rather, if |
perceive that it works, then it is helpful, repratseg perhaps, as | have already
suggested, New Zealand cultural values of indiidoaand pragmatism. For a
meditator, if the meditation works — that is, fifd release from my pain or confusion —
then it is good, and | will continue it. For a memaker, if my bakarmais
transformed by doing meritorious actions, thenll gdntinue it>* Thus meditation and
merit-making are tools, with no expectation of pitaaners to believe dogma in the first

instance, other than the belief that the tool nmafiact “work”.

Several practitioners | interviewed view this antimased identity as a freedom
from the “tyranny of belief” (Beatty 2000). Philjwlliffe for example:

Take the Dalai Lama: there was a plaque at theo€hts meditation hall
that said something like: ‘If anyone ever tells yowelieve, run for your
life’. There are numerous encounters between peoyhe
commentaries in Zen literature that whenever thdesit wants to attach
to something in a belief sense, the masters willipaway. Even down
to the point of burning iconography or whatever shedents are
investing themselves in. One of the tenets of Adhat the realization of
practice is beyond words. It's not dependent orttang external [i.e. a
belief in an external deity].

*2t should be noted here that the affective resaflimerit-making and meditation are in two differen
categories. A practitioner can certainly feel timatditation has produced an outcome (“I feel more
peaceful”), but a merit-maker has no way of obfgittg whether merit has actually been earned in any
ontological sense. A Buddhist practitioner may tesiseie with this, appealing to the lawkafrma in that

if good things happen, then gokdrmamust have occurred. This may well be, but thermiserifiable
link. Hence a large dose of faith in the dogmaheftradition or in the teaching of the lama is iiegl In
the words of interviewee Barry Farland: “you do wiaur guru says”.
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Charles Markham makes this more explicit: “peopl®wave a strong religious belief,
particularly Christian, find Zen Buddhism — or sdmeg as alien from Christian
religion/practice — they find it threatening”. BaiDavey strikes belief a final blow: “a
belief is not necessarily conducive to raising lewel of consciousness”. Thus where
belief may well interpret practice within the natiof worldview, the way is open for a
number of reconfigurations of belief and practisgpaople construct new identity
which is not constrained by dogma or authority.nk@rbelief — as in dogma or codified
doctrine — may well be simply discarded or deenmednsequential in the formation of

identity. | wish to call on three examples to ithade this.

Self-construction of a new identity: three examples

Anne Cowie, affiliated now with the Insight Meditat movement, originally
found herself in a dysfunctional spiritual groupttivas informed by Buddhism. She
described this dysfunctionality as being primawifgh the teacher. Cowie managed to
stick with the teachings nonetheless, articulativag the spiritual community (rather
than the teacher alone) had always been her pribtér attraction to the group had
been because of a deep psychological need an@ de$ind peace amongst
considerable personal anxiety. This was her wagxpfessing the need to re-stabilize
herself after vertigo (Leone 2004). When the leadgelled her from this first Buddhist
community, it was a “huge grief’, and she experezheertigo for a second time. After
this disenfranchisement she spent a year withodtiBism, and found solace in Taoist
practices. Subsequently, when Cowie discoveredghdfeditation she embraced it as
a technique, rather than a belief paradigm: “I fbutrjthe technique of meditative
breathing] enormously liberating, freeing, andlgefel didn’t do anything formal [as a
rite of entry]. It was just a ‘this is a path tmaakes sense to me, that feels right, that is

compatible and that works. It makes my life better’

155



While now settled in Insight Meditation, Cowie does feel constrained at all
by anything that is particularly Buddhist aboutaibd continues personal daily routines
which include Tai Chi, and Pilatéexercises. These she sees as complementing her
Buddhist meditation, which she defines as the whbak she must do on her own mind.

She called this a “practical down to earth apprbach

Cowie now interprets her dysfunctional existencthanfirst group in the
Buddhist language of skilful means: “it strengthetnge”. She believes it also equipped
her to be a “community builder” in the Insight M&dion group she now leads. “Now
I’'m really choosing for myself on my own terms:é'\aad a break [from Buddhism for
a year], missed it, and realised it’s still thenththat appeals the most, makes the most
sense, is the most useful”. In essence, even thslugidentifies openly with a new
Buddhist group, she has constructed for hersedfissentialist and pragmatic
meditation-centred practice informed from threerses: she has three tools in her
spiritual tool box. Her ongoing meditation practiseself-constructed and conforms

little to any institutional paradigms.

This self constructed spiritual practice is als@ent in the story of Anthony
Banner, who manages a retreat centre on the Coaehpaninsula which is informed
by the teachings of Thich Nhat HarftBanner resisted taking the label of “Buddhist”,
but nonetheless is open about the fact that hepretis his life story within Buddhist

categories. He “drinks at the well” of Buddhismd&draws inspiration” from

*3 The Pilates exercise programme is named aftésutsder Joseph Pilates. It is a muscular programme
to enhance posture.

** Thich Nhant Hanh is a Vietnamese Zen monk resitteRtance who has a large and international
following. He is credited with coining the phrassnjaged Buddhism”, that is, a socially consciows an
politically activist movement.
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Buddhism, but marked “no specific religion” on @06 census form. He explicitly
declared that the source of his inspiration cammfrhich Nhat Hanh'’s tradition,
explaining that Buddhist “mindfulness practicenbat is most attractive, rather than
its “buddhist-ness”. In other words, he has appabed a Buddhist tool, but not
embraced a public Buddhist identity, even thougisédy identifying with a Buddhist
tradition. Banner makes no apology for this, sayhmg it is more important to become
a Buddha than a Buddhist. To this end he beliegeplp explore mindfulness because
it has the potential to make them happy. Bannarigliage is functional and
therapeutic. Mindfulness practice “supported” hiemérmously in [his] difficulties”. It
was a method that countered his “bad-habit eneltdig’language is full of verbs,
leaving underlying beliefs to remain implicit: ‘@&l my commitment is to personal

practice and the unfolding of what this [retreattog] is”.

However, even in conceding that mindfulness praasdnformed by
Buddhism, and specifically Thich Nhat Hanh’s trauit Banner believes mindfulness
is not solely a Buddhist practice, but is one ef tommonalities of all religions. Hence
he is slow to affiliate with any institutionaliseeligion, believing that particularities
would compromise his integrity. Thus he does Busldiiings (practises mindfulness
meditation), and is custodian of a Buddhist cerite refrains from fully embracing the
entirety of Thich Nhat Hanh'’s tradition or the \fiamese Zen sources behind it. In
essence he constructs his own individual idertityked away at a secluded retreat
centre on the Coromandel peninsula, being mindfdl@ntinuing a daily Yoga
practice, conceptualising much of his spiritualityerms of balancing energy, rather

than in explicit Buddhist categories.
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This pattern of individualized identity construetits also evident with Melody
Frew. | interviewed her during a period of sojouriNew Zealand immediately after
she had returned from extensive training and retiear hailand. There was a note of
frustration relayed in her interview because hexihentre had not delivered to her in
categories outside of Thai cultural constrainte #ias at a cross-roads as to what in the
tradition she could or should adopt at all. Shermanized her spiritual path: “for me
my path is learning to depend on myself and inedéht contexts”. Buddhist categories
of belief were unimportant. She explicitly rejectéat example, any belief in rebirth.
However she felt intuitively that the Buddhism $tael learned was coherent, but
deemed the belief framework less important tham ‘there now, and for me, now, this

practice makes sense, and works”.

Frew went on to describe in detail the limitatieh® had experienced in her
Thai training. She had received a dharma namdghwmbivalent about it. She had
been assured of the equality of monk and nun, ddtrot experienced equality after
taking ordination vows. Within the sangha, she $tagiggled in her nun’s role,
believing that her robes were not the end in it¢rlf rather a means to an end: “the
robes are just a tool because the tradition isfiecent enough for a nun; it doesn’t
have enough spaces. It doesn’'t make sense”. Shehkepuntering Thai “cultural
baggage” and interpreted the Buddhism she expeikas “not serious enough”.
However, having concluded this, she had not regeBteddhismper se and had
considered re-ordaining in a Tibetan tradition. lkgaowever, she perceived Tibetan
Buddhism as having “enormous problems”, such assgxack of support for the
sangha and the likes. She also believed that thetdn teachers did not take the
Western nuns seriously. Consequently Frew contiagespractitioner while resisting

the adoption of the full scope of Buddhist belirflaitual while maintaining a self-
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constructed identity. When | met her in New Zealasiee was trying to decide which

local sangha to join.

Melody Frew resisted the constraints of a tradikaown for its orthodoxy.
Consequently, she expressed cynicism about ipmtrast, Anthony Banner and Anne
Cowie were both located in traditions not knowntfogir constraining orthodoxy. All
three held their locations with ambivalence. Bdingwn as a such-and-such Buddhist
was less important than constructing an indiviguakttice that was meaningful for
themselves, which may not have complied with tinerited wisdom of the tradition. In
other words, it was natural that those who wislwecbinstruct their own identity found
their way to the traditions with less constrainarthodoxy, or, as Melody Frew had
done, they simply reject that which they had fotgnearned, and plunder the tradition

for whatever is “useful” in their self constructpractice.

Belief and practice: further possibilities of self-constructed identities

The three examples above have demonstrated timadlfbelief may simply be
discarded or deemed inconsequential in the formatfadentity. This self-construction
of identity apart from formal constraints is nothimew. Robert Bellah et al. (1996) call
on a 1978 Gallup poll which found 80% of Americaggeed that “an individual should
arrive at his or her own religious beliefs indepamicof any churches or synagogues”
(1996, 228). | would suggest that this ambivaleioeerds religious authority has
become a cultural trait of the West, and it is tlmatext which allowed Buddhism to

gain access in the West originally.

However, even though identity may well be self-c¢anded, it is still Buddhist

identity in some sense, even if mixed with othedaliies. This self-construction of a
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spirituality informed by Buddhist practice (but retclusively Buddhist) is not
uncommon and may well be regarded as one of theidgfcharacteristics of Western
Buddhism. Stephen Batchelor (1997) for exampledeg®nstructed Buddhism to an
essentialism which he calls “Buddhism without bislieHe does this in part by
changing the languagé He appeals to the Buddha’s offering of a “cenpeath”

(instead of “the middle way”) as a sort of benchknarnon-religion. Batchelor has had
wide experience in a number of Buddhist traditionAsia. These experiences led him
to the conclusion that largely, Asians had compsaaiBuddhism beyond recognition,

and all that was really needed was to strip Buddlo§its doctrinal clutter.

Batchelor believes that even though the Buddha géasgeccinct account” of his
awakening, “even Buddhists” have come to see sbasething quite different.
“Awakening has become a mystical experience, a mowigranscendent revelation of
the Truth. Religious interpretations invariably ued complexity to uniformity while
elevating matter-of-factness to holiness”. In rearcto this, Batchelor promotes an
agnosticism based on the observation that “eath*tmequires being acted upon in its
own particular way”, and he argues this has beelegated to the margins of specialist
doctrinal knowledge” (1997, 4). Because of thisdkelares disparagingly that “a
Buddhist is someone whelieves (his emphasis) (1997, 5). In other words, Buddhis
has become a religion — a systematic and institatised locale of belief — and this was
never the intention of the Buddha. Batchelor dasssn much add any Western notions

to his brand of Buddhism, as remove legend and taéming that the Buddha simply

% Batchelor’s change of standard language from “feideay” to “central path” and, in the overall
argument of his booBuddhism without Beliefd997) use of “anguish” for the more widely acespt
“suffering” in the narratives of Buddhism, is symptatic of his desire to “write on Buddhism in oralipn
English” which “avoids ... jargon” (1997, xi).

*% In this quotation, Batchelor is referring to eaththe Four Noble Truths.
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taught awakening, and that he was, in essenceone timan a practical man who had

devised a set of ethical principles (Kohn 2003, 84)

Because of this, Batchelor argues that we shouddifise “dharma practice”.
This is in fact what many of the interviewees weéoeng. In other words, “dharma
practice” is something to be acted out, rather fhrapositions to believe. Thus the Four
Noble Truths are best understood as “four enolihuitps”. They lead to awakening,
which is attainable now, rather than in the distatire: awakening is not a thing or a

state of being, but a process (1997, 10).

Thus in reducing Buddhism to “dharma practice” Bator claims to have
found its essence, that awakening is based omaetna that action is of the “four
enobling truths”. Batchelor has no place for forfBatldhist associations, extravagant
ritual, politicized Buddhism or dogma. He bemodresfact — at least his interpretation
of it — that “only as Buddhism became more and nobi religion were grandiose
claims imputed to [the Buddha’'s] awakening” (199),Batchelor believes this has
been the problem of Buddhism in its Asian contiidw in the West, Buddhism can be
stripped of its dogma: it can become “Buddhism withbeliefs”. Batchelor has some
influence amongst Buddhists in New Zealand: | aléeha presentation of his in
Wellington with around 120 people in 2006, sponddrg Wellington’s Insight

Meditation group.

At first reading Batchelor appears to have foustiecinct way of
conceptualising what may be occurring within Was®uddhism. However, his
interpretation is simplistic. One critic, Richaréy¢s (2000), notes that Batchelor’s

“Buddhism without beliefs” unjustifiably limits thBuddha's awakening to “a
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liberation from the limitations of dogmatic thinkjrand uncritically received cultural

prejudices” (2000, 39). By constructing the FoubMoTruths as a worldview, the

Buddha still maintained a belief framework. Evemanaming these as “four enobling

truths” Batchelor still implies a belief frameworkdditionally, contrary to what

Batchelor proposes, some of the interviewees afferiero-narratives of belief. For

example, Anthony Banner, even though resistindahel “Buddhist”, volunteered a

number of Buddhist dogmas he had embraced, ingudindfulness, the role of

suffering, inter-connectedness, the waywardnesiseofind, the universality of

bodhicittg skilful means, and the law &&rma In a similar fashion, Patricia Rutland

demonstrated that she interprets her world in aib&uddhist belief categories:

Kemp: Will you be reincarnated?

Rutland: Oh yes. It makes so much sense. But ittakke aeons to reach
full enlightenment. The teachings of the lamastkaythe human life
span decreases from 50,000 years eventually dovamtgears. We are
currently about 100 years, and decreasing duedd&drana— the world

is full of hate and wars and cruelty and killingraals, and our

collective badkarmais decreasing our life spans over the generations.
When it reaches ten years, then a new Buddha ppkar, and then he
will show us the way to enlightenment again, anopgbe will start to be
better and more loving and the lifespan will ina@again back to
50,000. This is a full aeon. And there are three.

Kemp: What is it that will change humans from baddod?

Rutland: Oh humans really are already good. We gawelness inside
all of us. This is what will be used to increksemaagain.

Likewise, Barry Farland had internalised beliet@d to him by his lama, and relayed

to me:

Enlightenment is only the point of developing thimdnuntil it has only
100% good qualities. So there is no negativitthemind. The mind is
only experiencing happiness, compassion, blissafind a totally
unconditional manner. And there is no residue efaregativity in the
mind. That's enlightenment.
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Within these quotes, even though belief is plaghdent, action is still implied.
There is a belief in the efficacy of action, thatthe inevitability of outcomes due to
invested action, this most notable when diggingpde® the philosophy dfarma
which is all about the efficacy of action. Thus tt@minant belief in interviews was the
belief in action: the acts of meditation would pnod calm, and the acts of virtuosity (or
non-virtuosity) would produce good (or bad) karmitcomes. Thus formal beliefs
such akarmaand rebirth act as interpretive lenses to undedstéxperiences which
arose due to actions. This then is the point: heliren articulated, often followed
practice, and in doing so was then appropriatezfeame of reference to interpret the
experiences gained in practice particularly, oroast observed in life in general.
Batchelor does not concede this, and disappointisggms constrained by promoting a

singularity.

This inter-relationship between belief and pract&cplayed out in a micro-
narrative of Jane Crawley. Betraying an arguabdyodied Christian worldview, she
volunteered that she could not understand thaakp6werful God would allow bad
things to happen”. In contraskdrmamakes so much sense. It's so easy to
understand.” When | asked her what she meankasgnid, she reflected on the alleged
causes of an airline crash of a chartered airflyafig into Christchurch airport on June
6" 2003.
Cause and effect. The effects we live with are edusy what you did in
a past life. This makes so much sense. It's aluabw only. For
example the plane crash in Christchurch [wheretelgdd and two
lived], the two who survived did so because it Wagnbe caused by
theirkarma Why those two? Because the others were meretgtafl by
thekarmafrom previous lives.

In effect she interpreted the specificity of anrévi@ Buddhist language derived from a

Buddhist worldview. The logic was implied: that thecident had happened was

evidence thakarmaworked. Hence, if one continued to act by doingldhist things to
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gain karmic merit, then accidents like this cragiuld not happen. Belief interpreted an
event: the belief then motivated action to preaher bad outcomes, the possibility of
which was itself a belief. Philip Jolliffe says setning similar.
Firstly I'd declare that I'm a bad Buddhist. | cdlde a lot more diligent.
And in a sense, that's a missed opportunity. Irtlagrosense the
experiential nature ddarmathe way it is — the cause and effect — we do

things and persist in certain behaviour until tbesequence is
overwhelming and we suddenly ‘get it'.

In a similar fashion, Jeffrey Paine (2005) argimred Buddhism is different from
“other religions” which put faith first, enablingé believer to “do and achieve
inordinately” (2005, 22). Rather, he claims, witbhd8lhism it is the other way around.
One achieves in practice, and belief follows. “Frguaves the way to nowhere” for
Buddhists, Paine argues. The creed “I believe'bisonger part of their “vocabulary of
experience”. Consequently, Paine suggests, “we ttegee the results of Buddhism in
human lives first, before we can really know whatBhism is” (2005, 22). To
acknowledge that belief and practice had a sinfiégquency in the interviews reveals
nothing about the priority or relationship of thésee Appendix 7), unless one looks
closely at how the factors interacted. Though caga in frequency, practice was

clearly prioritised over belief. Comments abouidfabften interpreted the practice.

That belief is still articulated amongst the infervees leads me to conclude that
Batchelor’s “Buddhism without beliefs” is not a lisic model for the West. To strip
Western Buddhism of belief is to take away therprgtive framework of the
experiences practitioners have, especially beciduesealso claim to have moved from
“not-Buddhist” to becoming “Buddhist”. Their “consson” to Buddhism, that is, their
“taking up the practice”, did not demand believanget of dogma: one could then

continue to “practise Buddhism” without feeling dmed to adopt any doctrinal code.
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Nevertheless, any embrace of belief was as ametve framework to make sense of

that which they were experiencing because of thagoing practice.

Venerable Bodhi (1998) also critiques Batchelore Hour Noble Truths are not
just “challenges to act” — which Batchelor was amguor — but injunctions to act upon
truth. To act on a truth, one has to believe th#ht(1998, 17). Moreover, Bodhi
reminds Batchelor that any tasks that the FourhBratay impose only acquire their
meaning from a specific context which is the “questiberation from the vicious cycle
of rebirths”. If one ignores the hermeneutic prokeithat the original context influences
the meaning of a text, then one can certainly ddp@an the more traditional
understanding aflukhaas the suffering of repeated becoming dusatnsarathe
round of rebirths. Batchelor does indeed do this.Hérmeneutic separates text from its
context allowing him to place text within the sdaantext of the 2% century, thus
interpreting the First Truth (for example) as “égigial anguish” rather than

“suffering”.

Batchelor’'s hermeneutical innovation cannot be iadpb the stories of the
interviewees. While many interviewees felt at easeut constructing their own
identities, nobody articulated a self-descriptiépuarely individualistic understanding
divorce from sangha, ritual, ethics or history. Ndp viewed these merely as
“consolatory elements” (Batchelor 1997, 18). Qtiite contrary. Most, if not all,
expressed their affiliations with Buddhist practared belief as “enfolded in a
distinctive matrix”, to use Bodhi's words (1998,)1Bodhi insists on retaining the
Going for Refuge in the Three Jewels as the “traktl foundation for Buddhist

practice”, because it is the significant ritual elhsets aside “confirmed Buddhists”
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(1998, 18). Batchelor makes no mention at all gf @mtrance rituals, nor of the

necessity of embracing the Five Precepts as a risadathical framework.

Batchelor argues that Buddhism has been succgmsitisely because it has
adapted due to the new cultural conditions in witi¢tas found itself. He wrot€he
Awakening of the West: The Encounter of BuddhisirVdestern Cultureutlining the
history of that success (1994). This new “Buddhigithout beliefs” is Buddhism’s
newest metamorphosis due to new “imagination” bexgycised, he believes. This
imagination is located in the “autonomous indivitkifreedom to realize his or her
capacity for personal and social fulfilment” (19970), thus claiming that his
hermeneutic clearly deposits the text (the Fouth&vinto its new context (the 21

century West), disengaged from its original Asiaaots.

Bodhi cautions however, that Batchelor has too Bgtpa view of history, and,
even though Asia may well have overlayed varioligiosities onto some notion of an
essentialist teaching of the Buddha, “Buddhistadtthxy and contemplative realization
are not necessarily incompatible” (1998, 19). Bamtinicludes that Batchelor’'s agnostic
dharma practice is a “very weak antidote indeedtlie “vast cloud of moral and
spiritual confusion” of humankind. Bodhi holds td heravadan orthodoxy, insisting
that even in the Western expressions of Buddhismg faactices undertaken outside the
context of Going for Refuge are still on the hits&te of the Dhamma, not yet within

its fold” (1998, 20).

Bodhi in effect ensures that Buddhist practiceasmerely meditation. | will
explore this further in chapter six, by examinipgéctice” as the “practice of ethics”

vis-a-vis notions of an ideal society, which ineeff will endorse Bodhi’s contention

166



that there need be something more than mere meditatdeal to the moral and

spiritual confusion of today.

Before discussing that, however, it is noteworthgwmmarize that one can
clearly understand oneself as “Buddhist”, withoating undertaken any rites of
admission or affiliation. The ambiguities around®es data also suggested this. Living
as a practitioner-Buddhist, it seems, does not demeaclusive belief in a set dogma: to

live as a re-stabilized self, one does not necigsamve to adopt Buddhist belief.

Multiple belonging

The way then is opened for multiplicities. Praotiters celebrate this by feeling
free to move between traditions consecutively arcoorently or even to make for
themselves multiple identities, or what Catherimer@le (2002) calls “multiple
belongings”. Multiple belongers are people who appate referents of identity from
more than one religious framework. “JuBus” — dwali3h and Buddhist — for example
have already attracted sociological reflection (l€aetz 1994, Loundon 2001, 133,
Obadia 2002, Kohn 2003, 84, 100ff). | know of stedent at Victoria University of
Wellington who willingly took this label of “JuBuTwo interviewees identified
themselves as explicitly belonging in two tradigcat the same time and were
comfortable in doing so: Jan Anderton clearly pthberself in both Reiki — a New
Religious Movement in the West (Partridge 20044.-233) — and Insight Meditation

(informed by Theravadan Buddhisii)ln a similar vein Mary Kingsbury found no

®"| am aware that Reiki practitioners may well nex Reiki as a religion, but more of a healing peact
Jan Anderton viewed it this way as well, understagdt as a “modality” of healing, implying that
anyone of any faith could learn to practise it (Beetridge 2004, 233), without compromising their
religious beliefs. Nevertheless, she drew a cléindtion between Reiki and Insight Meditatioradiéng
me to believe she understood them as two distinttties. Even so, she could practise both comfdytab
she could “mix” them - because she perceived theti &s healing modalities the commonality of which
was energy flow, and she was quite put out by aialiBuddhist group with whom she had had contact
which had insisted Reiki and Buddhism were irredabte.
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contradictions in being an active member of bothNlew Kadampa Tradition (NKT) of
Buddhism and the Theosophical society while alsaimang vestiges of her childhood

Anglicanism, all in the context of an extensive axglicit Maori family context

This multiplicity of belonging should not be suiging. Cornille (2002) points
out that even though “multiple religious belongiagenerally predicated on the belief
in the unity of all religious experiences”, thahétmore encompassing a religion’s claim
to efficacy and truth, the more problematic thesgaiity of multiple religious
belonging” (2002, 5,2). In the New Zealand contasigre both Christian monotheism
and secular materialism dominate — both claimanéetlusive truth — | was not
surprised to find only a small number of “dual bgers” in this study. This does not
rule out however, the possibility that they ocdseahere in the population or that New
Zealand is not open to them. If New Zealand is @aleecoming more pluralistic, and
religious expression is being pried away from tnsibnal dogmatism to greater
subjectivity, then | would expect to see more egpians of “multiple belonging” in the

future, especially if the perceived commonalitamsaction like meditation.

Until then, we are left with the phenomenon of aigmlity which allows for
the plundering of traditions in the constructiorseff identity. This building of identity
outside of orthodoxy — perhaps a DPspirituality — is possible when considering that
ritual/practice and involvement were dominant aBaators of New Zealanders’ self
understanding vis-a-vis Buddhism. If practice pdasebelief, and involvement is

undertaken without the necessary guidance of dogmayy interviews indicate, then

8 DIY is shorthand for “Do-it-yourself”. In its origal context, it has to do with home handymen who
might fix up the house, or tinker with the car e tweekends, rather than hiring a tradesman. DY ha
taken on the role of a metaphor in New Zealand iBEhgthat of self-ability and confidence, even
independence, especially amongst males.
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Buddhist practice can be readily conceptualised ta®| and little else. The practitioner

then is a DIY spiritual handyman.

With this in mind, Philip Johnson (2004) expliciduggests the possibilities of a
“DIY Buddhism”. Johnson defines a more generaliBéd spirituality as “alternate or
innovative spiritual approaches in the West tharage outside the boundaries of
organized, conventional religion [where] spiritgsakkers acquire spiritual knowledge
from a range of sources that draw from the majlogioms and esoteric traditions”
(2004, 234). Those constructing a DIY spirituatity so as seekers of spiritual
knowledge for the purposes of personal growth. Tdepot see the need for a creed or
institutional framework or authority. With respeat“DIY Buddhism”, Johnson
suggests that practitioners “commaodify for themeslglements from the disparate
Buddhist traditions and sects” (2004, 235). In otherds, in a similar fashion to a
broader DIY spirituality, DIY Buddhists are consttimg for and by themselves an
eclectic personal spiritual practice informed by anmber of Buddhist traditions and

lineages, as well as, perhaps, by extra-Buddhistss.

| have suggested that the solo spirituality ofttiree examples earlier in this
chapter demonstrate a Buddhist practice outsiaetbbdoxy. A casual wander around
any New Age festival, as | did in 2002 at the Meibw Mind Body Spirit festival,
suggests a strong DIY impulse is being expressae generally, where people plunder
Buddhism along with other traditions to build thewn unique DIY spiritualities.
Johnson draws on Peter Oldmeadow (2001) and TemgkNP0OOO), appropriating their
insights to suggest DIY Buddhism is feasible: Olda@v explores the globalisation of
Tibetan Buddhism and notes how Western BuddhismAsneh Buddhism are now

quite different. Muck argues for three Buddhisrhst of Global Buddhism,
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Enlightenment Buddhism and People’s Buddhism. Témpke’s Buddhism is
characteristic of the Buddhism in the United Stath&h “has taken on a highly
privatized form that centres on various forms oti8list meditation” (Muck 2000, 41).

It is this latter Buddhism that perhaps has spatkedmagination of Johnson.

| did not observe a DIY Buddhism as Johnson dessnbas a normative trend
in my interviews, although we would be wise to rem@pen to the possibilities. What
mitigates against this, | would suggest, is tharethough several were obviously
constructing their own identities, they were nelveldss, on the whole, still associated
with definable sanghas and/or dharma centres.dave them structure, purpose and a
sense of orthodoxy: to identify as a Buddhist vealsdé associated with a dharma centre

and/or a lineage, if only in a sporadic fashion.

Neither did | observe a commodification of Buddhisnany significant way.
Was Buddhism or Buddhist practice being boughtsod? Was the dominant
metaphor the marketplace? Jeremy Carrette and iighiag (2005) suggest this is
now a real possibility in the West across manygretis. In several interviews, | probed
to see what amounts of money practitioners migahdmn their Buddhist practice, and
whether there was a consumerist mentality, budl Indit encounter any extraordinary
commodification in a financial sense. In a tectstisense, commodification may well
be an apt term, where people are appropriating tochchieve certain outcomes, and
discarding them if they perceive they have serhed purpose. Certainly there was
some mixing of modalities of self-empowerment aave already described, but there
is not a surge of self-identification in the catggof dual-belonging that would suggest
it to be a significant phenomenon. That is notap that it is not a possibility, for one

interviewee was candid enough to admit that shefdrawlally taken refuge in five
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different Buddhist lineages. However, often quite dbpposite was also occurring:
several in MRO Zen explicitly ruled out the poskiias they would ever mix in Tibetan
practices; others in Tibetan traditions found teecpived austerities of Zen ruled out

the possibilities they would ever concurrently eader Zen practices.

Can we conclude that practitioner-Buddhism in NezalZnd is merely reduced
or deconstructed to a radical individualism, devaidommunity? Is “refuge in the
sangha” such a foreign notion that Buddhism in Nealand risks sliding into
fragmented individualism? Robert Bellah et al. @P@&lk of two modes of
individualism: “utilitarian individualism” and “exgssive individualism” (1996, 7). The
former is about single minded devotion to perssuatess, where everything is
sacrificed in the process of attaining some golaé [ktter is a personal valuing of an
aesthetic: music, books, relationships and the idiate enjoyment of life. In
practitioner-Buddhism, | suggest these are botlpéaing together. There is a clear
utilitarian individualism, where practitioners haleeused personal spiritual goals,
particularly in meditation. There is also an expres individualism where many of the

artistic aspects of Buddhism are deeply appreciateolss all traditions and lineages.

In the context of their analysis of American sogi@&ellah et al. (1996) suggest
that perhaps ironically, these two forms of induatism are the glue that holds
(American) society together. | would posit that tider Buddhist movement in New
Zealand could also be understood in a similar ligbtilitarian individualism” allows
one the dream of personal success. In BuddhisnistBjgritual success, rather than
material. Practitioners want to see that theiritgj@t practice works and gives them
meaning against the perceived aridity of moderoitperceived inconsistencies of

Christianity. Not only do they want to practise ntation, but they want to practise it
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well, and they perceive they do this best with iththat is, in sangha/community. On
the other hand, “expressive individualism” is tleetpayal of personal feeling. If we
portray and experience feelings that we have inmsomit draws us together. We feel
like we really know people, if they have emotiomaikar to us. These emotions can be
cultivated through spiritual practice, but alsootigh the aesthetic aspects of wider
Buddhist art and culture. Hence Buddhist spiripralctice, and the feelings about
practice are more important than belief. Accordim@ellah et al. people do not
necessarily wish to be associated with other pewplecan think, because that
potentially forces us apart (1996, 21). On the @yt people prefer to associate with
people who feel similar things to them. Hence mMew Zealand context, the
individualistic impulse in Buddhist practice notlpfits well with New Zealand
individualism, but the feeling of success in indival meditational experiences
paradoxically brings a sangha together. Additiondlie aesthetics and cultural
otherness of Buddhist iconography, ritual andragty well create communities of
affective cohesiveness where people simply celelaidthe good they have discovered
in Buddhism as a whole. Individual practitionerarratives are thereby woven together

to form sangha/community narratives.

A Challengeto belief and practice: Soka Gakkai in New Zealand

Soka Gakkai offers both endorsement and exceptitimet notion that Buddhist
identity may well be located in the practitionemarrative. Unlike many of the so-called
“convert” Buddhist traditions, Soka Gakkai Intefioaal (SGI-NZ) defines a clear
membership. To be a practitioner in Soka Gakkso ise a “member”. In my contact
with Soka Gakkai, | informally interviewed one Cége-Malaysian member who was a
third year university student, as well as formatiterviewing a New Zealander of

Italian descent (Clare Hardy), who had immigratednf Britain over twenty years ago.
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Between these interviews | was a participant-olevesva “New Chanters’ Meeting” on
the evening of July $12006 in downtown Wellington. During the visit, itmessed the
telling of several peoples’ “Experiences”. An “Exjg;aice” was a short — around ten
minutes — telling of some conflict, how chanting taimoku(“nam myoho renge k$)o
aided the member in resolving that conflict, and/lweell the member consequently

lived in light of that resolution.

During the meeting | became aware that the tebingxperiences was
following a standard structure: one | suspectedwealsatim from SGI-NZ’s magazine
Focus In effect there was a genre of testimony-telatgvork. This is confirmed in
Daniel Métraux’s study (1997) of SGI-Canada membef3uebec. Métraux notes that
the Experiences are “inspirational in nature — thlymeant to show how people of true
faith in the Buddhism of Nichiren can change adwgiato victory and can overcome
any obstacle”. He notes that in his close readirgjleer Soka Gakkai Experiences
“over three decades” in Japan, the United Statdsetewhere, that they “closely

resemble” each other (1997, 64).

This observation challenges several notions that/e put forward so far. By
conforming to a pre-determined genre, the SGI-NZnmers were likely masking the
actual events of their conversion — “becoming a tmerih— with the telling of it. Hence
my accessibility to the content of their persondbanarratives was compromised.
James Beckford (1978) discusses this phenomens study of Jehovah’s Witnesses’
conversion accounts which he concludes are “coctstiuaccording to a set of
guidelines which reflect the Watchtower movemeankianging organizational
rationale” (1978, 249). In a similar fashion, thepEriences that | withessed were

“skilful accomplishments of actors” who could “madtecisions about what to include
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and what to omit” (1978, 260) because the framewébtke genre was pre-set. This
may have been done intentionally (set by SGI-NZA)rantentionally (part of the
cultural air that SGI-NZ members breathed). Becaiiisbe existence of a pre-
determined structured genre, new members coulelneedng their Experiences to
other members (and potential recruits) within ay\sdrort time of becoming a member
themselves. Hence there would have been an aféestidcome and acceptance which

new members immediately experienced.

Meaning for the member may therefore be imposed tipem, rather than
formulated by themselves. The logic of congruenciaeir Experiences, whether
spoken or published iRocus implicitly links the features of the Experienagtén, but
not necessarily a conversion narrative) to the geoigdeological rationale (Beckford
1978, 260). Thus meaning for a member may well leen derived from an ethic of
conformity. Perhaps they might say something likerty now a Buddhist practitioner
because | can tell my Experience publicly”. However Clare Hardy, who was not
constrained by the expectations of the meetingt@rviewed her in her home), her
meaning was largely derived from her chanting.fltaat she was saying “I am Buddhist
because | chant tlegaimoky and | believe this chanting is efficacious beeaus

experience my Determinatiotiso come true”.

Soka Gakkai is doing something that is both sinalad different to other
traditions. It is capitalizing on members’ tellingtheir Experiences, and so, as | am

arguing, people construct their identity in thdingl of these narratives. On the other

%9 In a similar way to “Experiences”, SGI-NZ are enmed to make “Determinations”. These are
desired outcomes that they need or want, and tbkgMe that they can “chant towards them happening”
that is, while chanting th@aimokuin front of theGohonzonthey think intently about the Determination
they have made, and then it will come true. Thestininations can range from anything like getting
new job to success in a relationship, to overcorsme perceived psychological deficiency. The
Experiences were more often than not about howrBétations came true.
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hand, it has institutionalised this telling, unlitkes traditions from which other
interviewees came. | suggest — and more reseasssnie be done on this — that there is
considerable risk for Soka Gakkai in the institnibzation of the genre of Experience,
if it wants to influence a broad spectrum of Nevaldad society. | suggest this because
so far, | have demonstrated that practitionergtae® own actors: they wish to remain

in control of their own stories, and in controltbé context in which those stories are
told. SGI-NZ may well remain locked into an institunally defined paradigm, whereas
other Buddhists in New Zealand may become moregéardzed because as their own
actor, practitioners are allowed to tell their ostaries according to their own

constructs.

No other Buddhist tradition in which | did partieipt observation had a set
genre for personal narrative telling. Neverthel&S|-NZ is consistent with other
Buddhist traditions in that action precedes beldfere personal testimony of the
efficacy of chanting — often delivered to a receptaudience via the genre of
Experience telling — gives rise to the belief ttladnting will continue to be efficacious
for the fulfilment of Determinations, and that tieshe way the universe works. Itis in
these narratives themselves, whether formalize8iGIsNZ does, or related to me as a
researcher, that practitioners identify who they; and moreover, who they continue to

become as Buddhists.

Summary and Conclusions

For many, the interview was the first time they latémpted to tell their life
story to anyone, and they found themselves interyé as they told it. Thus their self-
reflection became part of their auto-narrative.€ehshort quotes illustrate this (my

italics):
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Well before I took refuge, | had already thoughd@abwvanting to
become a nun. I'd already seen other nunkthink [in hindsight] that
[they] probably had a large impact on ngennifer Yule).

... So it was really a lot of searching for yearsj hguess [looking
back] | switched to academic stuff to try and answer mgsgions
(Melody Frew).

I’'m a little bit involved with [two Buddhist groufpsBut | think that's
[because] I'm looking for that connectigMary Kingsbury).

This self-reflection not only added to the depthhaf story told and hence to a
richer data set, but, | posit, was also the loedlere Buddhism itself was
conceptualised by the interviewees. In their tglliri their own stories, several realised
they were Buddhist. Thus for some, the self-teltngated their identity, and for others
it confirmed their identity. The story-telling wasvehicle of self discovery. By talking
about selfhood, practice/ritual, involvement antidbethey were reconceptualising

their self within a new worldview.

| am not suggesting that story-telling is the ovdficle of discovery of self
identity. Piety, ethics, ritual, study and otherdes of religious expression no doubt
also contribute to one’s Buddhist identity. SallgMa’s study of Sudarshanaloka
emphasised the role of material culture in thimrddMcAra 2007). What | am
proposing, informed by Leone’s semiotic model afiwersion and identity, is not only
that “taking up of the practice” deals with vertidmt the telling of the story of the
ongoing effects of that practice — the movementiols the end of the story — may well

be a vehicle for the re-stabilization of the self.

176



Using worldview as an interpretive lens, | proptss their “conversion” to
Buddhism is primarily, to use Leone’s words, a “eersion of meanings” where the
interviewees now reinterpret their experience efworld around them as actors who
have appropriated the practice of Buddhism. Thexe hlaen “re-arranged their soul”
according to new elements expressed as worldvidwerevsubsequent Buddhist belief
has interpreted the very experiences of their acThey are now free to express this
as a “new language” (Leone 2004, 173). This neweptd a “stable identity” is indeed
paradoxical, for | will shortly argue that thesagitioners conceive their identity in the
metaphor of “home”. This “home” signifies a new¢aaof security for the “stable
identity” of the self, and it is from this place sécurity that further risk becomes
possible. This risk is exemplified by interpretiexperiences achieved by the practice of
Buddhism in terms of beliefs quite new and fordigithe dominant Judeo-Christian

worldview in New Zealand.

We are now in a position to develop this metaplidgrome further, as a place of
both refuge and risk. | intend on doing this bylerpg practitioner-Buddhist identity
with respect to New Zealand socio-cultural confetticularly. In the next chapter |
will spend considerable energy arguing for a posibn Arcadia. Arcadia is one of the
culturally iconic myths that have shaped New Zeadl@entity, particularly the idea of
“home” as somewhere rural, safe, domesticated arel By the end of the thesis, | will
have argued that Arcadia as “home” is the socitucall page on which the narrative of
practitioner-Buddhism in New Zealand can be writfeao this by discussing the
concept of Arcadia as a utopian impulse in New &l and comparing and
juxtaposing this with the Buddhist notion of a Puamsd. It is in these further
metaphors that the identity of the self of the N&¥aland Buddhist practitioner is

conceptualised.
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Chapter 5: New Zealand as Arcadia: a “Good Place to
Practise Buddhism”

“We are hungry for the words that shall show usé¢hislands and ourselves;
that shall give us a home in thought”
A contributor toPhoenix
Introduction
| have demonstrated that my interviewees werecittato Buddhism because
of the perceived rewards it could provide througdcpce, and that practice was in the
main meditation. Having converted to — or rathak&n up the practice” of — Buddhism
(chapter three), interviewees were then willingpéodentified as practitioner-Buddhists

(chapter four). It was in this notion that they toued to find meaning and identity.

In this chapter | wish to build on this. Interviesgeoften spoke of New Zealand
being a “good place to practise Buddhism”. | exglor this chapter what this might
mean by appropriating notions of an ideal socip&yticularly Arcadia. | will introduce
an argument to establish that the notion of Arcalasignificant cultural myth in New
Zealand. | do this in four sub-sections. Firstlgffer a brief general history of the
Arcadian myth from its Greek sources. Secondlyll @@monstrate how Arcadia was
appropriated in the New Zealand colonial agendd,thns embedded into the New
Zealand worldview. Thirdly | argue that Arcadiasidll articulated today, as
demonstrated in the arts (particularly New Zealpoetry and recent film). Fourthly, |
will argue that the current environmental impuls®alemonstrates that Arcadian ideals

are still part of a New Zealand worldview.

The idea of Arcadia is contested, and becausesd,isspend considerable
energy in arguing that it offers to Buddhism a eeailtural narrative of plausible fit in
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New Zealand. | use Arcadia as a heuristic deviaetoonstrate that the myth itself is
socio-cultural soil into which Buddhism can be pégh In the latter part of the chapter,
I will explicitly bring Arcadia and Buddhism togegh and will do this in the metaphor
of “home”. | will do this because interviewees usedariety of domestic language —
particularly notions of “home” — demonstrating agoke of sentimentality about the
possibilities of New Zealand as a “good place”, #ralr identity in it. Practitioners, |
will argue, are using a new language, and theyadopting a new worldview. In doing
this they are re-stabilizing themselves in a plat®th geographical and sociological —
which they perceive is safe and pure. This is esudaped particularly in the imaginings
of one practitioner, that New Zealand as an Araadiaal place can also be
conceptualised as a Buddhist Pure Land. This pgatienagining will be taken up in
the subsequent and final chapter as practitiomedsaf turangawaewae, that is, a place

to stand.

New Zealand as a “good place to practise Buddhism”

During the interviews, | became aware of an imphation, that “New Zealand
Is a good place to practise Buddhism”. This arasetd a few interviewees
commenting that visiting Tibetan lamas had saidetbing like “New Zealand is a
particularly good place to practise Buddhism”. GnaeRice remembers seeing this
notion written in a book where “the author askstzeian Rinpoche where he thought
the best place in the world to practise dharma lfnioge] and without hesitation
Rinpoche said ‘in New Zealand, especially arouraNlelson area’. This comment is
indeed noted in Gabriel Lafitte and Alison RibusHappiness in a Material World:
The Dalai Lama in Australia and New Zealai@002, 220), where the lama is
identified as Kirti Tsenshab Rinpoche who visiteeMNZealand in 2001. Interviewees

Jennifer Yule and Elizabeth Bremner had also ntitedquote in their reading. One of
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the directors of the Chandrakirti Centre addedi® saying that Kirti Tsenshab
Rinpoche said that “this is the best place in théldvto build agompd, referring
perhaps to the actual site at the Chandrakirti @emhere ggjompa— the meeting hall —
now stands. Hyperbole aside, Graeme Rice nevesthbekdieves that Nelson
particularly may well be a “good place to prac&eldhism”:
If you walk into any café here and you look at piire boards, you see so
many flyers for meditation, yoga — we were lookaigne today and
there’s a guy who does Zshiatsy and who was a Buddhist monk for
eighteen years and offering meditation. There’s Yépeka,
Chandrakirti, the Nelson Buddhist Centre: it just®s a fertile area for
Buddhism, and also spirituality. Yoga centres, l@peverywhere.
There’s people really questioning these thingssloftcreativity. The

Dalai Lama comes here [to Nelson]. Other Rinpodusse here. It just
seems to attract this sort of thing.

It is not clear why Kirti Tsenshab Rinpoche pere€iWNew Zealand to be a good
place to practise Buddhism. He may have been enaudny the climate of Nelson
province, or may have perceived some spiritualresseor been opportunistic in
endorsing the long term plans for the ChandraKieintre. Whatever he meant, Kirti
Tsenshab Rinpoche and Graeme Rice are not aldheirropinions. Chan Ng, an
ethnic Chinese who immigrated to New Zealand in91 @280 volunteered that “New
Zealand is a good place to practise Buddhism”. il8rhy, Elizabeth Bremner believes
“absolutely” that New Zealand is a good place tacpse Buddhism. Likewise Rachel
Pike believes that “New Zealand offers [much] tope who want to become
Buddhists”. Patricia Rutland reported that theadbabma had said something similar

to her as well when he visited Nelson in 2002.

To determine whether these comments were not wistdul thinking, but
grounded in some broader perceptions and what thiegd be, | sent out an email on

September 26 2007, to all interviewees with whom | had hadtech This was not
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intended to be a statistically robust questionndivg rather a means to inform a
growing hunch. The question was simply:

“New Zealand is a good place to practise Buddhism”

1. Do you agree or disagree with this statement?

2. Why? Why not?

Eighteen people responded. Sixteen of these we@eéehad previously
interviewed, and two responded due to the emaihigaveen forwarded to them by an
interviewee. Two who responded were academics syragathizers” in Tweed’s
definition (1999). In addition, one of the interwiees took it upon herself to circulate
the question to members of her weekly meditatiaugr They replied by post, adding
another nine responses, bringing the total to tyaimte. Of the twenty nine, nineteen
responded with an unequivocal “yes”, and ten redpdmwith a qualified “yes”. None
replied with a straight “no”. The responses revedhat the question had been
understood in two ways: chiefly a geographical tjoeson the one hand, and a

sociological question on the other.

Eleven people responded particularly about Newatetis landscapes as places
for good Buddbhist practice. By “practise Buddhistim@y implied “practise meditation”;
in other words New Zealand was a good place to taedas a Buddhist. In a general
sense, New Zealand is “beautiful” and had a “clelavironment, and a good climate”,
and “we still have the wilderness”. Most people hagositive attitude toward the
environment”. In addition, “the relative ease ofess to quiet forest, beach and
mountain reserves along with the expansivenedseafight sky with its frequent clarity
to see moon and stars, add to the ability to egpeéa the Buddhist notions of

spaciousness, emptiness and luminosity”. Anotheechthat “New Zealand
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geologically is young and vibrant; its nature igifgpal and ancient”. One response
noted that “the great [Buddhist] meditators of plast gave detailed descriptions for
ideal meditation locations, and New Zealand fiesltill. The place should be very
quiet,clean, with sufficient resources to stay alive fioed/warmth, safe from wild
animals and bandits. Plus New Zealand is beaufifil is important as one should
meditate in a pleasing environment”. Another emjseaithat “one is meant to dwell in
isolated places and meditate, [and so move] pdntadthe path; this is a major
instruction from those who have attained the psthilew Zealand seems ideal for

this”.

Eighteen people responded with annotations aboytNéw Zealand was a
good place to practise Buddhism for sociologicaboss. One respondent said “New
Zealand is one of the most geographically isolataehtries in the world, far away from
war, pollution and so on but with the benefits eirly a first world country. A kind of
middle way, it is not too nice and distractinggliBali, but not too horrible and
distracting like Iraq!” In a general sense, New|Zad had “freedom of religious
expression”, and “we are more accepting as a nafiother people’s beliefs”. One
person thought “that New Zealanders are not esibepi@judiced, so there does not
appear to be any stigma attached to being a Butidlislitically, there were “no great
obstacles to freedom of Buddhist religious praéfiner was there “state persecution or
inter-religious tension”. In sum, “we live at a #&mand in a country of religious
tolerance. New Zealand is much more open and oel&ly freer than even twenty years
ago. We have the freedom to practise the dharntas. i partly due to the fact that we
have mechanisms for the expression of minoritiagjqularly MMP? as it “opens up

the possibility for other perspectives to be takenously”. Because New Zealand had a

% MMP is the Mixed-Member Proportional form of parfient in New Zealand. Prior to 1993 the New
Zealand parliament had an FPP structure: FirsttRad®ost, referring to the number of votes a ciatdi
received in his/her electorate.

182



“relatively high degree of secularism” and theres\ad'growing number of people who
don’t have an institutional religion or who are poactising believers”, there was a
social and political context for toleration. We wassentially a “liberal society,

because of a strong secular attitude”.

Respondents also believed New Zealand is a goaoe pdepractise Buddhism
because we have good social structures, like carthé elderly and free education and
health care. Thus people can live well and “getlyda die” well. This means there “is
a chance to realise the true nature of the mindastachnirvana, or at least a new
human body”. We are also a country “at peace atigowt significant corruption, so our
day to day lives are not fearful because of waréan@appropriate government
behaviour”. Neither are we overcrowded: there a too many people, and [few]
diseases”. New Zealand is “safe” and has a “highdard of living so we are able to
discover the dharma through media or personal ctmtAnd, for most folks interested
in Buddhism, there is the financial ability to esy# that interest”. Because “we are a
rich country” and “basic needs are met, we havdrgetime to practise the dharma”.
Overall, we are a “peaceful non-sectarian societyére there is a “high degree of

religious freedom”.

The respondents were not so naive as to suggeddhaZealand did not
present challenges to the practice of Buddhismedk Whese challenges were
articulated variously: opposition to building conteby neighbours of Buddhist
centres, the killing of animals (related to theetock agricultural sector and fisheries),
and periodic misunderstandings and ridicule, areetlexamples. These challenges were
opportunities to practise Buddhist ethics, and eqosntly were “beneficial’”.

Nevertheless, even those with qualified responiiéagreed that New Zealand is a
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good place to practise Buddhism for both geograglaind sociological reasons.
Granted, these are perceptions of ourselves, nettle or quantified standards of
measurement. If one took objective economic, caltar social data and compared it to
UN statistics or the GDP of other western natiansame such, then our perception of
ourselves may be more subdued. Neverthelessstthe whole point. It is the
perceptions of ourselves that | wish to continuexplore and | will do this by drawing

on the five fold typology of the ideal society poged by James Davis (1981).

James Davis (1981) and the ideal society

| propose that New Zealand as a “good place tatigeaBuddhism” can be
conceptualized in the notion of an ideal societyidh to argue that there is a noticeable
ideal society impulse in New Zealand, particulanlyhe myth of Arcadia. | employ
James Dauvis'’ five fold typology of the ideal sogibecause his summary observation
sounds remarkably Buddhist: “all visualisers ofaldgocieties are concerned to
maximise harmony and contentment and to minimisdlicoand misery” (1981, 19).
The desire to be happy is prevalent throughout Bistldiiscourse today, and to
“minimise conflict and misery” hints at notionstime Four Noble Truths. Where the
formation of Buddhist societies is readily iderglile in the history of the spread of
Buddhism, it is too early to determine whether thiditoccur in New Zealand.
However, Davis continues that the minimising offtiohand misery is “to produce a
perfected society where social cohesion and tharammgood are not imperilled by
individual appetite” (1981, 19). Davis derives fiie fold typology from an
examination of English utopian writing in the™&nd 17 centuries. While this may
seem a distant age from which to choose a framefonkhat follows, it has
nevertheless been used to conceptualise Buddhisnemfnirvanaand other Buddhist

felicities already (Collins 1998).
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Firstly, the Land of Cockaygne was an image of hagglieval England where
there was sexual liberty, fountains of youth, dmeldbsence of conflict due to the
“fullest private satisfactions of men’s appetitésither than social or institutional
constraint). Secondly, the Arcadian tradition eionsd nature as benevolent. There
was an assumed harmony between man and nature pdraleled a social harmony
between men and moderation: in essence it wasan\w$ “moderate man set in a
world of natural bounty”. The New World particukatvas often put forward in English
literature as a natural paradise which only reqlite be adorned by men of simplicity
and good will” (Davis 1981, 21-24). The title “Naworld” itself captured Europeans’
desire for an idealised society. There was a waulcthere that was new, or waiting to
be made new. In sum, “the Land of Cockaygne idedlisature in a gross way. In
Arcadia, too, nature is idealised but at the same tnan is naturalised” (Davis 1981,

38). Cockaygne was a land of indulgence, while diz@ne of escapism.

Davis also offers two further utopian visions hendastrates were identifiable
in English literature. Both were premised on a §tfan notion of divine providence in
history. The third vision was the perfect moral coamwealth which accepted the
social and political status quo, but believed harynoould be achieved through the
moral reformation of individuals in society. Thuscontrast to the Land of Cockaygne
and Arcadia, the collective problem would be solwetiby decreasing, but increasing
the limits of personal appetites. Hence duty, lyyalharity, and virtue exercised by the
individual were preconditions for society’s regatem (Davis 1981, 31). Taken
further, Davis’ fourth class of utopian vision wag millenarian vision, where the
process of solution to society’s ills was emphakisenere history was moving to the

second coming of Christ (or some other millenaximion), and hence attention to
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today'’s details could be neglected. The perfedespevas future, and would be

executed by the divine will.

Lastly, in the Utopian vision, Davis demonstrétes basic problem is more
realistic: “limited satisfactions exposed to unlkiea wants” (1981, 37). The answers
were in imposing control on society by the state] where possible, the intentional
elimination of adversity by imposing order. Ordeassthe means and the goal. The
Leninist communist project or the Hitlerian Thir@iBh are examples of this. This
Utopian vision (capital “U”) is the fifth vision dDavis. It is not to be confused with the
more generic use of the word “utopian” (small “which is a synonym for some notion

of idealised or perfected society.

Using Davis’ typology as a starting point, | wishextract the notion of Arcadia
(without ignoring the other four themes) and arthet New Zealanders perceive
themselves in Arcadia, a pastoral paradise wheréatid is beautiful, government is
generous, people are kind and the cultural mikdaid back, relaxed and even escapist.
In other words, as the respondents to my intergeggest, the conditions are right for
spiritual “practice”. | wish to argue that it is this socio-geographical Arcadian context
that Buddhists understand themselves to be loesedkll: in short, New Zealand is an

ideal place to practise Buddhism.

New Zealand as Arcadia

The notion of an ideal society is usually contestaal New Zealand is no
exception. Where there is religion, there will lmions of perfectibility. Where there is
a community of people, identity will be contest&@dny Ballantyne and Brian

Moloughney’sDisputed Histories: Imagining New Zealand’'s Pa&806) is a recent
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collection of essays addressing this very issuadttition, James H. Liu et al. have also
contributed to the discussion in their compilatafressaydNew Zealand ldentities:
Departures and Destinatior{f2005b) Perhaps New Zealand can be conceived of as
some sort of religious or political utopia? Argurtseeraged during the run up to the
parliamentary elections of 2005 as to whether Nealahd was a Christian nation or a
secular one. These arguments were in the contesxhalier sectarian parties jostling for
position. In New Zealand’s journal of literaturandfall, several articles appear in the
May 2008 edition which continue to explore the plmses of idealism in society:

indeed the November 2008 editionLafndfall will be on the theme of utopi&s.

Because notions of an ideal society are contebtedl,take some effort first to
argue that Arcadia in particular is a recognisamleulse in New Zealand self
understanding. In doing this, | take a positionadgis the ongoing debate regarding
identity in New Zealand. | will demonstrate how amlly | locate New Zealanders’
appropriation of Buddhist practice within the ide&Arcadia. | will argue that
“Arcadia” is a heuristic for conceptualising “homaid it is in this notion that | will

bring the various strands of the thesis together.

| am not suggesting that Arcadia is the only wagaiceptualising how
Buddhism might find a place in New Zealand, nomethe only utopian interpretation.
One may be able to imagine alternative mytholog$i® end. For example, Duncan
Mackay (1992) argues that the search for El Dora@olegitimate mythology for
interpreting early New Zealand life. This is pantarly located in the search for gold,

but it could be extended also to the general ackeayement that colonists saw huge

%1 Notice of this is given on page 195lafndfall 215 (May, 2008).
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potential wealth, especially due to wool and lamigfon, or more recently the “white

gold” of milk.

Nevertheless, | argue that an Arcadian conceptaaldwork is a good fit for
understanding how Buddhism can find a place in Mealand society, and moreover,
how Buddhists themselves can find a turangawaeavpkgce to stand in New Zealand.
| wish to rally evidence to this end, ultimatelydemonstrate that Buddhists can find
unique identity in New Zealand because they cash ditnome in a socio-cultural

paradigm that is already well embedded in the Nealahd worldview.

A history of Arcadia

Appropriating Arcadia to argue for a socio-cultuifél’ for Buddhism is a novel
idea. Therefore, | wish to demonstrate and argusdweral connections, particularly
Arcadia, New Zealand, Buddhism, and home. To dg thwish to commence my
argument at the very beginning of the history efithea of Arcadia. | seek in what
follows to place methodically the building blocks which | can legitimately conclude
firstly that Arcadian notions are still well embeuattin New Zealand worldview, and

then ultimately that Arcadia and the Buddhist ALaed have overlap.

The meaning of James Davis’ Arcadia is sourced fiteendealisation of the
province of Arcadia, which is in Peloponnesian @eed’he Greek historian Polybius
(203-129 BCE) writes in hislistoriesthat the inhabitants of Peloponnesian Arcadia
were “famed for their virtue, piety, kindness ams$pitality” (in Wilkins 1957, 4).
However, it was Virgil (70-19 BCE) who created #reduring poetic impulse of
Arcadia. The Western imagination has grown basediail’s Eclogue The poetry of

Virgil's era had “learned to turn its aesthetic ges into the glorification and
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embellishment of the objects of commonplace réafiyell 1953, 284). In this sense,
Virgil wrote about shepherds on hills who sang #eildn love: this being the
idealization of normality and commonality, locaiadan actual place, Peloponnesian

Arcadia.

This glorification of the common, or as Bruno Sr{&B53) summarizes, this
“imaginative creation”, was readily conceptualized‘spiritual landscape” in Arcadia
(in Jenkyns 1989, 26). This “spiritual landscapetéame the home, not of mere
shepherds, but of noble shepherds, who “lack theesress of the peasant life as well as
the over-sophistication of the city”. In this ideehy “the peaceful calm of the leisurely
evening hours stands out more clearly than theulafow their daily bread, the cool
shade is more real than the harshness of the etenaenl the soft turf by the brook
plays a larger role than the wild mountain cra@siell believes that Virgil had ceased
to see anything but “tenderness, warmth and dslioateeling” in this “spiritual
landscape” he had poetically constructed (1953).288gil thus creates an Arcadian
landscape, a middle way, that is between myth aality, “a land of the soul yearning
for its distant home in the past” (Snell 1953, 3¢49nce Arcadia became a common
metaphor or symbol elevated above and broadergbbtical agendas and personal

ethics.

The idea of Arcadia is likely to have been brougltt European usage and
popularised by Jacopo Sannazaro when he publisbgzhbtoral romance simply called
Arcadia (1504).Richard Jenkyns (1989) notes that this book hadesscthroughout
Europe, influencing two plays of Shakespeare (predaly As You Like landA

Midsummer Night's Dreapalthough elements of the pastoral romance caeée in
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The Winter's Tal@ndThe Tempesis well)®? Sannazaro'ércadia (1504) more
significantly influenced Sir Philip SidneyArcadia (1590) which was explicitly
modelled on Virgil'sEcloguesand became part of the core works of the pastoral
romances of the Renaissance and thus embeddetketieof Arcadia into the European

consciousness.

This emerging collective imagination was due irt pgamany Europeans
attempting to describe how Virgil perceived of Adz The nuances have included an
idealized land of country life where there is e&youth, where love is sweet and
music is on the lips of shepherds. It is a placenemature is lovely and refined, a
dream landscape, the soul’'s homeland and an erechezdlm of higher existence.
Because of this, Arcadia is a place of high mataals: simplicity, contentment, and
delight in natural beauty, homely piety, friendshim hospitality, devotion to poetry
and to peace. Richard Jenkyns questions whethgil \itked the spiritual to the
pastoral, and argues that “traditional belief ingis Arcadia is an antiquarian
mistake” (1989, 38) believing it to have been Saanaand Sidney who made the
conceptual link and paved the way for its enthusiantry into the European psyche.
How it came to be, and when certain embellishmemntsrged, is less important than

that Arcadia as a myth became embedded in the Eamijpnagination.

With European culture rooted in Graeco-Roman hysamd ideology, it should
not be surprising that the concept of Arcadia reme so well embedded in the
Romantic stream within Western culture more geherdames Davis (1981) notes that

all utopian writings have in common the notion ttheg universal human problems can

62 See the discussion in
http://www.sheffieldtheatres.co.uk/creativedevelemiprogramme/productions/asyoulikeit/comedy.shtm
| (Accessed 4th April, 2008.)
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only be resolved by harmonising human wants andshe&h the provision of
economic resources. Arcadia particularly is a plabere nature provides those
resources, enough to fulfil all human desires, thiglso in part because the people of

Arcadia are moderate, taking from nature only tifaith they need.

Because nature is so generous and people are nedayaial organisation is
not needed. People will form themselves into “rataocieties” (Fairburn 1989, 26).
Natural resources are so bountiful that there meedo social organisation for their
appropriation, distribution or consumption. Thigimas a society of justice,
contentment, morality and harmony. Arcadia satsiie inhabitants without burdening
them with convention, including the convention mstitutionalized religion. Unlike an
Utopia, there is no machinery of state to impogeals of association on its citizens.
With this background, Zoja Pavlovskis (1971) eutegi that even though “there is
something artificial, although attractive, aboid pastoral landscape as well as the
loves of the shepherds who live in it, it is ndtidult for the poet to colour such a
landscape with his [own] dreams and aspiration8711 151). In other words, because
the Arcadian ideal is woven into the very fabridsefropean ideology, anyone with an
imagination — particularly poets — can appropriater their own ends, or invest in it

additional nuance.

I labour this discussion of the sources of the noftArcadia because | propose
that the New Zealand landscape, both geographisaridl, indeed the whole New
Zealand colonial project, has been coloured widadrs and aspirations that are
Arcadian. | wish to rally support for this propasit (and ultimately to argue that this is
the conceptual soil in which Buddhism in New Zedlaplanted) in three sources:

colonial idealism, the arts, and more recentlyhm ¢énvironmental movement. In doing
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this, I am not saying that notions of Arcadia aegeassarily explicitly articulated —
worldview is rarely explicit — nor that they areetiame as original or Romantic
notions. | will demonstrate that they have beenmoalified and reduced to mere
slogan. Nevertheless, as full a history of the i@eaossible is warranted to establish
the groundwork for conceptualising New Zealand Bsiddhist Pure Land. It is in the
possibilities of New Zealand being a Buddhist ALaed that this Arcadian argument

will culminate.

Colonial idealism

Because notions of the ideal society, and partiuksrcadia, were embedded in
the European imagination, we should not be sumpriséind it within European
colonial notions of ideal societies, and in patacihe New Zealand colonial project.
The colonial settlers and governors of New Zealzarthinly held dear various notions
of ideal society. Motivation for colonisation waspart due to the desire to create
societies that would be free from the perceivedexperienced religious bigotries of
Europe. Buddhists too would eventually find a plecthis new land, albeit slowly and
tentatively. Indeed, these Buddhists themselveddwmanceptualise New Zealand as a

an ideal place, but in different ways.

Entering Port Nicholson, Wellington’s harbour, i83P, Charles Heaphy,
draftsman and artist to the New Zealand Companyovasvhelmed by the potential of
the land

which in reality is of the richest and most fertilature. The hills are
covered luxuriantly with foliage to the water’s edgnd the deep black
vegetable mould, which for ages has been accumglatroduces the

most splendid growth of forest, many of the treew/lich are really of
stupendous size (Heaphy 1842, 2).
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These large trees, which would have to be felletiaée way for cropping and sheep
farming were not deemed to be a problem. This \aasl so fertile, that should the
colonists have been able to start farming immeljiate their arrival “the colony would
ere now have produced far more grain than woule: feeen sufficient for its
consumption” and “even a cow in stall [would] yietdich milk” (Heaphy 1842, 8).
Felling the tall ancient trees, even if they weckreowledged as a “primeval forest”
(Wakefield 1845/1955, 12), would be a mere incomesee. Even the native chiefs (at
least around Port Nicholson) “promised to welcome’higrants, because the chiefs (at
least the ones Heaphy knew) were “dignified” and tgentlemanly deportment, were
unobtrusive, mild [and had a] discriminating disgios” (Heaphy 1842, 22,33,54).

Heaphy surely conceived an Arcadia of some sort.

Heaphy himself, as draftsman for the New Zealanchi@amy, also contributed
to the Arcadian myth through his drawings and pagst In these he portrayed
expansive skies above a land of rolling green nodlecady cleared (whereas in reality
the land had often not been cleared) and readynimigrants to settle and start farming.
Alas, this was a ready-made Arcadia to appropwiéite little cost, fed to an audience
back in Britain which was more than willing to erabe the myth. Indeed, from the
1860s New Zealand experienced two decades of aergl colonization where the great

attraction was easy access to fertile land, esiheogadily farmed coastal flat lands.

Moreover, Arcadia became a religious myth: the@wists endowed the land
with spiritual qualities, much like the original éadia. Paul Shepard (1969)
demonstrates this spirituality of the land by exang numerous diaries of colonists.
These diaries “reported the landscape in termsasfagraphy of scenery, with a

language of natural theology”. Additionally, Shephanplicates the Arcadian myth, by
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concluding that “these reports reveal feelingsedoh a tradition of landscape
aesthetics, informed by neo-classical ideas ohatiral history and empirical science”,
which were sourced in “the pastoral traditionshie interpenetration of European man

and nature”, even if nuanced differently (Shep&@9l 1).

In the diaries, the land was seen as “heathen™and’, associated with
biblical nuance of wilderness, which had to be “¢alff) and where the natives were
savage and had to be converted to Christianity.ldimgscape, wild because of the curse
on Adam, when modified by colonial civilizing elents, would not only speak of
Creation, but of Redemption. Thus nature itself \d@aveal divine Truth. An agrarian
spiritual interpretation was explicit. “Where”, &kThomas Chapman, “are the flocks
lying in the green pastures, and the temple of.tre”? (Shepard 1969, 4). Once the
place of New Zealand had been spiritualised, themtay was open for others of other
religions eventually to do so as well. Hence, onedned fifty or so years later Kirti
Tsenshab Rinpoche would be free to talk of New a®las a “good place to practise

Buddhism”.

Until then, this redemption would be undertakerchbgnging the landscape to
resemble the English home country: the land woelddoleemed by oak. Thus nature
could become virtuous by means of appropriatingothetoral ideals of the Romantics,
indeed the European Arcadia. Shepard believeghbatiaries said relatively little of
paradiseer seas the realities of the climate were experiencetithe relationship with
Maori became varied and ambiguous. Yet they warearntic about the landscape, in
that they had an emotional and non-rational resptm$he new and the unique in New
Zealand, popularising generalisations and ideatsa(bdescriptions of vistas from

mountain summits and passes were common), rataerdivelling on detailed
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descriptions of specific scenes. Thus that which wgplicit in the artwork of the
European Romantic pastoralists was transferredealised topography in New
Zealand. Romantic sentiments of land, place anglpdwad moral influence. This was

eventually to find overlap with Buddhist notionsland and place as well.

Colonists came to New Zealand to make a livinglegring bush, farming and
building towns. This was inspired by a vision ofarld undefiled by civilization and
its controlling institutions. The ideal rolling gre hills, with the ideal sheep farm, run
by a noble shepherd would be the fuel that woultegate the wealth of the country.
This was framed in spiritual and Christian termsef@ard concludes

The association of such improved pastoral scenéhywirtue and
Godliness was the most persistent theme in theéenrrecord by the
New Zealand pioneer. Nostalgia was inseparable &@@anse of duty.
The necessity of clearing and fencing was inexbticassociated with

Christianising the Maoris, and, indeed, with theation of a beautiful
domesticated environment (1969, 14).

This “beautiful domesticated environment” is gputed by Miles Fairburn in his
bookThe Ideal Society and its Enem{@989). Fairburn argues that the “most
prominent” image of New Zealand for European settie the 18 century was that of
an ideal society in general. This, Fairburn argisesp because New Zealand as a
colonial project was part of the great Europearaasn into the New World, which
was fuelled by images implicit in the European p&ybetween the and the 18
centuries, including Arcadia (1989, 19). The coébtiterature generated out of New
Zealand was a symptom of this Arcadian image. th&ge was communicated through
not only diaries (as mentioned above) but alseldgtinewspaper articles, memaoirs,
immigration handbooks, novels and the likes. Saffidco mention one example of a
communication which appeals to the Arcadian ide&tter home from one A.H.

Atkinson of Taranaki to a Mrs Coster in 1854.
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| am entirely incompetent (not being a poet) tgusktice to the Arcadian
beauties of our luxuriant province. | have found ttsland” and have
lived in New Plymouth. Upon landing you see at otz you mistake
the country if you thought it aught but a land flogrwith milk and
honey. It is this in a literal sense, honey is npbentiful, and so indeed
is everything that is good (in Fairburn 1989, 22).

Fairburn also argues that once well establishedas in the colony’s interest to
promulgate and widely promote New Zealand as Aecadiit was in competition for
immigrants destined for elsewhere, and that thg bord dangerous sea voyage — the
worst in all the options for immigrants to the N&vorld — potentially detracted from
many making the journey. The myth is still promuéghtoday in Arcadian sound-bytes
(which I will demonstrate shortly) to attract immagts from Buddhist Asia who have
to undertake a far less arduous journey. This Aecafithe 18' century was seen in the
language: New Zealand was “better”, “brighter” thgnitain; it was to be an idealised
“Britain of the south”. Fairburn also demonstrates spiritualisation of the landscape:
it was the “land of Goshen”, a “land of plenty”, ‘@arthly paradise”, and a “land of
milk and honey”® This “land of milk and honey” found expressiortfie slogan
“God’s own country”, now abbreviated without muds$ of meaning to “Godzone”

(Fairburn 1989, 24).

If God had blessed New Zealand then He had crealksod of natural
abundance. Life was simple, yet orderly, and th@rgnteed the middle-class to be free
from status anxiety (Fairburn 1989, 25). Fairbusnatudes that the colonial project
perceived itself as Arcadian. However, even if fiesception was dominant, Fairburn
argues that ultimately it was not successful. Wided's Own Country” may have

become an ingrained paradigm, and now an icongaslonevertheless, the State

% The “land of Goshen” is a biblical image referringthe bounty of the Egyptian province in whick th
Israelites were slaves, according to the bookxafdus A “land of milk and honey” is also biblical
imagery, referring to the promised land which Gad kovenanted to Moses’ descendents.
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became overbearing, shifting more towards Davispii (1981, 36). However, the
agrarian theme within Arcadia was so strong andsoathi deep rooted sources that the
very natural abundance of the fertile land of NezalAnd was precisely what sustained
the State. Today, the State machinery remainsvelatuncomplicated. The feedback
from the email question discussed earlier — “is N@aland a good place to practise
Buddhism?” — alluded to the possibility that Newalzad had remained in a sense,

Arcadian.

However, Fairburn’s thesis is broader. He goeto@argue for a notion of the
“atomization” of colonial society, a concept that @mll historians of New Zealand have
embraced (see for example Belich 1991). Fairbuatésization theory is based on an
extreme individualism that he believed was pathefArcadian ideal — the noble
shepherd had become the independent worker — atheinévn the social structure of
colonial New Zealand (or lack of it, or rathere tiear of its breakdown). The rugged
bachelor stumping and draining the swamp was igedlin literature (Sinclair 1986,
57), and epitomized ddan Alone(Mulgan 1975 In the late 19 century, 40% of
men had not married (Sinclair 1986, 68). Certamtrong independent spirit still
pervades the New Zealand psyche, and as | haeglseiggested, may well be a
cultural fit to the perceived individuality of tliBuddhist practitioner. This cultural
individualism is expressed in the iconic quartaeaection, DIY idealism, and the test
of manhood in the ability to fix anything with a owire. Admittedly, much of this is
contested today and losing its iconic place. Néedess, a lone Buddhist meditator,

“seeking to go deeply within” himself, located in @olated landscape in New Zealand,

% John Mulgan’s novelMan Alone first published in 1939, is an iconic piece ofiNBealand writing and
a “literary landmark” which has “haunted [New Zaadhwriting for decades” (from the back cover), so
much so that it has been reprinted and republishétlas recently as 2002. Mulgan portrays a vigibn
New Zealand society as detached, and unsentimaittathe propensity to reject and alienate. WHilis t
assessment of Mulgan’s work is itself conteste. Stead nevertheless believes that Mulgan “catches
certain truths about out national identity” (frohetback cover).

197



seems remarkably similar to the culturally icolian Aloneg or the single noble

shepherd in that very same landscape.

Arcadiain thearts

All cultures embody and materialise themselvegiistec expression of some
sort, whether it be drawings of great hunts on eeaks, or digitised images thrown up
on large screens. New Zealand’s socio-culturalatize is no different to this generality
in that it offers material culture in the form bktarts. | have chosen a selection of arts
to demonstrate that Arcadia is a consistent motNew Zealand’s self expression. To
give a definitive survey would be beyond the scofpthis thesis, and so | offer in this
section only a selection in support of my argumBedigion too, as a locus of culture,
embodies itself in artistic expression, and Budahis no exception. Indeed, that New
Zealand can be conceived of as a Buddhist Pure +adhd conclusion that | am going
to arrive at — is exemplified in an art form whicdin be understood to show signs of
synthesis between New Zealand artistic subjectilempes) and Buddhist style
(Tibetanthangkg. Arcadia in New Zealand artistic expression candentified in film,

poetry and literature.

Where Arcadia was well embedded in the coloniahdgeit can be also readily
identified in New Zealand literature. Keith Sinclél986) believes that “the literary
landscape [of New Zealand is] almost entirely ru§a986, 57). An iconic example of
this isErewhon(1872). Although Samuel Butler (1835-1902) livadyofive years in
New Zealand, hi€rewhonhas been appropriated as a “New Zealand classic”
(Buchmann 2006, 184). In his introduction, Malcditwin reminds us that “the
colonies [were] then regarded as convenient resarisnsatisfactory sons”, and

because Samuel was estranged from his father, fisem to New Zealand to start
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sheep-farming (Butler 1872/1969, v). Even in tasishment there was an Arcadian
impulse: New Zealand was imagined to be a parddisghepherds. This seems to have
been proven true as Samuel doubled his capitalényears working on the high
country station Mesopotamia in the Upper Rangi&tiey. Erewhon an anagram of
nowherejs a satire on Victorian English society, writ@gainst the scenery of this
valley, but more generally against the backdrofhefidealism of Arcadian New

Zealand.

The plot commences in a woolshed — perhaps thetyudl locale for a
pioneering shepherd — and the narrator journeys/eps, over a mountain range and
into an idealised, even spiritual land that was

such an expanse as was revealed to Moses wheadtewgion the
summit of Mount Sinai, and beheld that promisedllarhe beautiful
sunset sky was crimson and gold, blue, silver,@ngle; exquisite and
tranquillizing; fading away therein were plains,which | could see
many a town and city, with building that had lo$tgeples and rounded
domes (Butler 1872/1969, 45).
This land was inhabited by “girls and men [who Werfethe most magnificent
presence, being no less strong and handsome thatotimen were beautiful; and not
only this, but their expression was courteous arddn” (Butler 1872/1969, 47). The
narrator soon discovers this to be an anti-soc@tgt least an anti-Victorian society,
where crime is treated by doctors, sickness isghafile, machinery is banned, and
scientific endeavour is punishable as a social eihile Erewhon is not an Arcadia — it
is arguably a dystopia — it is significant for fmerposes of my argument that a satirical
anti-Arcadian work has found its way into the Neealand cultural milieu. So much so
that Mesopotamia station continues to attract stsiin search of the experience of

Erewhon (Buchmann 2006), and a mountain rangeala ged at least three further

locations have been named Erewhon (Reed in Buchi2@0®, 184).

199



Even though Butler critiqued the Arcadian mytiNiew Zealand by using satire,
Arcadia has continued to be appropriated nonetbeldss can be seen amongst New
Zealand poets. | wish to take two of these, nartiedypoets Charles Brasch (1909-
1973) and Allen Curnow (1911-2001), to demonsthate the theme of “land”,

“people” and even Arcadia is represented in theirks as evidence for my argument of

the embedded Arcadian impulse in New Zealand.

The title for Charles Brasch'’s first book of pgetihe Land and the People
(1939) introduced the themes that were to be aehint. Lawrence Jones (2003)
believes Brasch to be bringing together two magmtés, that of the Romantic desire
for permanence and significance and that of a fovéhe landscapes of the South
Island. James Bertram (1976) suggests another themell, that of an “assurance that
in the shaping processes of nature, and the fedairal product, might be found the true
exemplar and model for human art” (1976, 12).

Ngaio and broadleaf people the grassy coast
Of green hills bent to the water ...

A grey stole of weather drawn from sky to sea,

White-furred with mist trailing on mountain ledge

The clouded harbour breathes lightly as rain.

A horseman slowly passing lifts his hand

In silent greeting, but does not pause or turn.

Beneath the infinite whorls of Whiria Pa Hill

Pipi-gatherers stray about the wet shore (in Rgdt084, 41,58) .
These themes of land and people are representbd titles of his published works:
The Land and the PeoplBisputed Ground, The Estate, Not Far Off, Home Ghall
signifying, in sum, that Brasch was concerned whth“idea of New Zealanders coming
to awaken ‘to find where they lie™” (Jones 2003),%hd that where

The archetypal form

Of branch, bud, leaf,

This seed of all

will be what makes us “all become native” (in Banr 1976, 23).
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In a similar way Allen Curnow offers the Arcadidretne “the plain novelty of
sight” along with the “visible structure of the aperceived in a temporal
framework”, where truth, especially aesthetic trwis discovered “out of blear
experience” (Roddick 1980, 5). For Curnow, expearieg these islands, especially
seeing them, remained a dominant theme becaubkeiofrnmense isolation. It is in this
isolation that an Arcadian ideal can be detectad:a “verdant isolation” in which lies
a “remote secret of national life”. Two further thes prevail in Curnow’s poetry. The
first is restraint (Roddick 1980, 6). This resttagidemonstrated in the injunction not to
explore overseas until learning of home, that isviealand. Why travel overseas
when home has all that one needs? Another thef@anmow’s poems is the propensity
to imitate:

Island and ocean a theatre

Screening a weary self-flattery

Where colour and where courage is

Costumed second-hand, in character (in Roddi&K191).
Curnow specifically notes in the introduction te 8elected Poems: 1940-198990),
a group of poems “touching the history and idergityny country” which he describes
as “a scrap of green ground at the hub” (Curnowd12D. Perhaps significantly he
declared that “the best of our verse is marked aulded everywhere by peculiar
pressures — pressures arising from the isolatidgheotountry, its physical character,

and its history®®

The “country’s physical character” is easily rexisgd in more recent literature,
where Arcadia is more nuanced. While retainingniystique of a shepherd’s paradise,

Arcadia is also wild and untamed, spiritually méged-or example, James Brown,

%5 Seehttp://www.bookcouncil.org.nz/writers/curnowa. htfol a discussion of this. (Accesset April,
2008.)
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together with Craig Potton, known for his iconic\iNZealand photography, has
compiled an anthology of “landscape poems” (2008¢y do this for no other reason
than that “our poets in particular seem to haveepeseated fascination with the
landscape” (2005, 10). Brown defines the genre @& ithan mere description. They are
poems in which “the landscape is present and pew/as and Brown includes
seascapes, weather, and the southern night-skyade'mp of multifarious sounds and
voices” representing the “various tones and textofehe New Zealand landscape”:
yet, these same poems are full of the “silencena, #he silence of the ineffable, the
silence of the unsayable”. Brown believes the laads “poems’ noises are trying both
to mask and express a speechlessness that is bieygdind, beyond consciousness,
beyond words” (2005, 11). Surely this is an Arcadmidealised land, a perfect place,
even if now recognised as wild and untamed, yahd In which one can experience the
sublime, if not enlightenment? Would this not be tiest place to practise Buddhism? It
is a landscape of majesty which reduces the ppantito insignificance and
impermanence: “to be in the presence of a subliista is to feel humbled, vulnerable
and even frightened, and yet at the same timeregpiortified and uplifted” (2005,
11).

Alone we are born

And die alone;

Yet see the red-gold cirrus

Over snow-mountain shine.

Upon the upland road

Ride easy, stranger;

Surrender to the sky
Your heart of anget’

Other poets and literature could be drawn upahustrate the prevalence of the

Arcadian myth in New Zealand, either as promotedritiqued. Returning to the Upper

% James K. Baxter'sligh Country Weathein James Brown, 2005he Nature of Things: Poems from
the New Zealand Landscap¢elson: Craig Potton Publishing.
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Rangitata Valley, the location for tligewhonstory, another Arcadian myth unfolds,
that is, the myth of Edoras. Edoras is the couifttafoden, King of Rohan in
J.R.R.Tolkien’sThe Lord of the Ring&l954/1995, ll/vi, 495)Peter Jackson, director of
the film trilogy (2001-2003) constructed a set obEas on Mount Sunday at Mount
Potts Station in the valley. Anne Buchmann (20G& $hown that “in both cases [of
Erewhon and Edoras], tourists visit ‘places’ tha&t associated with a story where they
want to merge into the landscape” (2006, 185). Bawand Edoras are now well
embedded as Arcadian myths in not only the Newatehpsyche, but also in global
perceptions of New Zealand, with myth-tourism bednthed, especially after the

publication of lan Brodie's.ord of the Rings: Location Guid@003).

With this global perception of idealised spiritlehdscape — “Godzone” — in
New Zealand, Arcadia has been reduced to a magkstiigan. The film industry is
attracted to New Zealand because of its “cleangaedn” scenery. The Chronicles of
NarniaLion the Witch and the Wardrol§2005) andPrince Caspiar(2008) both used a
number of iconic New Zealand scenery locations. fkernet Movie Databa&8€lists
588 movies shot in New Zealand, including Indiarilyg@ood films and Chinese
films,®® with twenty nine shot in Queenstown alone, presiypdecause of its scenery.
Because New Zealand is “clean and green” and theraf good place to film, the New
Zealand Film Commission has issued guidelines abowtto “be green” when filming.
In other words, film companies are welcome to edigie on New Zealand’s scenery,
but must do so in a way that will not destroy thegnery. Production companies must

“use their creativity to seek win-win solutions thlliver both screen success and

87 www.imbd.com(Accessed 4 April, 2008.)

®8 http://www.imdb.com/List?endings=on&&locations=Ne@@ ealand&&heading=18;with+locations
+including;New%20ZealanAccessed 4 April, 2008.)

203



protection of New Zealand’s natural, historical @udtural heritage®® It seems that

more than Buddhists consider New Zealand a goarkptapractise their art.

Environmentalism
The brevity of the iconic “clean and green” slogies not imply
insignificance. Quite the contrary. This idealiseden mythical “clean and green”
landscape finds further expression. If one trat@i@ueenstown, renowned for its
beauty and adventure sports, and then travelsefaalbng the Glenorchy road to the
head of lake Wakatipu, one eventually comes t@eaeptalled Paradise. Paradise is
located between the Rees and Datrt river valleystlooking Diamond Lake with
mountains of Aspiring National Park and FiordlanatiNnal Park overshadowing it.
Paradise used to be a sheep station, and its hesdestcalled “Arcadia”. Currently
(2008) Paradise is for sale for a cool $12m (+G3hg advertising is reminiscent of
the Arcadian ideal:
Paradise is one of the most beautiful destinatoonsarth: unique,
unspoilt and untouched by development. The shemrtpef Paradise
has a visual impact that is exhilarating and gives a sense of
wellbeing. [Paradise has] therapeutic value. Peem@snow lies within
the site for excellent year-round heli-skiing. Albuntain sports from
rock or ice climbing to moderate walks can be eagbyDiamond Lake
lends itself to a variety of water sports includswgmming, canoeing,
windsurfing and yachting [and there is] excellentt fishing. [Paradise

Is in] close proximity to world-renowned walkingahiking tracks, [and
it is in] excellent horse riding countf).

That Paradise could lose its iconic status duelieing developed into smaller
holdings raises issues of the limits of conservakiov in New Zealand. The term

“nature conservation” began to be used in the 18@dscame to mean that all natural

% http://www.nzfilm.co.nz/Resources/Greeningthe Scragmx(Accessed 4th April, 2008.)

70 http://www.brownssothebysrealty.com/Details/detaép?PropertylD=21@Accessed 4 April, 2008.)
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features in New Zealand should be preserved aratpvely conserved for their
inherent worth. It was in the Conservation Act (Zpthat this became law:
Conservation means the preservation and protectiaatural and
historic resources for the purpose of maintainhegrtintrinsic values,
providing for their appreciation and recreationgbgment by the
public, and safeguarding the options of future gatiens’*
While not explicitly citing any Arcadian ideal, thsuch a strong conservation statement
is now part of the legal framework of New Zealasdurely representative of an
underlying implicit idealisation of place. Coulcethew Zealand environment be
conceived of as “pure” in some sense? A casual $edtwough the prolific number of
landscape photography calendars in any bookshdp@adstmas would suggest that
many conceive of New Zealand as a pure place oéswrt. During the last thirty
years, green issues have become more and mordgireaad proponents of
conservation have become more united and pol¥iealtive, culminating in the

formation of the Green Party in 1990 and its subsatjacquisition of seats in

Parliament.

This politicization of the environment demonstraaegsistance to non-Arcadian
images. This is epitomised in New Zealand’s antikear legislation (1987), prompted
by New Zealand’s long protest to French nucleatirtigsn the South Pacific (134
underground tests between 1975 and 1920)d denial of entry of allegedly nuclear
powered or armed ships into New Zealand waters]iaypstill upheld across all
political parties. The emotions aroused at thegokcisuggestion (since as early as
1968) that New Zealand builds a nuclear poweratafiare provoked by the

possibilities of nuclear accidents that could nhi@ “clean green” image of New

" http://www.teara.govt.nz/TheBush/Conservation/CovestonAHistory/1/en(Accessed & April,
2008.)

"2 http://www.executive.govt.nz/93-96/minister/pm/rea/history.htn{Accessed 5th April, 2008.)

3 See for example the debate in @iago Daily Timesn 2004 between John De Bueger and Jeanette
Fitzsimonshttp://www.greens.org.nz/searchdocs/other7827.fmtessed 4th April, 2008.)
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Zealand. That New Zealand could be turned intocean wasteland — an anti-Arcadia
— Is the worst possible fate conceivable. This ma@mmg and promoting of New
Zealand’s “clean green” image has become so impbitethe nation’s psyche and
place in the world that the Ministry for the Enviraent has attempted to quantify its
value in a study published in 2001 entitaluing New Zealand’s Clean Green
Image’® The report notes that
New Zealand’s clean green image does have a vahwronmental
image is a substantial driver of the value New dedlcan derive for
goods and services in the international marketepl&hbis image is worth
at least hundreds of millions, possibly billiongdollars. New Zealand
is relatively clean and green. This is mainly btitable to our low
population density resulting in relatively benignvgonmental
pressures. However, there are environmental prabtaat are sufficient
to raise questions about the sustainability ofvillee of New Zealand’s
exports attributable to its environmental imageefghs a risk that New
Zealand will lose value that is created by theenirenvironmental

image if we are not vigilant in dealing with theopltems that could
threaten the image.

This “clean green” image of New Zealand is not aanty‘omnipresent” idea that
New Zealanders have about themselves (Major 28, But is now deemed to be
necessary to ensure New Zealand’s economic suniivalprecisely the marketing of
this image — and all the spin-offs in adventurertspy@uality dairy products and the
likes — that will continue to set New Zealand asadea unique place in general and a
unique landscape in particular. There is a largerdity of land forms, fauna and
seascapes in a comparatively small space. Hense kedscapes are relatively easy to
access: one rarely has to travel more than anfhmmran urban centre to find unspoiled

environments. Ideal places to meditate are readitessible to urban Buddhists.

" The full report is available dttp://www.mfe.govt.nz/publications/sus-dev/cleaeen-image-value-
augo1/

™ http://www.mfe.govt.nz/publications/sus-dev/cleaeen-image-value-augOXAccessed B April,
2008.)
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Because New Zealand’s population is small, solifndéis “dynamic
landscape” (Brown 2005, 8) is still easily achidealihe Arcadian myth is powerful,
even for urban dwellers. We believe we are an artdation, even if “outdoors” now
means subtle architectural design in an urban gariiadoor-outdoor flow” is a selling
point when buying a home. Even though demogra@altities pressure New
Zealanders into greater urbanisation, the mythicoaes to be grounded. Chris Carter,
Minister for the Environment, said in 2005 that W&ealanders are more and more

seeing the landscape as part of who they are”r@wB 2005, 9).

“Who we are” has been explicitly articulated by mas Arcadian. If one
googles “Arcadia” and limits the search to “New l&ed”, the first nineteen pages turn
up eight motels with the name, a decommissioneatthé\Waimate), two health shops,
one design shop, an online shopping website, dibgicompany, an Auckland street
name, a girl's name, a wood burner (made by Majpamtacronym for the Auckland
Regional Authority’s database, the domain of a weba play which showed in
Wellington in October 2007, and a P&O ship (commoissd in 1954) which visited
New Zealand periodically during its lifetinfeIn other words, the name is known and
widely used. More interestingly, “Arcadia” is stithked explicitly with the green,
homely, agricultural nuance it has always had, ifpalty located in landscape: it is the
name of the basin in which Cardrona ski field i=atied, the name of a publishing
company specialising in maps, the name of a miredtorse stud, and even the name of
a wine: perhaps a Central Otago vintner had thghiigu, music and frivolity of Virgil's

Arcadia in mind when naming his sparkling wine “Adta Brut (NZ)"?

% As an interesting aside, | myself travelled betwdkRimbai and Auckland in 1963 on tAecadia
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Implicitly, Arcadia is embedded in our identity asation, and we project and
present that identity to the world. For example, ‘andmark” filmThis is New
Zealandwhich played to over two million at Expo 70 in ®aaJapan, and launched the
New Zealand landscape into the world’s conscioussbeewed “everyone who we
were”, but more importantly “where we wer€”One could add the Air New Zealand
television advertisements which played in 2007 20@8 where one is flown over the
landscapes of New Zealand to be reunited with laresk. The Speight’'s beer
advertisements of the “southern man” play up tealided rugged male in his natural
habitat, a back country shepherd in a wild yettpresplace. New Zealand’s adventure
tourism offers unique risk experience against thekdrop of stunning scenery. Arcadia
is truly “escapist”. The 100% Pure New Zealand atilsieg campaign, launched
globally in 1999 offers to the world “100% purehtdscapes in which the “forever
young” can play. This “highly successful” campaiginimises urban vista$.An
advertisement of Property Brokers Ltd. on The Beeealio station on April'62008
drew on the expressed interests of foreign buyéis ‘Wwanted to buy a piece of
paradise” in New Zealand. Additionally, the clasdew Zealand bach/crib could be
rallied in support of the desire to live in an ililsed rural, rugged or agricultural
landscape where one can enjoy food, music, lauginiéthe good things of life, in

essence, Arcadia.

At risk of seeming presumptuous with my own evadraof New Zealand and
an Arcadian impulse, | sent out a questionnairdril 7", 2008 to a selection of
people on my email address with a simple questiomhich | invited them to respond. |

chose the people on my email address list who Were Zealanders (or had a New

7 http://www.nzff.telecom.co.nz/n4930.html?region@&cessed 4 April, 2008.)

" This campaign can be accessedtip://www.tourismnewzealand.com/tourism_info/abast100-
pure-campaign/100-pure-campaign_home.cfm#
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Zealand ISP), rather than because of their relgyaftiliation. The question | posed was
“What, in your opinion, are some of the most endgarnages we have of ourselves as
New Zealanders?Fifty one people replied: twenty nine people (57&glied

specifically with images about landscape and therenment and how we relate to it.

According to the respondents, we believe New Zehtarbe a “beautiful
country” with “beautiful landscapes — bush, beacti smountains” particularly the back
country which is “quite untouched”. It is indeedd@zone, one of the best countries on
earth with clean air, plenty of water, marvelloaslours, beaches and temperate
climate”. In addition, we believe ourselves to bgeat outdoors nation” being “men
and women of the land” with an “outdoor activedifde”. We “love the open air, farm,
rivers, surf, sun and sea”; we are “beach and pesiple”. We idolize the “southern
man, grounded in the land and solitude”, embodieSii Edmund Hillary. We are “at
home” in the outdoors where we experience the “ddeq often associated with
simple things like “BBQs at Christmas [in the sunntimee]”. The New Zealand
environment is a “playground”. We also believe elrss to have deep “environmental
consciousness” and “concern” and take environméataion”. Three people
specifically used the terms “clean and green” olvNialand. We are proud of “our
Nuclear Free stance”. Dr. Geoff Troughton, histo@ Victoria University of
Wellington, who responded to my question, beliebhas “the idea of New Zealand as a

country of natural beauty and abundance is stitequowerful”.”

Troughton’s comment resembles James Davis’ fortimmaf Arcadia: nature
was benevolent, and there was an assumed harmomgdreman and nature (Davis

1981, 31). Davis’ Land of Cockaygne could also ppehbe alluded to as informing a

9 Dr. Troughton has given permission to be iderdifie
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New Zealand mythology: we certainly like to thinkaurselves as being class-less, and
socially liberal, “forever young” as the 100% Pivew Zealand campaign would
convince the world. If New Zealand is a Cockaygaredl of indulgence, then it is
certainly also an Arcadian land of escapism, peshiagieed an ideal place to practise

Buddhist meditation.

Buddhism in Arcadian New Zealand

I have mustered evidence to demonstrate that sbthe most endearing
iImages we have of ourselves are carried in thd afercadia. The ideal society of
Arcadian New Zealand has humanity and nature imbay, with minimal interference
from institutions, and where the landscape is firs&d over city-scape. The rural
lifestyle is idealised, and the noble shepherdtaedugged individual are idolised. We
are now at a place where | can explicitly link Ad@awith Buddhism in New Zealand.

Before making this link, it may be judicious to eat further aspect regarding Arcadia.

It may well be argued that the New Zealand Arcadih is nothing unique. In
some sense this is true. From late 2000 to ea@i #0e New York Public Library, in
conjunction with the Bibliothéque Nationale de FranexhibitedJtopia: The Search
for the Ideal Society in the Western Wdfldlemonstrating a rich and varied history of
the very notion of utopia and idealised societiesughout the history of the Western
imagination. Grand projects such as the Frenchfamerican revolutions sought to
embody ideals of liberty, equality and justice. Kdarx and Friedrich Engels offered
in theirCommunist Manifest(1848) a radically different utopia which would be
realised out of class struggle and proletarianitgiam. Other visions have proliferated

amongst small social groups who sought to set tigpreitive communities to counter

8 http://utopia.nypl.org/Ptlexhibit.htnfAccessed 15th September, 2008.)
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the social evils of the day. Some were simply mefonovements, others were informed
by religious motivations. All believed they had fmuthe answers to universal

happiness.

An agricultural myth, that of the yeoman farmer jethat first glance looks
Arcadian, is one of the founding myths of Ameri€aomas Jefferson envisioned a
noble cultivator who would be the backbone of a democratic society. The vast
potential garden stretching west across Americaavbae tilled in small holdings by
honest and hardworking men. Jefferson’s vision @adedd to an ideal society because
the land had been given by divine authority, arad thrming life was more ethical than
urban manufacturing. Jefferson’s vision was ndigon the long run, and Alexander

Hamilton’s more industrialised vision for Amerigaok hold.

Utopian studies are prolific and the New York Palhlibrary’s exhibition did
well to precipitate out some of the key historidghamics. Nuances to these visions
vary, as do the likely sources and histories ohedealised society myth. The religious
literature of the world is full of idealised soce=t here on earth or as some future state.
Popular culture, especially the movie industry,stantly produces images of utopia-
yearned-for or bemoaning utopia lost. In our tedbgical era, some have proposed that

the internet may be a place in which an ideal $p@euld exist.

However, Arcadia, as a species of the genus utbpds a unique expression in
New Zealand due to the domestic language that tigellEst interviewees used. It is in
this domestic language that Arcadia and Buddhismectogether. | will argue that the

domestic language they used betrays a longingfdétreadian home, and that
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ultimately this home in New Zealand is also infodhiyy Buddhist notions of a Pure

Land.

The language of domesticity

I have already demonstrated that the notion of Mealand being a “good place
to practise Buddhism” is broadly supported. Theralso an abundance of domestic
language in the interviewees’ transcripts when théed of their Buddhist practice.
This language is down to earth, often about “tt”",’'making sense”, or “resonance”
signifying a sense of personal comfort with theek#ags and practice, and often
appropriating language of “home”. In an Arcadiansse “home” is a place of safety, of
community, abundance and peace. In this, it ieqbf identity, where one can “fit”

and belong, and so re-stabilise and re-order thk so

For example James Langley talks several timestamiiew about the world
beginning to “make sense” when he starts doing tataoln, and especially attending
ZensesshinJennifer Yule noted that it was the content af ohthe Dalai Lama’s
books which she read which “made sense”. Liddyidwady, actress and writer, had a
sense there was “something beyond even the int@ltetthe imagination”. She found
in Buddhism “something that truly resonated” (DakR@05, 6). Wade Lambert talks of
Buddhism as being “like finding a long-lost hiddesmasure” (Lambert 2005, 29). Joel
McKenzie was attracted to Zen because the teacHiigsl” with him. When taking
Zenjukai “it was the right thing to do. It was the natui@hg, harmonious”. Andrew
Smith found Buddhism was “natural”. Ron Burrowsksabf an “intimacy” he
experienced in Buddhism especially with regarchihter-connectedness of all things
when reflecting on the physical beauty of New Zedls landscapes. Philip Jolliffe

articulates that he was looking for spiritual “reaace” and “fit” in Buddhism. When
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encountering Zen in New Zealand he “knew thatwas something [he] wanted to
pursue. [This resonance] is like an intuitive resmin which | have faith, and in which

| tend to trust.” He readily talked of “coming hefrto Buddhism.

In a similar vein Rachel Pike recalls taking up pinactice:
So | enrolled to do a meditation course with FWB@&d when | went
there it was like wow! this is like homecoming. Ahcemember my very
first retreat in Strathean in Otaki, and after negithg for one or two
days, | remember walking outside and it was likaw the sky and the
camellias for the very first time, like I'd nevezen those things before
and it was like | just saw them with this pristiineshness and newness,
and it was just completely awesome.
When she later discovered Tarchin Hearn, teachibieatvangapeka Study and Retreat
Centre, she “wept for three days” and experiencétivine homesickness”. Mary
Jaksch, leader of the Maitai Zendo in Nelson rel¢tat “as soon as | encountered
zazenl knew | had come home at last — it felt so faemil(Jaksch 1999). Barry Farland
freely uses home language in his interview, esfig@esound an overwhelming
emotional response he experienced when listenitiget&yume monks chanting and
the “karmic resonance” he felt. This is not a pgjobical or nostalgic or romantic “at
home-ness”, but rather in termsdsja vue for Barry Farland it was karmic. He was “at
home” in Buddhism because he had returned to Bsddm this life due to the law of
karma Clare Hardy (SGI-NZ) talks of her “defining monteas the time when she
“enshrined [her] owrgohonzonn [her] own home”. She recalls it was a “comirante.
It's like something [I've] always known is going t@appen. And it feels familiar’. Anne
Cowie also talked of “coming home” to Buddhismalsimilar fashion Barry Davey,
struggled to interpret an experience he rememiseasbaby, that of knowing that his
parents were “seeing me” when he was in the coeite discovered Buddhism, he

was able to interpret that experience of infantrawass. He “instantly knew”

Buddhism was for him, and he describes this twoswhg “realised” he was a
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Buddhist, but he also “chose Buddhism”. Howeveg,shmmative words he used to

explain this paradigmatic infant experience was fied‘'returned home” to Buddhism.

However, language of domesticity or “coming honsefiot unique to New
Zealanders who take up the practice of Buddhisadeéd, it could be argued that
“coming home” is a common way of expressing the teons about religious
conversiomer se | myself have heard it anecdotally on numerazsasions amongst
Christian converts. Graham Harvey (1999) also effeoming home” as one way of
conceptualising how people become Pagans. The fgphome” of New Zealanders
who embrace Buddhist practice that sets them agarhique is that they “come home
to Buddhism” in this particular place (New Zealaadyd more specifically, this unique
landscape, a landscape we have invested with Aacadeals. | intend at this point to

summon evidence to this end.

Thisparticular land

This domestic language of “coming home” to Buddhismore often than not
located in a place, particularly some image of Nlmaland, or of a perception of home
in the landscapes of New Zealand. This naturades@making in place and landscape
was a common thread throughout interviews. It i$ plthe “fit” or domesticity, or “at

home-ness”, and is embodied in impulses we haeadyrconsidered.

For example, speaking on behalf of himself and ol practitioners, Philip
Jolliffe believes Zen practitioners “would tendde reflective, passivist, and
environmentally conscious. Those would be the thrag characteristics”. Gavin Snell
agreed: “It would probably be true to say that Budoh, as | experience it in this

particular [Zen] school, [has an] environmentadistr It gets talked about. There is a
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concept called right livelihood”. Right Livelihoad one of the core ideas expressed in
the Noble Eight-fold Path. The right livelihood sieeinterviewees were talking about
was their care of the physical environment whicls webtivated explicitly by their

Buddhist worldview.

This “right livelihood” is exercised by Stephen Vg&dr, a Zen Buddhist, in his
role of a New Zealand university environmental leet. Webster also mediates in
environmental disputes. This synchronicity betwkisnZen ethics and
environmentalism (and environmental conflict) cagether in the idea of
“interdependency”:

‘Interdependency’ is a scientific word as well aBudhist word. This is

an example of where the two disciplines inform eattter.

Environmental activism then becomes my Zen practicall myself a

‘compassionate environmentalist’. This works outresresisting

holding fixed views on anything, and being willitmlisten to all sides

of an issue.
For Webster there is no dichotomy between thematjdogical scientific approach to
his environmental studies and the “not thinkingZen. He felt that he could hold the
two in tension, and even integrate them. “My inséie in environmental ethics, and
I’'m an activist, so I'm applying compassion andrgein the moment all the time to
environmental issues”, and this in a unique Newlatehway. For his wedding ring, he
insisted on getting New Zealand West Coast goltthat it be panned gold, not mined,
“so that I didn’t contribute to the environmentaluae of the land”. He sums up the
integration of being an environmental scientisfea practitioner, and a New
Zealander:

My Zen practice informs my professional contextah deal with stress,

anger, conflict with staff much better. Since adbtmy environmental

stuff is conflict management over resources [heddew Zealand], Zen

is really helpful. There is no differentiation betan on and off the
cushion. Each informs the other. My professiorfalis an outward
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working of what happens on the cushion. | am alvwseking to be very
much in the presefit.

Several others also make the link between theidBisd practice expressed as
“right livelihood” and a commitment to the New Zaatl land and environment. For

example, Jennifer Yule relates that she

bought a book on ecology which made quite a bigaichfon me]. | was
quite interested in environmental issues, moreperaonal way, not a
political way: also in animal rights, and tryinglie as environmentally
friendly as possible. That was the way | was [legiimy life. Buddhism
and [environmental] science were [both] makingrapression on me.
For Ron Burrows, his environmentalist commitmermgaded his interest in things
Buddhist, birthed out of a love of mountaineeritigmping, skiing and botanising.
In fact the first thing | really did with my life & saving native forests.
That kind of nature thing seems to me to be all itiewith my spiritual
leanings, softening me up really to be interestea more holistic
eastern view of spirituality. | think the best chtiion for me of my
spiritual ambition, which | think is a quote [byetBuddhist Dogen]:
‘enlightenment is intimacy with all things’; thainkl of notion really
appeals to me as a way of living.
Joel McKenzie expands on this notion: “I think [Z@hilosophy really addresses
concerns of environmentalism particularly, and &sman interaction, in a much more

practical way than other philosophies”.

This “right livelihood” is expressed in environmahsgm by Jacob Maskill as
well. Although having become a Buddhist “only fbetlast four years” when | met him,
he had already made the connections between hidhigigractice and his role in an
environmental business venture. For others, thedidBist commitment to the
environment is expressed in their political comneitits, seeing Labour and the Greens

as more sympathetic to positive environmental aute Their Buddhist practice and

81 Being “on or off the cushion” is a Zen euphemismd daily meditation practice. “On the cushion?is
euphemism for the act of meditating.
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identity led them to commit themselves to politiagendas which they perceived were

located in the priorities of care for this parteuland and environment.

If environmental concerns in this particular plat&New Zealand are common
amongst Buddhist practitioners, it should be npise to discover that Buddhist
traditions welcome the opportunity to become lodatethis particular landscape.
Moreover, several now have a history in specif@atmns and are creating their own
narratives of place. Sally McAra’s study of Sudarsdioka is a prime example of this
(McAra 2007). There is a high priority on retrastendance at centres away from urban
contexts, and several of the large Buddhist traginow have established retreat
centres or facilities. For example Bodhinyanarasnaeistled into bush at the head of the
Stokes Valley, near Wellington; the Wangapeka Sty Retreat Centre in the
Wangapeka valley, west of Nelson, is on a steagerid rejuvenating native bush and
exotic pine; the Mountains and Rivers Order of Ban its yearly nationalesshinn St
Arnaud, surrounded by the Nelson Lakes mountaidB® members from Auckland
attend retreats at Sudarshanaloka, in the Taratayaear Thames; two FPMT centres
are in semi-rural locations (Chandrakirti in Uppéoutere, Nelson, and Mahamudra in
Colville, Coromandel); Dharma Gaia, in the traditiof Thich Nhat Hanh is hidden in
the bush on the Coromandel peninsula. Even trawditibat have a more urban profile,
like New Kadampa, and Shambhala, have retreatgeigduntryside, even if only
infrequently®? Representative of this impulse for Buddhist groupcate themselves
in the New Zealand landscape is the Diamond Sargtsed in Christchurch. It intends
to build a retreat centre near Oxford, Canterbbegause the sangha believe the

location to be “excellent for meditation”. From tbeamond Sangha website:

82 New Kadampa Tradition have had retreats over tstef weekend in Otaki, while Shambhala, based
in Auckland and Wellington have annual retreatSatmarunui.
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We own 8200 square metres of land at Glentui, friitgutes from
Christchurch. The land is at the edge of Mt RickardState Forest and
actually includes some native beech forest. Theediate surroundings
are picturesque and on a fine day, the views aathitaking. On one
side lies a densely forested valley with hillsngsto about 1000 meters.
On the other side the expanse of the CanterbuigP$tretches towards
Christchurch and the distant oce@vithout doubt this is an excellent
spot for meditatiorfitalics mine)®®

This pattern of retreat is easy enough to obsemne t can be argued that it is
not necessarily unique to Buddhism. Indeed, the Kealand countryside is dotted
with numerous retreat centres and outdoor educagatres that cater for many
religious and secular groups (see for example ldelsst 2000, who has attempted to
catalogue these). Spending a week, for examptaedbir Edmund Hillary Outdoor
Pursuits Centre in Tongariro National Park has bexta rite of passage for many New
Zealanders®* One could arguably surmise that attendance aatsttocated in

picturesque locations is woven into the very cualt@abric of being a New Zealander.

Nevertheless, meditation retreats are also pdheofabric of Buddhist practice
and identity, informed by the Buddha'’s sitting ieditation under thbodhitree and
also the annual rainy season retreat of early mahksisual flick through any issue of
Tricycle magazine reveals dozens of retreats on offeranltifel locations around the
world. Several of the New Zealand interviewees $@aeht long times — up to a month —
in secluded meditation in huts in the New Zealanshb Wangapeka and
Sudarshanaloka, as two examples, specifically hawete huts for private extended
meditation practice. It is retreats and practicthia New Zealand location,

appropriating iconic New Zealand symbols that o&femique opportunity for New

8 http://www.diamondway-buddhism.org.nz/retreat/ratghp(Accessed April 25th, 2008.)

8 | heard one commentater use this phrase in théansechment after the tragedy in April 2008 where
students and one staff member of Elim Christiadegel were swept to their deaths in a flash floothe
Mangatepopo stream valley which the centre usesver activities.
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Zealand Buddhist identity to emerge, and giveséase of “home” for New Zealand

practitioners.

This “home” is symbolised in several of the Buddieentres’ appropriation of
iconic New Zealand landscape symbols. Several mgetionally used native timbers
for lining their halls or altar alcoves (Wangapekackland Buddhist Centre,
Chandrakirti, for example). Clare Hardy, a Soka Kaaknember, had intentionally had
hergohonzommade by a local joiner out of native timber, ratihen buying an off-the-
shelf one. The altar table at Sudarshanaloka iserfrach the local Kauri log which
featured in McAra’s study of the centre (McAra 20Ghd a Puriri tree located near the
new community hall is prioritised in the centreistbrical narrative. Sudarshanaloka
also has Buddha images tucked into the bush towks@as one walks on the tracks.
Local rock often supplements structural componententres, as well as ornamental

aspects around altars.

Along with the standard offerings of rice, milk afndit, iconic New Zealand
products also appear at altars: Tim Tam biscuiési &range juice, bottles of H2Go
water, Griffin’s gingernuts. Local flowers graceaas, including irises and tulips, but
also natives, like tussock arrangements. Lavenggslements incense. | was unable to
establish if there was an explicit intention inngslocal New Zealand products in
worship rituals: perhaps that they were ready talhend usable is evidence enough that

Buddbhist ritual is not necessarily derivative atidves for innovation.

Nevertheless, there is evidence of intention vigsdNew Zealand iconic
offerings and décor, symbolically anchoring Budtlpiaces into the landscape. Local

crystals and gemstones also enhance small votieesddt shrines and altars. There is a
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flax woven stylized nikau palm hanging over thama#t Dharma Gaia (Coromandel); a
large wall hanging, which is stylized from a Tibethangka adorns the library wall of
the Auckland Buddhist Centre (FWBO). It has motifdNew Zealand place,
particularly the landscape of the Tararu valleypkmf Sudarshanaloka. Wangapeka’s
altar niche is back-dropped with stained glass whépresents the local colours of the
landscape, and the Nelson MR@ndds altar has a locally quilted throw-over
representing the colours of the local stones. Claditi’'s outdoor toilet at thgompais
an organic one, deliberately designed as suchniaranmental reasons, informed by

ethics derived from Buddhist precepts.

Furthermore, four Buddhist groups have appropriatedic New Zealand
symbols in their branding. Auckland Zen Centre BRIO Zen both use stylized kof®,
New Kadampa Tradition uses the silver fern, and-8&luses the southern cross
constellation. While these can be seen as delbatsmpts to give these traditions a
New Zealand face by locating them in geographiascat is also noteworthy that Fo
Guang Shan, the large Chinese centre in Botany Boawnckland, has also
appropriated iconic flora and materials into itatce. The buildings are built in the
traditional Chinese manner fashioned after Tangsdftynarchitecture, but there has been
a deliberate attempt to “localise” by appropriatamgl embedding New Zealand
symbols. The courtyard not only has traditionalrch&ees, but also New Zealand
natives ¢oprosmaandhebe mainly). The large wall that backdrops the maidé&ha
figure is local stone intentionally mined from andkland quarry: the wall itself has
two low windows through which native vegetatiorclsarly visible. This is a deliberate
attempt, according to Jane, the guide who showedrmend on October 292006, to

“bring New Zealand'’s flora symbolically into the digtion hall”. With respect to more

% The koru is a the tip of the unfirling fern froridis symbolic of new life, and appears in a widgiety
of cultural locations in New Zealand. It is mossidarecognised in a stylized form as the symbol&o
New Zealand.
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social symbols, at least two centres have giveodatoward Te Reo MaoriWangapeka
has named its buildings with their Maori names, gredWellington Insight Meditation
group subtitles its logo in Maori. One can everognyalking meditation because of the
“indoor-outdoor flow” at some centres. The largé&cbay around the meditation hall at
Chandrakirti, for example, offers the opportunity walking-meditators to enjoy views

of the Mt Arthur mountain range.

Through these appropriations of New Zealand icomolgy, | suggest
practitioners are seeking to create spaces of ifmyl This domesticity, the being here
and now, combined with domestic language suggkstsare creating a “home”. This
home is in New Zealand landscape, both geograpanhkultural. These are physical
places which are becoming Buddhist, but which &e ‘&«iwi”, and therefore offer to
the practitioner a socio-cultural space to “stabiline self” (Leone 2004) where they
are safe to practise, but also from which theyte&ga the risks to innovate with their

emerging identity.

Conclusions

I have in this chapter argued that the notion afaélia is a significant cultural
myth in New Zealand, and that it offers to the lelsshment of Buddhism a socio-
cultural place of fit. However, | have gone furthiean this and proposed that the myth
of Arcadia is socio-cultural soil into which Buddim can be planted, or to keep with
the narrative metaphor, Arcadia is the culturatparent on which the narrative of
Buddhism can be written. Practitioners, in the dstndanguage they use in their
interviews, allude to the ideal of making New Zeala home for Buddhism, and also
creating for themselves a home in that Buddhisiinis iome is located in this

particular landscape and environment, making #giressions of home unique. The
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iconic myth of Arcadia offers a socio-cultural paia which Buddhism can find a

home.

In the next chapter | will continue to explore isswf identity, and will offer
four locales in which a new Buddhist identity iniZealand might play out. These
four locales will demonstrate an emerging parognalin New Zealand Buddhism, and
will contribute to answering the second questiothef thesis, that is, in what ways do
Buddhists continue to find meaning and identityaddhists in this particular place,

New Zealand?
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Chapter 6: New Zealand as a 100% Pure Land

‘Oh, this is a piece dbukhavati
This is a piece of [the Buddha] Amitabha’s Pured. &adlen to earth’.
Lama Zopa
Introduction
We can now say that BuddhismimsNew Zealand. In this chapter | further
discuss several notions of identity, and argue Bualdhism is becomingf New
Zealand. In other words, while not neglecting tarmections to global influences,

Buddhism in New Zealand shows signs of becominggiaal. To demonstrate this, |

wish to discuss four social locales.

The first is a socio-political locale: Dhargyey Rllists and a Maori sub-tribe in
Northland contest an identity linked to allegedepdogy of that sub-tribe to Tibet. The
consequences of this contestation spill over iotth Maori identity vis-a-vis Treaty of
Waitangi claims, and also Buddhist identity in tiela to potential place in New
Zealand. This has proven thus far to be an oppisttarconversation for both parties. |
offer this as a locale for identity as it represeahte culturally pluralistic context of New

Zealand that welcomes new worldviews to its shores.

The second locale is socio-geographical. Buddhssbecomingf New Zealand
in that it is being embedded into the social anaggephical landscape in quite literal
ways: the landscape of New Zealand is being “bufileitfia In this literal
buddhafication of the landscape, Buddhism has pip®unity to make its presence
felt. This phenomenon is both the consequencdibéeal socio-political context and

representative of the potential for further plwstad expression in New Zealand.
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The third locale is soteriological. Because NewlZied's socio-political context
IS open to new imaginings, New Zealand can be deedef by Buddhists as a
Buddhist Pure Land. | build this argument by exttapng from the imaginings of one
particular interviewee, Ella Brewer, who is a matand articulate FPMT practitioner

and also a trained Tibetéimangkapainter.

The fourth locale is personal. For New Zealandgodme a Pure Land,
practitioners’ practice will entail an ethical comiment to making Buddhism work not
only for themselves, but for the country. Wherecpica thus far has generally meant
“practice of meditation”, | outline how fifteen die interviewees also articulated that
“practice” meant “practice of personal ethics” asdlwin the practice of Buddhist ethics,
they not only seek to restabilize themselves, [sat seek to create an eu-topia — a good

place — or, in other words, seek to create the BistitPure Land in New Zealand.

Buddhism of New Zealand: four parochial locales
A quest for identity: Dhargyey Buddhism and Te Waiariki

The possibilities of creating a unique New Zealatehtity vis-a-vis
Buddhism’s location in a unique landscape is playatin a socio-political locale. In
Northland, a conversation has begun between Dharbyetan Buddhists and a Maori
sub-tribe (hapu) called Te Waiariki. | propose thacisely because there is a sense of
being “at home” in New Zealand, a robust conveosatian happen as these two parties
explore identity. Te Waiariki, whose mountain is\garu (north Hokianga) — “the only
summit in Aotearoa-New Zealand never given oveh&éoCrown®® — claim a
genealogy (whakapapa) going back to Tibet. In shiogly claim to be descended from

Tibetans. Dhargyey Tibetan Buddhists have showntanest in this claim.

% This was communicated with some pride by two le¢alme personally.
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Dhargyey Tibetan Buddhism has three centres in Kealand, one in Dunedin
and one in Whangarei, and smaller one in Christthufhe movement is named after
Geshe Ngawang Dhargyey. Geshe Dhargyey was inatBieéw Zealand by Cathi
Graham and others to set up the Dunedin centristeegd as a charitable trust in 1984.
Geshe Dhargyey died in 1995, but neverthelesantheement has grown to include the
Whangarei centre — Jam Tse Dhargyey Ling — and fEBmuBhenphen Dhargyey Ling in
Christchurch. Thetupaon the Otago peninsula (near Dunedin) is a retigtar Geshe

Dhargyey’s remains, and is teipaabout which Erich Kolig wrote a critique (1997).

| discovered this claim, that Te Waiariki beliebhemselves to be descended

from Tibetans, on 2nd November, 2002. TV3 airedeudhentary entitle&iwi Buddha
about the discovery of a New Zealand-born ethnjcEibetan boy, Karma Kunsari§,
believed to be the reincarnation of a Tibetan laim#he documentary, Walter Te
Wharu Erstich, a Maori, was interviewed. He noted:

this [boy-Jmonk is associated with one of our commaacestors of all

the northern tribes. There’s a hapu (sub-tribe)sehmame is Te

Waiariki. They say that the waka (canoe) that tteepe on was made

out of feathers, and it came from Tibet. Basicalhat they're saying is
that they flew here (Carey 1999).

What are we to make of this claim? Does Te Waidrdpu have credible
connections with Tibet, even if in the dark mistsio-verifiable history? Or is Erstich
tapping into some deep mythology amongst northesorMfor other reasons?
Moreover, is there something that Tibetans migi gathis mythology? Do Tibetans
or New Zealand Buddhist practitioners have anyr@stein appropriating anything in

this story? If so, what, and why? What notionslatp and identity may be at stake?

87 Karma Kunsang is the son of Lama Shedrup of KaBmaeling Buddhist Monastery in Kaukapakapa.
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Te Waiariki is a hapu of Te Rarawa tribe (iwi), therdered-territory (rohe) of
which is roughly located between Hokianga harbaar the town of Kaitaia, west of an
imaginary north-south line roughly in the middletioé North Island. The western
border of the rohe is the coast from the northeadhof Hokianga harbour up to the
southern reach of Ninety Mile Beach. Te Waiarikietieg grounds (marae) are
Tamatea, in Motuti, and Ngatimanawa and Waipun#) moPanguru township. There
are also Te Waiariki families in Ngunguru on theteaast, north of Whangarei, as well
as various families who have intermarried or moaedy to other parts of New

Zealand. In summary, it is not a large hapu.

If only a small hapu, it is not an insignificantgmée, nor is Panguru a
geographical back water. Dame Whina Cooper (18%BtH1@as Te Waiariki, and
Bishop Pompallier (1801-1871), first Catholic Biphia New Zealand is interned at the
parish church at Motuti. Thus Panguru and surrolmadshad national attention in that it
is the birthplace of Catholicism in New Zealanddatso overlaps with the history of
the French and the Marist brothers), as well aggdvad high profile due to Dame
Whina Cooper’s land-rights protedfsThe Hokianga harbour itself plays a significant
part in Maori immigration lore, being the place whéhe Pacific explorer and
progenitor Kupe allegedly landed. The Spanish nisxy laave visited, and there are also

stories of Chinese colonies exploiting the flaxtiom coast to make ropes for shippffg.

8 Dame Whina is noted for her major contributions/mori political re-emergence from the 1970s due
to her leadership in addressing Maori housing ndadd rights and other projects. Her highest publi
profile was when she led the Maori Land March tdiBaent in 1975, gathering thousands of marchers
en routeand 60,000 signatures on a memorial of rightetivess outstanding grievances due to
colonisation.

8| have not seen this documented anywhere nogisrierally part of standard New Zealand history.
This was relayed to me verbally during my visithie area. One interviewee took me physically bydqua
bike over the sand dunes to where there had aligbedn Chinese villages.
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The legend mentioned in the TV3 documentary isexmto the side studs
(pou) of the meeting house (wharenui) at Tamateaendlotuti. It depicts two
ancestors, Te Mve and Rakaihautu, the former carved with wings tnve head.
Below these two figures is the bow of a canoe Watither motifs. The rafter beam
(powhai) descending from the central ridge beaimufta) and connected to the pou on
the side wall has a repeating painted motif oflzean lama with stylized canoe images
on it. The implication is, due to the descent @ plowhai from the tahuhu to the pou,
that the Tibetan lama in the powhai could be unidetsto precede in some way, either

in time or importance, the representation of Tavd and Rakaihautu in the pou.

In its simplest form, the story says that Te Wéidiew to New Zealand from
Tibet, and predate the Maori. Is this possible?Dbe Waiariki actually believe it in an
historical sense, or does the story serve some pthipose? It is tempting to relegate
the story to New Age fancies, as scholars have dotieeir critiques of publications
like Barry Brailsford’sSong of Waitah&003), which claims the existence of a pre-
Maori confederation of peaceful races in New Zedldrony Ballantyne and Brian
Moloughney, in the introduction Disputed Historie§2006), note “methodological
diversification” in the assessment of New Zealarssial history, where the limits and
conventions of New Zealand’s history are probed, \@here conventional readings of
New Zealand history can be opened up for explanadind debate:
[recently] we have witnessed a flowering of indiges histories
grounded in the particular perspectives of hapuiandrhese works are
... grounded in the primacy of whakapapa, attachtgigaificance to
oral narratives and trace the development of déggenps through the
deeds of important ancestors ... Their methodologioasuppositions,
causative explanations and intended audience (msmbéhe descent
group itself) gives these works a very differertd@nd feel from the
mainstream of social history (2006, 12).

Apart from the oral genealogy, there is no materiédlence to locate this story in

historical actualities. That Te Waiariki's storyshlaeen canonised in the carvings of
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Tamatea wharenui begs the question of how, and wherstory arrived at that status,
and what implications the story has for Maori angefan self understanding, identity,

and possibly Buddhist identity.

We can assume that the legend serves a real purpdséVNaiariki’s self-
understanding, for as Margaret Orbell observesgiwhistorical interpretations are
abandoned, the marvellous events in these stamasoalonger an embarrassment”
(1974, 6). Te Waiariki's arrival on “feathered wakam Tibet” may well be
metaphorical, emphasising the speed of the canoéise fame of the canoes’ captains.
Alternatively it could signify a spiritual, rathéran a literal journey. Similar stories
exist amongst other iwi: the ancestor who arrivedo albatross, the canoe that

travelled along a rainbow, or ancestors who arriittg whales, for example.

Even though myth is clearly at work here, | am siajgesting that Maori in
general, nor Te Waiariki in particular conceptualiseir relationships to the land in
Arcadian categories, in the European, Romanticesdrecals in Panguru and the
coastal settlement of Mitimiti could name the beéehich | walked on) where the
“flying waka from Tibet”, the Huruhurumanu (“the mafeathered bird”), allegedly
landed. Maori are allied to the land, and thisipalar land, but in different ways.
Informants in Panguru and surrounds related to onethey perceived the landscape to
be alive with ancestor and spirit, and becausaief land was at the very core of both
their individual and iwi identity. In broader Maaxiorldview, the word whenua
translates both as “land” and “placenta”. Natuedtfires are not mere memorials of
great stories, or markers of mythology, or repréesteres of great ancestors. The
geographical features within a rohe are considbyesbme to be the actual ancestors.

When | visited Hokianga harbour in March 2007, bwformed that two large rocks in
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the harbour were not representative of Kupe’s dtings, were Kupe’s dogs. This,
accompanied by many accounts of spirit dogs inllpeaples’ dreams gave credence to
this belief in the minds of the locals. Hence imrts of time, the past is a constant
presence within the landscape where “the naturdidwbereby connect[s] both the

spiritual to the physical and the past to the preaad future” (Brown 2005, 9).

| put forward a tentative possibility as to why the Waiariki legend has only
now come into focus, following Ballantyne and Majmey (2006, 9). During the
1980s, historians began writing “history from belpambracing methodologies that
would restore minorities to the historical recaadd highlighting social inequalities.
Questions of race relationships emerged, and Mganed momentum in seeking to
reclaim their cultural heritage. With the growingcaptance of the importance of the
Treaty of Waitangi (1840} and the Waitangi Tribunal’s work on settling lacidims,
“hidden histories” were given a degree of legitimatue to the assumption that
genealogy — delivered orally, and rarely writtemnvde- could be admitted as evidence
for land claims. Thus the socio-political climatasnconducive for Maori to correlate
their stories explicitly to land-claims (indeedngealogies and landforms are intimately
related) because large land-claims were at stakedasss for alleged colonial

grievances.

While this explanation may address the emergende dVaiariki’'s story, the
explanation for the unique “Tibetan-ness” of thargis embodied in the person of
Dame Whina Cooper. Informants in Panguru related the Dame, in the normal

course of daily greetings, asked a local Te Waiialdter once “what is your waka?”,

0 1he Treaty of Waitangi is regarded by many as tumding document of New Zealand. It is a
compact or covenant agreement between the Britisitw@€and Maori tribes, signed at Waitangi, Bay of
Islands, in 1840. The Treaty is neither constitutio statute law, but a three part broad statewfent
principles and promise within which both partiesiidowork together to found a nation state, duedbrg
to the pressing challenges faced in the mifl déntury.
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that is, on what canoe did you arrive in New Zedfamhis is a euphemism for “what
tribe are you?” In response, the elder replied fier here”. This piqued her curiosity,
and exploring this further, she proposed the catmmreevith Tibet. This was mentioned
on local Northland radio at one point which pronaptiee original visit to Panguru by
the Tibetans in 1982. As part of the welcoming oereies Dame Whina recited the Te
Waiariki whakapapa and stories to the group. Sée thade explicit to them what she
understood to be the likely cultural connectionhidatmotivated Dame Whina

explicitly to link Te Patu nui-a-rda (for that is the homeland in the genealogiesh wit

I Nobody in Panguru attempted to explain to me WteaPatu nui-a-rua may in fact mean, or whether
there had been any linguistic work done on theadatiord. The word appears on a suplementary
narrative card which sits next to the pou in thekenui at Tamatea marae. All the people | talked to
(around seventeen) knew of the card, but simplgpied Te Patu-nui-a-rua as “Tibet” uncritically. My
own preliminary reflection follows, based on artialiassessment by Adrienne Troughton, a bilingual
scholar.

“Te Patu” means “club”, that is, the short handleghpon used in close combat. It can also meand”“wal
or “boundary”. A town in Northland is called Te Batt is not clear which meaning the town’s name
refers to. “Nui” means “large” and “rua” is the nbar two. With a vowel change from “rua” to “roa’s(a
could be possible in oral transmission), the meanan change to “long”. Hence a translation could
resemble “large long wall” (or, if “rua” is kephen “two large walls”). Either way, it is plausilileat this
could be a reference to a mountain range. In théegbof Te Waiariki's whakapapa, this would meba t
Himalayas. While feasible, this explanation remdaigghly speculative, and grammatically suspect.

I have not been able to find an official translatfor Te Patu-nui-a-rua in any bilingual dictionary
Adrienne Troughton believes it could mean a nunab¢hings, though only one seems likely. Where a
patu is a hand-held club-like weapon, patu can misan “kill” or “hit”. Rua is likely to be a perstn
name. It can mean the number “two”, but a name seaost likely, as witnessed in other cases like Te
Whanganui-a-Tara (Wellington), and Turanga-nui-a#&{Gisborne), where “a” means belonging to:
Tara and Kiwa are the names.

Therefore, the most likely meaning would be sonmgthike “Rua’s big patu”, or “Rua’s conquest”
(literally “Rua’s big killing”). In other words, # context could be one of battle. It is the us&naf”
(meaning “big”) that implies conquest. It is unlikehat rua would mean “two” in this context. Ifvitas
changed to “roa” (meaning “long”), then it would bard to see the grammatical sense in it becaese th
“a” means “belonging to”.

Overall, Troughton thinks “Rua’s conquest” wouldthe most probable meaning. It could be a
corruption of “roa”, particularly if Roa is a perse name. There is another possibility along thediof
“ancient” or “long battle”, but it's not as gramnwally feasible. If “Rua’s conquest” is the mosasible
rendering, then this may refer to the arrival d¢ffilae in the distant past.

Patu can also mean “wall” where there are macrartsoth the “a” and “u” (c.f. fta or paatuu). It can
also mean “boundary” or “edge”, and there is anothimor meaning referring to a part of a waka.Ha t
former meanings, “Rua’s wall”, or “Rua’s boundans”“edge” would be possible. Hence a mountain
range may be possible.

Without macrons, there is also the meaning of tthtwhich could therefore leave a translation fikee
thatching of Rua”. This may be a reference to e af woven flax as the material for the sails adan
going double hulled canoes.

Overall, my hunch, from talking with informantsRanguru, was that the Dame proposed Te Patu-nui-a-
rua as “Tibet” for nothing more than a vague lirggigi similarity between the words. In other wortthey
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Tibet may never be known. With the Dame’s actiwelnement in the Maori
renaissance, it could have been anything from wgnégitimacy for land claims, to
empathy for Tibetans due to a perceived similaghplas Maori at the hands of colonial

oppressors.

Dame Whina's alleged connections — derived fromstbees told to her by her
ancestors — have become, or perhaps represenfjyaoiore in Panguru, Motuti, and
surrounds. The Dame’s proposal has not been maalgacuum. Alleged
anthropological connections are woven into the gigy. In my interviews conducted
in March 2007, hygiene rituals, death rituals, nm@ipgical similarities, and linguistic
commonalities were put forward as evidence of trenection’” One story has an
ancestor flying from Panguru to Ngunguru (which ne&hunderclap”, an allusion to
the sound of his landing), imitating the allegedrity capabilities of highly realised
lamas, like Tibet's famous sage Milarepa. The aailttie that was perceived to bind Te
Waiariki to the Tibetans was the twinning of Molwdunga-taniwha (“Mountain of
Demons”§* in north Hokianga, and the mythical Tibetan MolMteru (embodied
physically as Mt Kailash, western Tibet). Thus Beme’s alleged connection has been
placed firmly within a religio-mythical paradigmn® of my interviewees went further
than this and announced a triangle between Mt Mdaunga-taniwha and the

mountains of Hawaiiki* Alternatively, like Kupe’s dogs, Mt Maunga-taniwban well

sounded similar: Te Patu — Tibet. This in my opini® inadequate reason to make the link and will, |
suspect, remain the archilles heal for the gengadég e Waiariki.

%2t is unclear whether these alleged anthropoldgicailarities are now articulatenecausehe Dame
had raised the possibilities of the connectiorthat the Dame had made the connection because these
similarities were already so much a part of theariore.

% In common parlance, a taniwha resides in watet,ith it is a water monster, perhaps informedHey t
shape and movement of lizards. It was the locaRainguru who translated “taniwha” as “demon” with
reference to the name of the mountain.

% Hawaiiki is generally regarded by most Maori iwitie the mythical land from whence they originated.
There are various arguments as to whether Hawaékian actual place, with many possible Pacific
islands put up as possibilities. Some argue thlagths no need to even attempt to locate it aarves a
mythical purpose only.
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be conceived of actually being Mt Meru. Where matid reality are often conceived of
as one in Maori worldview it seems the most nattimalg for the Maori of Panguru and
surrounds actually to consider a critically validtary where Te Waiariki and Tibetans
are one people. Indeed, | have heard anecdotalty Maori that they believed there

was a “Tibetan tribe in Northland®.

Finding a New Zealand born Tibetan boy as a remataon of a Tibetan lama
may well now anchor this as a legitimate religidtanal aspect of New Zealand’s
history, and so legitimize Tibetan Buddhism as simg genuinely belonging to New
Zealand — perhaps a “deep” or “hidden” history theathan a recent import. On the
Tibetan side, it was Cathi Graham of the Dhargyegté in Dunedin who arranged the
original visit. Geshe Nawang Dhargyey and attersl@én. Khedrup, and Ven.
Thupten Gendun) as well as Ven. Felicity, an Adisinanun, and two other New
Zealand female practitioners made up the entoura®®82. Another group from the
Dhargyey Buddhist movement visited Tamatea mardéatuti in 2002. It was Catholic
Father Henare Tate who initiated and commissiohedaarving of the pou at Tamatea
wharenui as part of a general renaissance of thaema the mid 1990s. | am not
proposing that there is any scientifically validdance that confirms a verifiable link.
What is of interest is that there is a perceptiba Iink, and this perception is becoming
widely mythologized amongst both Te Waiariki hapsiwell as Dhargyey Centre

practitioners.

% In the course of my investigations, several Maofanguru and also in Hawkes Bay believed that the
Dalai Lama had visited Northland, because “thers svéost Tibetan tribe there”. To verify this, lote

to the editor of the Northland Times (Kaitaia) vl as The Northern Advocate (Whangarei) to erguir
if they had heard of or reported at all on thisgéld visit. They both replied with a definitive “nd he

Dalai Lama has never visited Hokianga. Confusiamdrapt in due to the visit of Geshe Dhargyey in
1982, rightly perceived as a high lama but confusechany Maori with the Dalai Lama. The myth
around the possibilities of the Maori-Tibet conmatthas grown considerably!
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Much ambiguity remains. Seeking to work with pretbries is fraught with
speculation and ideology, and, as | have demoeslraas become politicized due to
the Dame’s promotion of the story. The historicglality of a waka flying from Tibet
must be left as conjecture: the story serves abal treation myth which gives one
particular hapu a sense of identity. Is it wiséadd a whole identity on the
interpretation of one woman, revered and respdatiaagh she may be? The legend of
Te Mawe and Rakaihautu is also found in the whakapapgaf Tahu, the dominant
South Island iwi. Whakapapa of other iwi also memtihe Huruhurumanu waka.
Nevertheless, the point is clear. For Maori, thetpgaresent and future are co-terminus
in the land. Hence consideration of new spiritiedibecomes a possibility, especially

when those new spiritualities also intentionalliate to the land.

This conversation regarding identity is not confiremly to alleged whakapapa
or flying waka. Maori have not only been accommopbut intentionally involved in
blessings of the constructions of Tibetaandalathroughout New Zealand in 2001 and
2003 promoted particularly by the Whangarei Dhaygyentre. Maori elders
(kaumatua) have participated in the dispellingh@mandalasand into waterways at
the end of the event to appease water spirits/dentaniwha for Maori, andagafor
Tibetan. Maori have also participated in ritualipcation ceremonies for new Buddhist
temples and structures at various times and pkcesd New Zealand (Kolig 1997,
McKay 2001, Buddhist Ceremony Cleanses 2003), dstrating a certain
synchronicity and mutual empathy around issuearmd purification and personal
empowerment. While neither Tibetan or Maori hagalated their relationship in terms
of Arcadian or utopian categories, there is in thisrmal partnership an idealisation of

each other, and commonalities in their desire toadiae land and history. Both have
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socio-political identities at stake: Maori can ammiate tikanga-Tibé&t to argue for
longevity in the land and hence increase theirifgrofs-a-vis land claims. Tibetans,
and Tibetan Buddhists on the other hand, may veeleHound a narrative of
convenience: because Maori have generally been wachtooperative with Tibetan
cultural events, it gives Tibetan Buddhism a pa&diytmore public and legitimate

profile throughout New Zealand.

The buddhafication of New Zealand: interconnectedness and landscape

Land and its purification — making the land andatgerways ritually pure —
bring both Maori and Tibetan together (includingiNéealand practitioners associated
with Tibetan centres) in a socio-political localé&is seems to be an explicit attempt not
only to appropriate symbols of New Zealand landsdapBuddhist traditions, but also
to appropriate ontologically in some way the larggcinto Buddhism, or perhaps, vice
versa, to embed Buddhism into the actual landsoéplew Zealand: to “buddhafy the

landscape” (McAra 2007). This | propose is a sedondle for Buddhist parochialism.

| have already discussed the notion that Zen pi@ogrs in particular identify
with the Buddhist concept of interconnectednessexdicitly appropriate this in their
identification with environmentalism in New ZealaZbn practitioners can be
understood to be connecting in spiritual ways l#md in their practice, or
alternatively, allowing the land to spiritualiseeth. Geoffrey Shugen Arnold Sensei,
who is the New York based leader of the New Zeatdrapter of Mountain and Rivers
Order of Zen, explains this. Shugen has been cotihgw Zealand every year (and

sometimes twice a year) for twenty years to leasshinHe has observed a number of

% Tikanga-Tibet is my own term. Broadly, | mean syrfthings Tibetan”. In a more technical sense, it
can mean the cultural protocols and systems theedife and society. In popular usage, we would
normally hear the conjunction tikanga-Maori, frorhigh | have derived the term.
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unique social and geographical aspects that heasaysiquely “kiwi” amongst his

students.

| think kiwis have certain characteristics. New Bgd, in terms of

culture [has] a slower pace. [Kiwis] are a littbs$ frantic [than in
America]. They are very generous in hospitality &ady warm and
embracing people. On the other hand, kiwis havieé &f independent
spirit.

There hasn’'t been [much change in MRO Zen to acoodate New
Zealand culture]. The wrapping cloths we use fertibwls [in New
Zealand] are tie-dyed in kiwi colours, but thattst that significant. But |
think it’s true that [kiwis in my sangha expressriiselves in terms of
this interconnectedness and then immediately titd fight action and
ecological projects]. One of those specific corgentNew Zealand is

nature. Particularly interconnectedness. It's argjrpart of most kiwis.
It's something | recognised very early on: not jloste for, but their
presence in nature. Just the general knowledgethaiany people seem

to have about the trees and the wildlife and so®m | think that is
definitely very strong, and we have done some enwirental

programmes as part of our own training, and thatlrement with
nature is an important part of Zen.

Throughout my interview with Shugen, he made freqqeemparison with his

own American context, implying that by the contsadlew Zealand culture and

Buddhist practice were unique, or at least diffefesm American. Shugen approves of

the connection with nature which is done at LakéRidn sesshireach year, amongst

the mountains and bush of the Nelson Lakes disHioctvever, he also leadgsshinn

the urban context of Christchurch, a context ndanmiliar to him, as he is also the

director of the Fire Lotus Temple in New York ciyhile acknowledging that New

Zealand’s landscapes are a good place to besghinhe nevertheless differentiates

between the location (“where people are”) and thite of spirituality (“where people

are at”), emphasising the latter as more imporfEmis practice in an urban context

should be equally potent.

It makes sense f@aesshifand Buddhist practice] to be where the people
[live and work], and there’s definitely benefit@moving oneself and
going to a place like [Lake Rotoiti] where you'reurished and

supported. But when we é@sshinn New York city, we close the
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doors, but you can hear the sirens go by and theopéeers, and people
on the streets: it's very alive. And to find thalisess and that clarity
within that context is very powerful, because atarly for those
people who live there, they begin to develop aedéit kind of
connection with that state of consciousness andhbene: it's not
associated with a place far away [where they wantetreat], where
everything is quiet. They’re beginning to realibattit's not dependent
onwherethey are. It's dependent on where tlaeg.

Indeed several gave a similar qualified affirmationthe questionnaire in which |

explored whether “New Zealand is a good place &eztge Buddhism”. Three examples

will suffice:

Anywhere, and right now is the best time to pracBsiddhism.
Buddhism is just another way of saying “my life’ltichately there isn'’t
a difference between a Buddhist life and a non-Bistdife: This is it!
How each of us thinks, feels, talks, and acts gartant, but whether
New Zealand is a good place to practise (or bétwr some other place
or not) | have no idea.

There is no such place that is not good to pra&isfhism. This

is the whole point — we practise exactly where veg wherever that is
and in what ever circumstances that prevail. Busldigan be practised
in any situation.

[We kiwis are] close to an understanding of ‘inb&ing’ or inter-
connectedness which is a profoundly important teh#éte Buddha's
teaching. In the relatively small country that we and the relatively
smaller communities we have, we know intuitivelyhsgps that we are
all in this thing called ‘life’ together.

These practitioners, in other words, have idesdifivith New Zealand as their

place to practise their Buddhism, particularly ithterconnectedness of the components

of the New Zealand landscape, the culture and tweiir lives. Or, to put it more

poetically (as one respondent did):

There is no bad place ...
and lam ....
here.

Those in the Zen traditions (or in traditions urgfhced by Zen) understood their

practice to connect to New Zealand through Buddiosibns of “interconnectedness”,
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and they experienced this, ofterzezenmeditation, in places located in unique
geography. In some sense they allowed the landuddhafy” them, or to be the
vehicle through which they had their moments ofisation. In contrast to this, those in
the Tibetan traditions expressed themselves in material ways. What | mean by this
is that they connected to this land in more intevdl concrete behaviours and material
items, drawing on a set of different Buddhist idgpés than the Zen practitioners.
Those in the Tibetan traditions acted in ways bieditayed an ideology of “buddhafying
the landscape”, of materially, symbolically andially imposing Buddhism onto (and
into) the landscape. To illustrate this | wish éflect on three Buddhist materials: the

stupa themandalaand the vase.

When a Buddhist tradition is established in a péaee, one of the priorities is
to build astupa A stupais a unique form of construction to Buddhism whstands
alone, often near a meditation hall. It may varpanght — often well over two metres —
and smaller portabletupamay be found on altars in temples (McFadden 200Hgy
are essentially circular, with a square base, ahdinate with a spiréStupacontain a
plurality of meaning: they may be a depository ofifan remains (in essence a tomb),
and/or of relics of the Buddha or of famous teash€&hus they serve as a memorial.
They are usually “empowered” with offerings of fbeal sangha which are embedded
in them during construction. Various texts and fipgmns suggest thatupaare also
considered ttethe Buddha, or at least represent his actual pecesgSnodgrass 1985,
365, Schopen 1997, 125).sfupaalso serves a teaching function, where the various
shapes within the overall structure represent asped@Buddhist doctrine, particularly
that of the mind. Because of this multifarious meg, stupa become a potent location

of Buddhist practice, piety and pilgrimage. Theg helieved in some traditions to be
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power centres at which good merit can be generafEde building of astupaoften
serves as a narrative that binds a sangha togéthe@ne British practitioner states: “so
the whole process for us, from the moment we décidéuild astupg became more of
a mythic journey, one that involved a lot of rituahd a lot of symbol” (Satyananda in
McAra 2007, 101). Adrian Snodgrass (1985) summatrilae function of atupaas

reliquary, as memorial and as location for votifiermngs (1985, 353).

There are elevestupain New Zealand that | have visited or know of. fiehe
may be more than this, but the most obvious oresasily identified. Dunedin’s
Dhargyey Centre has built one on the Otago peransigar Portobello (see Kolig
1997), while Whangarei's Dhargyey centre compléheirs in February 2008. All three
FPMT centres have larggupas. Wangapeka Study and Retreat Centre (near Nelson)
Bodhinyanarama Buddhist Centre in Stokes ValleywgioHutt), Sudarshanaloka (near
Thames) and Karma Choeling Buddhist monastery wkiipakapa (near Auckland) all
havestupa as does a Cambodian centre in Island Bay, WétiimgVellington Zoo has

a smallstupaas part of its promotion of the Himalayan red aaghibit.

Erich Kolig (1997) and Sally McAra (2007) havedlissed the religio-social
context ofstupain New Zealand; Kolig the Otago peninsula one, lsicéra
Sudarshanaloka’s. McAra notes, quoting Todd Led#97), that atupabecomes “a
focal point and the singular landmark denotingtthdition’s spiritual presence on the
landscape” (McAra 2007, 103). In Tibetan Buddhiarstupasuppresses malevolent
spirits of the land, and hence has a purifying fiamc Because of the style of teupa
and the sangha that erects ist@paalso symbolises continuities of a tradition, herice

symbolically locates a narrative that is largesrace and time. Thusstupahas a role

" Thestupaat Chandrakirti Buddhist Meditation Centre, UpMautere Valley, Nelson, has an extensive
pictorial display next to it, outlining what tltupameans, and what circumambulation of shgpamight
achieve. The display board’s location and contéarty position it to have a didactic function.
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in globalizing Buddhism: astupaare built in new lands, indeed around the world,
Buddhism itself is anchored into the very landlfises well as into a long and widening
historical narrative. Thus for New Zealand, theseenstupa(and others to follow)

will be multivalent, as Kolig clearly explains imshstudy of the Otago peninsula one
(Kolig 1997). They announce the presence of Buddh&nd serve as locations for
piety. They are symbols which link Buddhism in NEealand to a global and historical
narrative. More importantly they are symbols ofdlation, announcing enduring
presence but also vanquishing local spirits. IRess they are matériel which

buddhafies the landscape, permanently anchoringltdsioh into location.

The Tibetan style ahandalaalso buddhafies the land, but in different ways.
Themandalais a circular sand sculpture laboriously creatgthionks over a number of
weeks. It has complex ideology invested in it: maffit sSimply to note that it is a
symbol of both physical and spiritual aspects wabresentations of myth and deity
contained within. Unlikestupg mandalaare not permanent matériel, nor are they
uniquely located. Rather, on completion of the tmasion, themandalais broken up
and the sands ritualistically poured into a nedxbgy of water. This dispelling is to
remind the practitioners (and observers) of thedBigt notion of transience and
impermanence (Benson 2006): the pouring into themway is offered as a “gift to all
beings, to our region, and the wider biosphereandiniverse” (Peter Small in Benson

2006).

Mandalahave been periodically built and dispelled thraughNew Zealand
over the last ten or so years. The most public areze part of theMandalaTour” of
2001/2002, initiated by the Dhargyey Centre in WJaaei, which were built in every

major city and town throughout New Zealand. It i@dkwed up in 2003 by a
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“Reconnection Tour”. What is significant with theandalais that it has drawn in the
participation of local Maori kaumatua who sympaghigth the cultural aspects of the
Tibetan art work, but also willingly participatetine blessings of the construction of
mandala and the subsequent dispelling of the sands ifdoa river or lake (Buddhist
Ceremony Cleanses 2003). Where Tibetans are itedrasrestoring the balance of
water spirits lagg), Maori are interested in appeasing taniilvater serpents/spirits).
Not only is Buddhist matériel used symbolicallydissipate Buddhism locally (rather
than imbed it, as stupamight), but it is regarded by both Maori and TéseBuddhist
in a multiconceptual way of cleansing the land frpenceived spiritual pollution, and

restoring it to some ideal state.

Similarly, a group based in New Delhi, going by ttane of Siddhartha’s
Intent?® is slowly placing “peace vases” in what they diészas key locations
throughout the world® The instigator of this project is one Dilgo KhysatRinpoche
(1910-1991). These vases are essentially treasgestergun) which are packed with
significant empowering materials (much liketapg, and then placed in “the major
oceans, lakes and rivers, holy places, places npfstréfe and ecologically degraded or
endangered natural sites”, to protect “againstanighe and promote positive, healing
energies” so that there is “created a sustainedhdrac environmental grid that
pervade[s] the surrounding ar€d®.So far over 4,000 have been placed around the
world including eighteen in New Zealand. AccordingSiddhartha’s Intent’s website,

the placing of the vases in New Zealand has beepleted’*

% http://www.siddharthasintent.or¢Accessed October £32008.)
% http://www.siddharthasintent.org/peace/index.hifAtcessed October, $2008.)
1% Quotes are taken from Siddhartha’s Intent's web€ictober 13th, 2008.

%1 These places are two in Auckland, and two in thetiSern Alps, with one in Christchurch, Cook
Strait, Dunedin, Fiordland National Park, Greatrigarisland, Lake Taupo, Mount Cook, Stewart Island
Takahue, th&asman Sea, Tongariro National Park, Waiotapu, &katCaves, and Wellington. There
has been a certain pragmatism in placing theséoddenial of access or the impractibilities of ieiag
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Several dynamics are at work in Siddhartha’s Irgdotation of peace vases
throughout New Zealand. The idea with the vas#sathey “cover” the whole
country. In other words, they could be understaole symbolically claiming the
country as Buddhist. This is not an innovation ssa€ly. Songsten Gampo (617-650),
Tibet’s first Buddhist king is said to have rityatiailed down the Tibetan demoness
Srinmo (an archetypal variant of the Mother Eaiglarie) when he built the Jokhang
temple in Lhasa (Trimondi and Trimondi 2003). Addlially, much likestupa
Siddhartha’s Intent is incorporating New Zealano ia global programme: the means
of representing the connection is the commonalfifyeace vase placements. Thirdly,
the peace vase project is only one of several materd social programmes that are
conceptualised asmandalaitself, named the Khyentddandalg named after the
founder of the organisation, which socially andggephically encircles the glob&

Lest it be thought that this is an external grduwgt is imposing its agenda onto New
Zealand and its landscape, Siddhartha’s Intergpeessented by a group called Buddha

Down Under, founded in Auckland in April, 206%.

Thus througrstupg mandala and vases, New Zealand’s landscape is being
buddhafied by Buddhist matériel. In the Tibetanteaty Victor Trimondi (2003)
demonstrates that the act of “nailing down [Srinmsajepeated at the construction of
every Lamaist shrine, whether temple or monastedyragardless of where the
establishment takes place — in Tibet, India oMtest” (Trimondi and Trimondi 2003:

Part Il, chapter 2). Outside these three matéiely Zealand based Tibetan lamas

the more significant aspect of a site. For exangie, in Auckland is on Mt Eden, but not on the sutnm
as one might imagine it should be. It is locate&den gardens at the foot of the mountain. See
http://www.siddharthasintent.org/peace/australidfma (Accessed April 26th, 2008.)

192 hitp://www.khyentsefoundation.org/pdf/mandala. piécessed April 26th, 2008.)
193 hitp://www.siddharthasintent.org/centres.Hecessed October 13th, 2008.)
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continue to dguja around the country that are landscape based.Xaonme, during
the electricity crisis of 1993, when the southetkel were at an alarmingly low level,
Lama Samten visited Lake Tekapo in the winter adda number ofpujas” by the
lake to “placate thenfagq spirits that lived in that area” and to bring taeal balance
[back to] the MacKenzie basin”. A week later, thkds had filled to the point where
“the government was confident enough to announeetil of the crisis” (Herrett
1993). | myself attended a ceremony at Ahuriri he&apier on September 212003,
the International Day of Peace, for a water puatimn puja conducted by Lama
Samdup and attendants. It was conducted “to pthréywaters of the Napier harbour”
as a contribution to world peace. Additional Tatga were said. Tara is the “earth
touching” deity and thus, by implication what wésalised was a grounding in the
very land and water of Napier. That it was doneheninternational Day of Peace
meant that there was an implied global contextHepuja uniting the forty one

practitioners and observers on the day with mahgrstaround the world.

That public Tibetan Buddhist rituals are beconmmgre common throughout
New Zealand raises the questions as to what iggudentity are at stake. Can the
alleged link between Te Waiariki and the Dhargyeyl@&hists be seen as a
“Buddhafication of the landscape”? When Te Waiatikim that they “flew” here from
Tibet, before the Maori did, they are claiming gsence to be a Tibetan tribe preceding
the more recognised Maori arrival in New Zealander to claim that some of their
cultural rituals are informed by Tibetan ritualadaby implication by Buddhist ideology
is to locate themselves in historical and geogiagpriority to Maori. While serious
questions can be raised over the historicity af dannection, nevertheless, it is now
there in the perceptions of both Te Waiariki andetans in New Zealand, and those

New Zealand Buddhist practitioners associated @daily with the Dhargyey tradition.
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Moreover, that Te Waiariki continue to note theg#id connection between Mt Meru
and Mt Maunga-taniwha again is an example of thkiisg of Buddhist mythology into
the landscape of New Zealatd. While | do not suggest that Maori or Tibetan iare
any way explicitly conceptualising this connectioran Arcadian sense, nevertheless
there is an idealisation of both the Tibetan celt@and by implication its religion) and

the priority of locating it in “our” place, that dew Zealand.

Conceptualising New Zealand as a Buddhist Pure Land

| wish at this point to explore a third locale ifieh Buddhism in New Zealand
is becoming parochial. One interviewee, Ella Breiff2identified herself ethnically as
of the Maori iwi Ngapuhi. Ngapuhi’s iwi borders thehe of Te Rarawa (of which Te
Waiariki is a hapu); in other words, Brewer’s idgn{mihi) is located in Northland,

both in geographical and cultural proximity to Teafiki.

While not explicitly aware of any stories linkingg Waiariki to Tibet, she was
nevertheless articulate and animated in intervieasuaigeneral alleged Maori
connections with Tibet. | quote her at length herdemonstrate how she makes her
case: firstly on New Zealand as a place to pra&isgdhism, but also that she believes
that New Zealanders in general intuitively link taad with their own restorative
needs.

[New Zealand is a good place to practise Buddhisachuse it's quiet,
it's clean, and it's peaceful. There’s lots of agv[in Buddhist
traditions] about where one should go in order aitate. | wish | could
give you the exact master who said it — it's a nmodeaster, someone

like Sogyal Rinpoche — said that ‘if the externavieonment is good,
then meditation will happen just by itself’. Andhiink a lot of kiwis

1941t would be wise to note at this point that the Mkru mythology may be informed more by thénB
religion which was in Tibet before Buddhism arriviegim India. Either way, “Tibetan Buddhism” as a
tradition, is by definition that expression of Biniem which has incorporated’B or other forms of
central Asian shamanism.

1% E|la Brewer has given written permission for heme to be used throughout the following discussion.
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know this. They're all just natural meditators. ytal just want to go to
the beach. They just want to sit there and lodk@twater. So many
kiwis do this.

She then frames this in karmic categories:
They go to their little refuge, the batfi.It's like a whole nation of
people with [karmic] imprints to withdraw from teisyness and just
relax. So | think in New Zealand there’s this reahsciousness about
how nature is restorative and even though peopiasime things like

kill things all day long in the water, there isdipeace, this serenity that
comes.

Brewer trained as an artist in the University ofcRland’s Elam School of Fine
Arts, and has specialised in Tibethangkapainting. Athangkais a unique form of
Tibetan art — usually a wall hanging — depictingieaspect of the Buddha or a
bodhisattvaand used in ritual and meditation. Moreover, Breexplicitly introduces
the Buddhist notion of the Pure Land into treangkas The Buddhist Pure Land gives
its name to Pure Land Buddhism, which prioritiZes threeSukhavati-vyuh#exts
(sutrg) and is a tradition of Buddhism significant to iihs in East Asia, particularly
Japan. While much of its history and teaching mplex, simply put, the sect of Pure
Land Buddhism posits that there is a Pure Laneé&ddlukhavati into which one can be
saved by the Buddha Amitabha (Gomez 1996/280ZJhe Pure Land is not an
ultimate temporal destination in the sense of thedlan idea of heaven, but rather a
“Buddha field” — a state of existence over whicBualdha presides — in which the
dharma can be practised unimpeded and from whielcan then achiev@rvana In
thesutras the Pure Land is variously conceptualised by afayisions of various
Buddhas anthodhisattva. In general, it is paradisiacal, containing béalufiountains,

abundant gems and pavilions of gold, soft lightdgo sand, lotus blossoms and the

19 A bach is a sea-side or lake-side holiday homéew Zealand. In the south of New Zealand, they are
referred to as “crib”. A bach/crib traditionally diasually been a building with some history tahiey
tend to be quaint and weather beaten, extendedtiealéy, and cluttered holiday paraphernalia.

197 variations of this basic theme exist, includinglipgs. | have used the sanskrit words.
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likes (Gomez 1996/2002, 146). Pure Land BuddhisanBsiddhist school containing

severals sects. However, Pure Land notions areamdined solely to this school.

Brewer explicitly raises the possibility of conceplising New Zealand as a
Buddhist Pure Land:

Like this piece of land [here at the Dorje Changfitate, Avondale,
Auckland]: when Lama Zopa was checking, doing ditions as to
whether we should buy it, he came out with ‘ohs tkia piece of
Sukhavati. This is a piece of [the Buddha] Amitabhure Land fallen
to earth’.

Granted, a Tibetan lama originally suggested tka,ithut Brewer explains:

The Pure Land of Tara is called the Land of Turgadieaves. New
Zealand is unbelievably green. It is a fantastacplto meditate. Just
because there are not many people and it's a wérflandscape]. Even
when we do anandalaoffering, we imagine this offering and we
imagine this Pure Land to the Buddhas and oneeofiéiscriptions is that
the ground is soft and free of sharpness; you kimolwbet there are a lot
of sharp rocks and stuff. New Zealand is probaléydnly country in the
world where you can be a hobbit, and you can wadkred bare foot.
There are no snakes. There’s no nettles. Theretynanything that will
get you.

For Brewer, the answers for New Zealand’s “unigo@lenges” could be realised
through an appreciation of New Zealand as a PunelLa

| think there’s enormous potential for New Zeal@nde really realised
how hungry people are for spiritual food and a gendironment to do
that in. It would be wonderful for that to be inporated into the New
Zealand psyche, | think. For a start, it's a fattasay for the economy.
If we don’t hold on to what we’ve got, which is geecious, we’ll just
turn into another great big mall.

It is this possibility of New Zealand being a BuddiPure Land that Brewer
expresses in hénangka

What's important to realise is that ttiangkaare not pictures of Tibet.
They are pictures of the deity’s Pure Land. Buyt¥ebeen painted by a
Tibetan with a Tibetan’s idea of what a Pure Lawmuksk like: everybody
recognises these now as a Tibetan genre of afimSmt really
interested in painting Chenresig over the Auckleiadbour Bridge, or
Tara walking down the High Street in Sydney, or igkiar.
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In one particulathangka commissioned for the Chandrakirti Centre, Brewadls on
Buddhist ideology and Tibetan art motifs to conoapse New Zealand as a Tibetan
Buddhist place. Brewer does this by locating thédgss Tara in her Pure Land,
depicted as an idealised New Zealand landscapangatticular the landscape of
western Nelson province, visible from Chandrakt}i.
My idea is that what you’re showing is the Pured.and the ideal
environment, as well as the deity. However, becafiiee nature of
creativity, | will always make a New Zealand Buddierause | can’t do

anything else, because | am a New Zealander with Realand eyes,
New Zealand education and so on.

The most kiwi artwork I've done is one painted @randrakirti and it
has the skyline of what you see when you're at th@npa looking out
across to Mt Arthur. So the landscape is a local Mealand one. And
there’s a little kereru (wood pigeon) and thingsttindicate that this is
Tara’s New Zealand Pure Land. But it's not New Zedl It's a
transformed landscape, just as the deity is theamupeing with
hindrances transformed into an enlightened beimgs the environment
a transformed environment where there is no poltuéind everything is
pure and in a nature of bliss. If you are in a Ruaed, everything you
touch, see, taste and smell is of the nature s§bli

It is in this notion of New Zealand potentially bgia Buddhist Pure Land, that Brewer
then explicitly appropriates an Arcadian notioneTliangkais obviously a New
Zealand scene — the Mt Arthur range — but Brewls daa “transformed landscape™
this landscape is still New Zealand, but it hasnhearified and idealised. Brewer
further conceptualises New Zealand as a salvifiagiae for humanity should some
natural disaster befall the world:

We have expectations ourselves that New Zealasoriof ‘God’s own’

— it's this sort of Noah's Ark of refuge for the wolle world. New
Zealand is clean and green.

This impulse, that New Zealand is in some way i@ Rand, or is home because

it can become a Pure Land, is also imagined by $&tlAra, in her study of the FWBO

198 To view thisthangka go tohttp://www.pureview.co.nz/green-tara2.html
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centre of Sudarshanaloka (McAra 2007). She belithe#sthe members at the centre
were “making an unfamiliar place into one that $déde home”, and in this they
resembled immigrants “who attempt to make unfamplaces resemble homelands
through imaginative work” (McAra 2007, 150). In ethwords, immigrants particularly
— whether people who have physically moved to Nealand from an Asian homeland,
or a “spiritual immigrant”, that is someone who masved into Buddhism by choice —
often seek to “make an unfamiliar place resembladio They would normally bring
with them their religio-cultural “baggage” and ingaoit and invest it into the socio-
geographical landscape of the new place. This égfect what Geoffrey Moore (2004)
argues in noting that Viethamese immigrants finglttaal solace” in their Auckland

temple.

However, in contrast to this, McAra argues thatWWBO members have made
a familiar place, that is a very normal Coromandgley that has the flora and fauna of
New Zealand, as well as representations of modeand colonial history, into
somewhere exotic: indeed Sudarshanaloka means ‘afaBdautiful Vision”. Where
Brewer artistically conceived of a “transformeddanape”, the Sudarshanaloka
residents are physically making their property iatéure Land. This has been effected
by embedding into the largtlupaand other religious symbols. These symbols are bot
Buddhist and kiwi (particularly related to PurinciKauri tree). This transformation
into a “land of beautiful vision” has also beeniagled by the writing of a new
narrative. This is a narrative of the “culture th&we invented, a dynamic stream of
being and becoming that is continually, creativelshaped and renegotiated by its
constituents and inseparable from them” (McAra 20®0). McAra concludes that it is

through their interactions with the land and thecdurses they have about those
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interactions that those New Zealanders who havptadduddhism out of choice will

continue to transform their own “land of beautiidion” (2007, 151)

Creating a Pure Land through the practice of ethics

Context influences the meaning of a word, and “essn” and “identity” are
no exceptions. | have demonstrated that “takinthegpractice” is a type of conversion
metaphor. New Zealanders who identify with Buddhigmderstand themselves to be
practitioners, and their practice is in the mairditegion. This is consistent, on the
whole, with other studies in the West. James Cohe(8801) for example, in his survey
of 359 Buddhists, concludes that “if there is grcharacteristic that defines the new
Buddhism, it is the practice of meditation” (20Q4,). However, my study offers
another dimension, and it is in this further dimenghat | posit a fourth parochialism.

This is the personal practice of ethics.

In his study of the Pacific Zen Centre (Californiathe 1960s, Steven Tipton
recognised that “practice” for a Buddhist, includell activity” pertaining to the Zen
centre he was studying (1982, 100). While this gpsihcould have been understood
implicitly in my auto-narratives, only one furthactivity to meditation was clearly
articulated. “Taking up the practice” — and | hall@ded to this throughout the thesis —
is also about taking up the practice of a certthircal framework. This is a conscious
orientation to good that is embedded in sever#h@harratives. “Taking up the

practice” is in both meditation, and adoption af #thical precepts of Buddhism.

Fifteen of the interviewees talked of taking up pinecepts of ethical practice as
part of their “taking up the practice of Buddhisnithey both meditated and reordered

their lives to be more in line with an explicit ethl code outlined by Buddhist textual
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orthodoxy. Eight of these interviewees were Zertiraners who had a set formal
pathway of rites to progress through. Across Busitthiespecially in its Asian contexts,
subscribing to the ethical code is often associaféid ordination: one “takes up the
[ethical] precepts” when ordaining. Also notablehat for those interviewees who had
participated in the Three Refuges ceremony, thadedften been an invitation to take
up the precepts as well. Not all interviewees aiszethe invitation, preferring to

remain “lay” in the broadest sense of the word.

The precepts are collected around five key ethigahctions common to all
traditions. Traditionally they have been formulagedpersonal vows to desist from non-
virtuous deeds of body and speech, but in theirtévesontext, have often been
restated as positive injunctions. In my tour ofieas sites in New Zealand, it was not
uncommon to see these five posted somewhere publickadily accessible in
brochure form in centre foyers. From the wall ia tourtyard of the Dorje Chang
Institute, Avondale, Auckland:

1. Protect life — do not kill
2. Practice giving — do not steal
3. Be honest — do not lie
4. Respect relationships — do not misuse your seyualit
5. Stay always aware — refrain from intoxicants
At times, additional vows may also be undertakem.dxample, at Chandrakirti, there
are an additional ten vows displayed on a publiccedoard:
With kindness and compassion and the aspirati@tt&in enlightenment
we:
1. cherish all living things

2. be generous without attachment
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3. maintain discipline

4. speak the truth

5. reconcile adversaries

6. speak gently

7. celebrate other’'s good qualities
8. be content

9. be kind towards each other

10.trust the law of cause and effect

In addition, some of the interviewees talked ofriglbodhisattvavows. A
bodhisattvas a Buddhist who dedicates their entire beingaials a single goal, that is,
to bring about the release from suffering of afitsmt beings. In the words of the Dalai
Lama: “the bodhisattva ideal is the aspirationracpise infinite compassion with
infinite wisdom” (Gyatso 1990, 225). With my inteswees, it was expressed more
simply as a vow to help all sentient beings throtgganlightenment. For example
interviewee Natalie Prenter:
[so I took] thebodhisattvavow, and the precepts in front of the whole
sangha, and [I was saying] that [I’'m] putting tHeadna first. So it's like
we're not just doing it for us, it's for the sakelb beings. You don't
receive all these amazing teachings and thenpsdtere: there's got to
be a flow.

For others, like Graeme Rice, it simply meant “ivegpothers”.
Thebodhisattvavow is a huge consideration. [Our teacher’s] adn
is to help cultivate beings who are willing to gudehelp others in

whatever capacity, to enrich what they're alreaningl and to use that
vehicle to help others.

In their Western context, the ethical preceptsodien regarded as ethical
principles to live by, rather than formal vows &ke preceding ordination. Most

introductory books on Buddhism outline the precegtsl place them in their historical,
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social and personal contexts (see for example Goemh©88, Harvey 1990, Lopez
2001). Because of this, | wish not to delve de@piy the precepts or discuss

Theravadan and Mahayana nuances, or whether treefie@ eight, ten or sixteen.

Rather | wish only to note that they exist, and s#tane of the interviewees
articulated that “taking up the practice” meankite up the ethical practice of living
by the precepts”. In this there was a conversiarchange — to a new code of living.
This is consistent with what the Buddha allegedlyght, that purity was better than
birth (Lamb 1999, 84). It can be argued also thagkAshoka converted to Buddhism
for ethical reasons: when he realised the devastae had wrought on the people of
Kalinga, he adopted Buddhism because of its ethgfe sought to lead his new empire
in a more peaceful way. Similarly, Ambedkar led the@ouchables into Buddhism for
ethical reasons: that they would receive a bettenllife because of a new way of
living offered to them in the Buddhist preceptstie New Zealand interviewees,
“taking up the practice” was not only the takingafgmeditation, but taking up a new

ethic as well.

Steven Tipton (1982), in his study of three counittural groups in the 1960s
(which included a Zen group), concluded that thembers wanted to make moral
sense of their lives. In a similar way, by takingaf a new ethic, practitioner-Buddhists
embrace new moral meaning for themselves, butdlsegyoffer to New Zealand a moral
framework for society. In their auto-narrativesytmeformulated how they had become
good through the ethical practices, as well aswalgting their intention to continue to
become good. Others explicitly outlined how if tHeyeditate more” they will generate
more goockarma and this will benefit New Zealand, because gdtetes will arise

from the good causes (their meditation, or thdegntions when meditating). Where
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New Zealand offered to practitioners a “home” iniethto practise meditation and
ethics, practitioners now offer to New Zealand aahomperative and agenda by which
New Zealand can become a better place. They pectds in a wide variety of ways:
several were committed to environmental activisrastwvoted left due to a perception
that the left offered a more liberal and hence fmable context for Buddhism. Several
expressed alarm regarding New Zealand’s agriculaumd fishing sector due to the
mass killing of animals. Others simply articulatbdt meditation and chanting would
make New Zealand “more peaceful”. If New Zealand ¥\eagood place to practise
Buddhism”, then they were determined to keep it Wy, and this they conceptualised

as active creation of and commitment to peace, essipn and caring communities.

Thus the Pure Land of New Zealand is both a coritex@uddhist practice, and
Buddhist practice — ethical behaviour — on the obtaad creates a Pure Land. The Pure
Land is good: it is a good place, an eu-topia (@911L998). It is good in that it is “good
for practice” — practitioners can meditate well @aah practise their ethics —and it is
becoming good in that practitioners intentionattgls New Zealand’s welfare by

undertaking good behaviours, dictated by the eklpiccepts they have adopted.

An explicit example of this is in the auto-narratief Patricia Rutland who says
that “real” Buddhists are the ones practising ethénd these ethics are tied to the law
of karma

Rutland: Well from [taking refuge] on you can sauire Buddhist. But
to really be classified as Buddhist, you have to be obsgia law of
cause and effect. Practising moralkarma People can say ‘oh, I'm
Buddhist because | did a refuge ceremony’, but'§f from the heart,
you should be following the law &irma

Kemp: What does that mean in practice?

Rutland: Practising virtue: not killing, not stedi no sexual
misconduct, no lies, no harsh speech, all thaf: gitdictising virtues.
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Otherwise there is no distinction between somedme says they're a
Buddhist and someone who isn’t. So the main thengractising virtue.
[The list of ten ethical behaviours on the wallthe foundation, really,
of ethics.

In other words, by practising virtue as definedHs ten precepts she is following, good
karmawill be effected. This gookarmawill benefit not only herself, but New Zealand
society as a whole.

Kemp: Tell me about this law of cause and effectyfmi. [Are you]
trying to create goolarm&? How does that all work?

Rutland: Well it's not really a religious thing evdt’s more how to keep
society together. Because imagine if nobody killeahody stole, there
was no sexual misconduct, no lies — those fougt)imouldn’t this
world be a better place? You don't have to be Bigtdiiou don’t have
to believe in anything. Not kill, not steal, na,liand no sexual
misconduct. So it's not particularly a Buddhistigpi although it's a
foundation — it's a universal cornerstone of hoviite a good life. So
really that’s why you do it. You want to live adifvithout problems.
You don’t want to have more suffering than you ne&salthe way to
reduce your suffering in this life, and they [thenlas/the teaching] say in
the next, in our future lives, is to restrain ybehaviour now.

This dynamic inter-relationship of society and selhich | have articulated in the Pure
Land metaphor and suggested can be embedded Ardhdian myth — is nuanced in
this auto-narrative when Rutland explicitly noteattthis ethical behaviour is done so
as to have reflexive benefits for herself. If shagtices virtue, so society will improve.
If society improves, it allows her (and by implicet others) to have an opportunity to
practise the essence of Buddhism which is an ablyahe self, that is “meditation on
the true nature of reality”.
Kemp: So by behaving [with virtue] you’re creatiggodkarma?
Rutland: Yes, goodlarma So if you don't kill anything, you're not
going to get killed. If you don’t steal anythingguw/re not going to get
stolen from. And if you don't tell lies, you’re ngbing to be cheated.
And then if you have a life that’s free of problertisen your mind is
going to be happier, and more freed up to prathiseessence of
Buddhism, which is meditation on the true naturesafity. And most
people can’t do that because they're so wound tipain whole story

about some drama that’s going on, that they hawgt’time to pull their
senses back in to do the core practice. (Italiceemi
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However, | am unsure from this micro-narrative vileetRutland is referring to
the benefits to New Zealand society as a whol& oeflexivity back onto the
individual practitioner. Ultimately, is Rutland neointerested in benefiting New
Zealand society by intentionally acting towards fing key ethical behaviours she
mentions, or is she more interested in gainingoler benefits, that is, to have a better
opportunity to “practise the essence of Buddhisimctvis meditation on the true nature
of reality”? Is she being altruistic, or selfish@rRaps it is both. She benefits from New
Zealand as a Pure Land, and she also contributdewoZealand becoming a Pure

Land.

The above example reminds us that moral viewse#imdal principles may well
become an amalgam of several ideas, and indeeddloavs of inconsistencies. Despite
ambiguities in the above example, there is not sesrdy a wedge between the practice
of meditation or the practice of ethics. In therative analysis | did in chapter four, |
isolated and analysed four worldview factors actbesmicro-narratives. When
interviewees talked of the practice of meditatiod ¢éhe practice of ethics, they were
often inseparable in a micro-narrative. Often tedr | designated as “involvement”
was precisely about ethical behaviour. For Zentgiragers, moral ambiguities may
well be dissolved in the act of meditation. A hightgulated ritual, with sixteen ethical
imperatives for the Mountains and Rivers orderrdbtisuppress an ethic of spontaneity
or direct self-expression and situational respargegs. Steven Tipton (1982) found this
also with the Zen practitioners he studied: “in Zen express your ‘Big Self’ through a
meditational orthopraxy and moral rules, insteadiwiply ‘doing your own thing’

(1982, 109).
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It was precisely in meditation, or because of naguih, that the ethical
imperative came to life. As | have mentioned alyedor Stephen Webster, “everything
we do off the cushion informs what we do on. Andrgthing on the cushion informs
what we do off. As you connect with everything fireditation on the cushion], you
have compassion on all, this is a ‘selfish commasdiguess, because it is also you”. In
contemplating the interconnectivity of all thinggt example, so one might be
motivated to save all things. In meditating ondloetrine of no-self, one might
experience the rise of compassion for a neighbdmoause there is no ontological
difference between you and your neighbour. Tipt®8@) recognised this when he
observed that, in the case of Zen, its “realisatibmonist pure awareness engenders an
attitude or disposition of character at the heaitscethic: ‘a love-compassion-
gratefulness-awe for the people and things ofwiaidd’”. Tipton noted that this
attitude of compassion was outside of likes orildsl and subjective wants or interests.
Compassion, as it arose through meditation “amotonéscardinal moral virtue that
gives rise to behaviour in accord with Buddhism@rat precepts” (1982:102).
Meditators may then be conceived of as actors pipgirole in theatre. Using this
metaphor, Richard Sennett (1976) suggests that ‘aaattor arouses belief’ (1976,
35). Without the acting (meditating), belief (thendonstration of compassion as
important and necessary) would otherwise not bda¢éoming. The logic of the
interviewees is as follows: to make a compassiooatéribution to New Zealand
society (to aid in the creation of a eu-topia, add place”, or a Pure Land) then
meditation must be the highest priority. Indeedgsal believed that their “role” (to use

Sennett’'s metaphor of the theatre) in New Zealawiesy was solely to meditate.
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Conclusions

| have sought in this chapter to demonstrate focales where Buddhism in
New Zealand can be seen to be parochial. | hawgghtahese four locales together
under the general rubric of idealised place or Rared. The first was the socio-
political locale of the Te Waiariki-Dhargyey Buddhconversation where identity was
being explored by each party with reference to edbhbr, as they sought to appropriate
schemes to give themselves legitimacy. The seawrald was in the buddhafication of
the landscape, where landscape was conceivedsohasthing that needed purifying,
and again, both Maori and Buddhist found themsehigs commonalities in this
desire. Ultimately this desire for a “pure landids expression in a third locale,
articulated by Ella Brewer, in the soteriologicapectation of the Buddhist Pure Land
as outlined particularly in Buddhistitras To create this Pure Land as a real place in
New Zealand, a personal fourth parochial locale @fesed in the notion that “taking
up the practice” was also articulated as committingself to Buddhist ethical

principles. In doing this one was aiding in theati@n of an eu-topia, a “good place”.

In some sense, these four locales — or very sitatales — could be articulated
as representative of Buddhist peculiarities in oiNestern countries. However, what
brings these together in a unique New Zealand sgpe is that “home” is linked to
land: Dhargyey Buddhism and Te Waiariki are joibgd/ested interest in the history
and future of land; buddhafication is of land; mhsaical notions are to do with land.
More specifically, it is this land — our turangawae, the place where New Zealanders
stand — that gives these parochial notions uniglenee. The creation of eu-topia, a
“good place” — because of the exercise of ethioakples — was not just any or every

place: eu-topia was particulatiyis place, that is New Zealand. Because of the
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foundational myth of Arcadia, this land offers tadglhism a potentially unique place

that stories Buddhism differently than in other Yées nations.

These four locales could be held loosely withiukiuzally iconic idea which
has become an international marketing slogan: ‘“4@ure’ Land”. This represents a
certain parochialism that is emerging in New ZedlBnddhism, demonstrating a
potential conjunction of Arcadia and the Pure LaPakticularly within Buddhism in
this location, New Zealand, a practitioner may Viieldl the potential in a 100% Pure
Land in which there is a unique opportunity for thstabilizing of the self. In this, New
Zealand itself is conceived of as a place of sawathat is, a Pure Land in which one
can practise better than in other places, and hgmeeden one’s journey towards

enlightenment.
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Conclusions

“A society can be said to have come of age wheedgins to live by the light of
an imaginative order of its own”
Charles Brasch

Introduction

Issues of identity have been woven through mudhepreceding material. To
conclude, I would like to focus more specifically the implications of my material for
specific configurations of identity in the New Zaadl context. In commenting on the
lack of public support for the sesquicentenniaébedtions in 1990, one journalist
suggested New Zealand is a “teenage natfdiecause, much like a teenager, New
Zealanders ask teenage questions about thems&ilkesam 1?” and “who are we?”.
Charles Brasch suggested that a society will hamgecof age when it can live by the
light of its own “imaginative order” (Wilson 198172). | wish not so much in this last
section to discuss whether a new imaginative ogdists in New Zealand, but to
assume that, since the journalist's comments weideneighteen years ago, some
growing up has occurred. Nevertheless, questiordeotity continue to be forefront in
the psyche of the nation, but in different waysthiis final chapter | wish to posit some
possibilities as to how Buddhism might find a plagthin New Zealand’s growing
“imaginative order”, and perhaps contribute in somag to a deeper understanding of

who a Buddhist New Zealander might potentially be.

In this concluding chapter | wish to do two thinggstly to review briefly the
general flow of the thesis, precipitating out sdimal reflections on conversion,
identity, and the establishment of Buddhism in N&saland. | will do this in a

summative fashion, but will highlight some finalnements on sangha, leadership, and

199 regret being unable to cite the journalist, thet comment has stuck with me over the years.
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the potential for a national movement to evolvethia latter half of this chapter | gather
the thesis together within the conceptual domaituEngawaewad urangawaewae is
a Maori concept utilized broadly for notions of mdi¢y. Literally, it is the “place to
stand”. Not only is it a Maori word, but it conti@sito gain traction, like many other
Maori words, as part of the New Zealand Englishedia Practitioner-Buddhists in New
Zealand are offered a turangawaewae, a placend,ddae to the socially liberal
context of New Zealand pluralism, but more spealfi;c turangawaewae is@aceto
stand not only is it a notion of identity, but it corp@alises an imaginative order in
which the re-stabilised self can find a home, aadigularly a Buddhist home, in a

physical place, New Zealand.

Conversion, identity, and the establishment of Buddism in New Zealand

By the end of 2008, Buddhism had been establishé&teiv Zealand in ways
that reflected both ongoing influence from overseasces, as well as parochial
imaginings. It would be judicious to recognise tteding an exceptionalist stance on
Buddhism’s history in New Zealand could prove tgbablematic. However,
Buddhism in New Zealand is being significantly sty local factors as well. No
doubt, issues of conversion and identity will con@ to be played out as Buddhism

continues to be established.

Conversion to Buddhism is a possibility in New [&eal, if conversion simply
means “change” to a new religion. However, in tlevM\Zealand context, conversion to
Buddhism is more nuanced and complex. The Buddiesof taking refuge, while
defended by some as the prescriptive rite of caerey continues to be problematic for
many. Embrace of Buddhism varies, and self definits expansive. On the whole, the

interviewees of this study were intentional actartheir own journey towards
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Buddhism, rather than passive converts. “Takingheppractice” was the broadly
accepted and understood euphemism for moving fr@rBoddhist to Buddhist, and, in
the main, it was to the practice of meditation. N&alanders took up the practice of

meditation for both negative and positive reasons.

Consequently, their preferred identity is as ptexter, that is, someone who
does Buddhist meditation in the first instanceadidition, they conceived of themselves
variously as doers of virtuous deeds to gain kammecit, as well as intentional doers of
ethical behaviours. In the telling of their storipgactitioners revealed an ongoing
pragmatic identity, where belief followed and oftaterpreted the practice they had
embraced. Orthopraxis, at least initially, was ofteore important than orthodoxy. This
IS not to ignore belief however, or reduce Buddhiesrmere action. Rather, as belief
followed practice in time, it more importantly inpeeted the practice, and so offered a
new worldview. As practitioners continue to tekeihstories, either self-reflexively, to

their sangha, or to outsiders, their identity wdhtinue to take shape.

The arrival of Buddhism in New Zealand can be aixyd by conceptualising
both sending and fetching mechanisms. Additionallyne have proposed that New
Zealand has a propensity to import culture. Thig b@a symptom of New Zealand’s
young identity or simply due to its remoteness emahparatively short history. Miles
Fairburn for one, has suggested that because s faetors, New Zealand has been
predisposed to becoming an “unusually heavy borr@ivether cultures” (2006, 167).
This is the irony of exceptionalism. New Zealantture is a pastiche, and if
exceptional, then only so in the distinctivenesthefpastiche. Buddhism, like popular

culture, has been constructed from elements imgdroen Britain, the United States

260



and Australia (and elsewherg?,and these international expressions potentially

overshadow local developments.

That Buddhism continues to be sourced from overseasld not be a surprise.
The “convert’/practitioner-Buddhism — if we conteto allow a “two Buddhisms”
typology'*! — is imported mainly from Western sources, evegf its various
sectarian expressions continue to look remarkakdytheir original Asian roots. Other
religions in New Zealand, notably Christianity, smimuch of their inspiration from
Australia, the United Kingdom and the United StatéSally McAra (2007) suggested
the word “bricolage” to describe the identity fortioa at Sudarshanaloka. “Bricolage”
and “pastiche” may well be words that describegrefi in New Zealand in general.
Will a corporate narrative emerge, in which themas Buddhist lineages seek to find
common ground — perhaps a new “imaginative ordeaiid consequently construct a
unique New Zealand Buddhism? To ask this questi@s shot mean that uniformity is a
virtue or that commonalities are necessarily detraQuite the contrary, for New
Zealand continues to move toward ever diverse |iigéss and indeed celebrates this.
By being novel and recent, Buddhism as a broadtaarisnay well be able to write
itself into the narrative of New Zealand societyl @ulture because so much of New

Zealand’s narrative itself is relatively novel, eat, and still being written.

If a new “imaginative order” is conceived, and gedus expression in New

Zealand — of whatever shade — can be broadly cereido be a “bricolage” or

110 Asia too is of course a source of Buddhism, areheopular culture now. The familiarity ofanga
comics, and Japanese matrtial arts competitiorcsyrag and reality shows on New Zealand televisien ar
examples of this. However, this thesis has beegflgrabout “conversion” rather than the “baggage”
Buddhism of immigrants, and so | refrain from explg immigrants’ Buddhism further.

111 paul Numrich argues persuasively that the two Bisids typology should continue to be considered.
After a detailed survey of the history of the typgy, he posits that scholars should continue to
acknowledge its “validity” because its “potenti@shnot yet been exhausted” (Numrich 2006, 223).

112 Thjs is reasonably easy to identify: Alpha (EnglaHillsong (Australia), Promise-keepers (U.S.A),
New Wine (England), Forty Days of Purpose (U.S.A) afew recent examples of imports.
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“pastiche”, then the way is open for Buddhism itselfind a socio-cultural niche and
stabilize in New Zealand just as New Zealand itselfurally stabilizes from its “teens”
to its “coming of age”. Where vertigo may occur &r individual, it may also occur for
a religious tradition. When an ancient traditiordergoes a cross-cultural translation,
conceptually, temporally and geographically, thestability occurs. Vertigo is
experienced by that tradition. This is plainly eand in interviewees’ stories of the trials
involved in trying to get Buddhism established ieviNZealand. These trials were
variously described, and are periodically repodedn the media. There are socio-
cultural barriers that need to be overcome by Neal@hders!® Town planning
regulations for the placementstipaand buildings are to be negotiatédAcquisition

of residential visas for Tibetan lamas are to hgpsued ' Legal battles over lineage
and reincarnation are to be foudttinternal authority issues are to be negotiatéd.
These and other issues are not necessarily uroghlew Zealand, and have already
occurred in American Buddhism and elsewhere inMest. These challenging
dynamics are normal when a new religion arrives new location: a new religion is
more often than not reconceptualised and newlypnééed. How Buddhism fits within
the imaginative order of New Zealand may well beedained by its unfolding

narrative of success (or otherwise) as to hovaitdlates into New Zealand society, a

society which itself is seeking to stabilize indtdtural pluralities.

13 One interviewee, for example, related how sheisterstly gets mistaken in public for being a Hare
Krishna devotee.

114 Erich Kolig (1997) noted the dramas around getthegyOtago peninsuktupabuilt due to town
planning rules. The proprietors of Chandrakirtatetl how a neighbouring farmer refused resource
consent for proposed new buildings at Chandrakirti.

15 several centres have had challenges getting resideermits for Tibetan lamas. Dorje Chang Insgitut
for example, sent out an email to its mailing distOctober 14, 2006 appealing for support in the
process of getting Geshe Thupten Wangchen registBx@l was appealing to Hon. David Cunliffe, the
Minister of Immigration to throw his weight behitite application.

1% There have been extensive wranglings over the tagaership and right to occupy the Karma
Choeling Centre in Kaukapaka related to the cometrgies as to which claimant to the Karmapa's
reincarnation is genuine. See "Court Halts BuddBase: Dispute a Spiritual not Legal Matter, say
Appeal Judges,The Dominion PostJune 19th, 2006, 2.

17 For example, interviewee Daniel Owen related hexual indiscretions in the leadership of New
Kadampa caused a rapid and radical restructuteeafigtional leadership in 2007.
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Even though Buddhism continues to translate irdavMealand, | have
demonstrated that it is stabilizing in New Zealaaalj unique parochial locales can be
identified. | have argued that this is as much &bioelreceptivity of New Zealand
worldview as it is about any inherent expansivispulse there may be in Buddhism. |
offered Arcadia as a concept that encapsulatedNh@w Zealanders perceive
themselves, and argued that it was in this nohah & parchment was offered to
Buddhism on which to write its own story. Arcadsaain already existing conceptual
religio-cultural receptor. Many practitioner-Buddts believe New Zealand is a good
place to practise Buddhism. “Home” serves as a polv&gn, or metaphor. “Home” is
Arcadian, an idealised place. The combined naeatof the new Buddhism are
potentially sacralizing New Zealand, creating acaptual Pure Land, or for some, an
actual Pure Land here on earth. Practitioner-Bugtdifummitment to environmentalism,
the buddhafication of the landscape, the practic&uddhist ethics — these are all
perceived as means for purifying the land. Thusaeefree to conclude with Leone that
“religious conversion is primarily a conversionméanings” (2004, 173). This is a
“new language” or a new set of metaphors whichroBwgdhist practitioners can

understand, and this new language is of home, Aacadl potentially, the Pure Land.

Where there are signs of emerging stability, tla@eeconcurrently signs of risk.
Buddhism reflects dynamics in New Zealand cultbre,also interprets New Zealand
culture in new ways: it is both mirror and lenscadlia is both a desire within, and a
critique of New Zealand society. It encapsulatesetting about what we want to be,
or we think that in fact we can be, as well asquihg what we are not. Where Te
Waiariki Maori and Dhargyey Buddhist appropriateleather’'s mythologies, they may

well, as Paul Ricoeur (1986) suggests, be appetdiagort of “escapist” notion
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implied within the notion of Arcadia (1986, 17). Waiariki appeal to the mysteries of
Tibet to aid in the construction of their own idéntwhile Dhargyey Tibetan Buddhists
appeal to alleged connections to pre-Maori pedjgldscate themselves in New Zealand
socio-political discourse. Both these notions @@apist in as much as they are pre-
historical and speculative, and hence pose sorkeYet they do serve a purpose to
those who propound them. They seek to legitimisgptioponents’ existence generally,
but more specifically locate both Tibetan-Buddlaistl Te Waiariki in a notion of home

as identity.

This is only one explicit example of how identityaynbe worked out. Further
constructions of identity in this particular landpe will no doubt be contested. A
number of essays in the May 2008 editio.ahdfall discuss this very notion. In the
editorial, it is suggested that the “romantic refeantment of the land*® is now worth
reflecting on, because it, together with the “laragse pagan myths”, is reflected widely
in our literature and national branding. The rehamtment of place — a return to
considering a spiritual dimension to life and lezatcontra to the experienced aridity of
modernism — is popular and persistent. To re-ertddaw Zealand is to entertain both
safety and risk. Buddhists are now part of the teopluralistic cultural shape of New
Zealand: each lineage tradition continues to faeown community, and practitioners
may belong to and practise within these communites$ Buddhists also construct for
themselves personal identities, and are contethiein individual-ness: they are perhaps,

the virtuosos of meditation, the quintessentiahatgpal “man alone”.

118 | am aware that “re-enchantment” is a theorysriwn right, developed by Christopher Partridge
(2004, 2005), Jeffery Paine (2004) and others.natanean to engage in depth with this theory, othe
than to note that the contributorsltandfall draw on it to conceptualise their writings. | uislosely to
mean “re-spiritualising” vis-a-vis the perceiveddiy of the Enlightenment/modernist project.
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If this is the case, they do not restrict themseglsolely to Buddhism. When
eclectic, they celebrate their eclecticism. TheNdbtlneir own identities in a DIY
spiritual marketplace, much like Robert Bellahle{Z996) identified in one of their
interviewees. Sheila Larson described her own &sthiSheilaism”, a self construct,
which was “my own little voice. [Sheilaism is] ttg love yourself, be gentle with
yourself. Take care of each other” (1996, 221)sbais sentiments were common
amongst my New Zealand interviewees. The idealapiscending the limitations of
psychological anxiety, or social discord, or setffitation were common notions
throughout my New Zealand examples. A spirituadityelf transcendence and self
empowerment is appealing for New Zealanders aasifdeen with Americans. To this
end, New Zealanders appropriate spiritual toolmfeovariety of sources, including

Buddhism.

However, if all that Buddhism contributes to Neeafand is an endorsement of
individualities, then it risks marginalisation in aver growing pluralistic society. If
Buddhist practice is merely functional, and nothingre, then Buddhists are destined to
be meditators alone, and little else. If the moproject resulted in a dry rationalism,
devoid of spiritual dimension, then re-enchantneamt be understood as being to do
with integration, reconnectivity, and re-spirituatig of space. Buddhist practice needs
to go beyond personal meditation to be able to &ipdiace to contribute to the wider
society. The fifteen practitioners whom | intervesswvho had identified and articulated
ethical practice, may represent an essential inreparisongst Buddhists through which a
genuine contribution to society can be made. Whilave not dealt specifically with it,
mainly because none of the interviewees offerengaged Buddhism offers an
institutionalised way forward where sanghas cahtpgkther and contribute to New

Zealand society in concrete ways. Engaged Buddhisnteived and conceptualised by
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Thich Nhat Hanh and others, is a socio-politicaveraent which invites Buddhists to
demonstrate spiritual qualities and ideals throagive social and political projects.
The Amitabha Hospice in Auckland is the only indiinalised form of Engaged
Buddhism that | have found in New Zealand to dakes seems odd, in that Engaged
Buddhism has quite some momentum in some Westemtoes (see for example

Queen 2000).

A practical engagement — an intentional agendadate an eu-topia — may well
fit with perceptions of what it means to be religgdn New Zealand. The religious sects
that carry respect in New Zealand are often thdse ave perceived to have practical
social outworkings, like the Salvation Army. If Kiag up the practice” includes a
commitment to a new ethic, then Buddhism in Newl&aé may function as a renewal
impulse. If, for whatever motivation, some New Zedlers behave better, and they call
on fellow New Zealanders to do likewise, then Buddhsurely serves a good function.
New Zealand will continue to become an eu-topigoed place, a Pure Land. This will

be so, because Buddhists intentionally act to nitad@

Nevertheless, it is unlikely that Buddhism will loate the dominant worldview
or religion in New Zealand. Secular hegemony miggagainst this, even though it is
readily demonstrable that New Zealand has a histbexperimentation with alternative
spiritualities. Buddhism, like any other new arfiraNew Zealand, risks being
manipulated politically, marginalised, or exploiteésla marketable fashion. If
practitioners remain only meditators, limited ttraspection and the functions of their
own minds, then there will be little transformatioihNew Zealand society.
Transformation of society does begin with eachvitiial, and in the Buddhist sense, as

the individual transforms his or her own mind. Nelreless, meditation must go hand
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in hand with ethical action, and several interviesseecognised this. To do this, there
needs to be an on-going nourishment in sangha,endargha can help to bestow
identity, but also be transformed by the very pneseof each individual. Most people
need the nurture of communities that have mordittams that reinforce their own

aspirations.

What should sangha look like? What types of netsioor support groups are
possible for Buddhists in New Zealand? All but apMew of the Buddhists | have
talked to locate themselves in recognisable lingaggngha is one of the three treasures,
along with the Buddha and the dharma. If they ditifarmally take refuge in them,
then more often than not, they still seek to psgctind live within their general orbit.
All the lineages claim to go back to iconic histatifigures, like Tsongkhapa (1357-
1419), even the Buddha. Some lineages come mogathgthrough Western contexts.
If a lineage group is merely a support group wipsr@ple are “alone together”
(Wuthnow 1994, 3) then there would be little ciegmnsequence because they will
remain a collection of people with common interglstg with few meaningful
interactions. Several lineages — Wangapeka, Bodhismama, Sudarshanaloka for
example — are experimenting with new ways of regidesanghas and the intentional
building of alternative communities. If New Zealatwhtinues to embrace an
intentional pluralism — and there is every indigatit will — then its social structure will
include not only Buddhist immigrants, but practigs-Buddhists (that is, “converts”)

and their sanghas.

To this end, | suggest that the findings of thissis challenge the broadly
accepted notion of convert/ethnic Buddhism on astiéwo fronts. Firstly, the

boundaries of Buddhism are not well defined in N&smland, or rather, if definable, are
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porous. If one can be a practitioner, that is, dalitation informed by Buddhist
technique and not have to commit to rite, rituatlogma, then multiple belonging is
possible. Therefore there does not need necesbardyy sense of “conversion” in
terms of a ritualised uniqgue moment or event (aitfp as | have mentioned,

practitioners more often than not still identifytiva lineage tradition).

Secondly, if ethnic Buddhists can “take up the ficat, as three interviewees at
Fo Guang Shan said they had, then ethnic Buddhismiadaries are also porous.
Chinese immigrants to New Zealand who come witlr th&n cultural form of
Buddhism may well articulate a conversion narrativeescribe a conversion event in
which they changed from culture-influenced-Buddhastonvinced-practising-
Buddhist. In addition, Fo Guang Shan is going tvaetdinary lengths to “localise” and
attract the pakeha population of Auckland. Nevéetse Fo Guang Shan looks very
different to an austere Zeesshimmongst the mountains of Nelson Lakes National
Park, comprising pakeha practitioners. Yet bothehaammitted practitioners amongst
them who are New Zealanders (although of diffegtignicities). So-called ethnic and
convert sanghas may be mere communities of convesjenore to do with social

structure and expectations than with anything iehty Buddhist.

Harnessing this spectrum of expression has beemptéd periodically in the
possibilities of forming a New Zealand Buddhist @oli There have been three
attempts at this, the earliest probably being iB61&puler 2002, 140), with the most
recent being in early 2006. A certain sectarianigirked against it initially, and on the
second try, alleged embezzlement of funds setck.bBhe most recent attempt seeks to
bring a combined voice to common issues, as dexthly interviewee Amy Wright

who is one of the initiators of the Council:
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[Buddhist groups in New Zealand] have quite a fatammmon problems
that we don't talk to each other about, so enesdyeing used to do
things that we could be saving energy on if we voar@paring notes.
And one of those issues which is quite pressimgpmsigration laws,
around the requirements especially for work visas @ermanent
residency. And what it does is disadvantages Budidinoups because
what they can usually do is get somebody in on kkwisa but then it's
hard to get the permanent residency, and so thsbipevill go back [to
his home country], and somebody else will come,smgou don't get
the continuity of leadership, and you don't getldselers learning about
New Zealand society. They're here for a while dmhtthey go back and
you don't get the integration happening.

Continuity of leadership is crucial for the ongowigbility of some Buddhist
groups. Viability was a concern because of theebéhat Buddhism had something
worthwhile to offer to New Zealand society, andauld do this best by ensuring
stability in its leadership. Thus the intentiortleé formation of a united Buddhist voice
is to be able to contribute in an ethical sendddw Zealand society. A “stable belief
structure” (Savage 2003) in New Zealand may beitepsrtant than a stable practice

and ethical contribution.

A united Buddhist Council may well offer some itigtional stability, although
the awkward history of attempts to get one going pwse further problems.
Nevertheless, stability, | suggest, is a vital comgnt of identity. To know oneself is to
experience cohesion and integration of the selftiver words, to be stable. A growing
stability is demonstrated in the interviewees’ abdomestic language, in particular the
language of “home”. “Home” can be understood asasgnting the sentiments of
Arcadia, where “home” is in the unique socio-geptieal landscapes of New Zealand.
Arcadia and the Pure Land merge when “home” is potisent and future, both
temporal and paradisiacal. Thus “home” can be qunedised as a semiotic device

where one can reconstruct the self into a “stat#atity” using a new language. The
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new language is as much about a practitioner tetheir auto-narrative as it is about

conceptualising New Zealand as an Arcadia or a Pame.

For a Buddhist practitioner (a “convert”), New Zaadl is both Arcadia (because
the practitioner is a New Zealander) and potent@lPure Land (because the
practitioner is Buddhist). Their personal narrai¢how | took up the practice” is part
of the socio-cultural narrative of New Zealandlitséhis potentially stabilizes the
self’s identity now, in this moment in history, geographical place (New Zealand’s
landscapes), cultural metaphor (Arcadia) and mligiexpression (Pure Land). Thus
this “new language” of the self also offers a tédgacal potential where the safety of a
geographically and culturally located home is thespnt context in which a Buddhist
future can be created. This “stabilized self” canrba present temporal Pure Land
(New Zealand itself, temporal and concrete), artare Pure Land (either temporal or
ethereal), something that the practitioner, byoatlhengagement or meditational

consistency can assist in creating.

Turangawaewae: a place to stand

| propose that a Buddhist future in New Zealandlmawconceived of in the light
of an imaginative order informed by the Maori cqotoef turangawaewaé have
chosen to use this term not only because it cacoagruent etymological and cultural
meaning for my purposes, but because it is a uritgve Zealand term. Martin
Sutherland (2001), for example, has appropriateddhm to discuss issues of identity
amongst New Zealand Baptists. In the interest®oteptualising how Buddhism may
possibly have some sort of unique identity in Nezaldnd, it makes sense to explore a
concept that belongs to New Zealand. Turangawaewa&psulates both stability and

identity. Etymologically, it is derived from turaagmeaning “foundation” (like the
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foundation of a house), and waewae, which meartféet Therefore it means the
“firm/foundational place where my feet stand”.dtdommonly used to denote identity,
both in common Maori parlance, but more and motaiwiNew Zealand English
dialectical usage. One’s turangawaewae is the éphdrere one stands”, that is, the
place from which one takes his or her identity.sTidentity is derived from a place of
stability. One’s turangawaewae is both physicat@lgperhaps one’s marae or

birthplace) and one’s social place (family, genggjo

From turangawaewae — the place where one stands is able to construct
one’s mihi. The mihi is the triple identity of osamountain, one’s river, and one’s
genealogy that one uses in formal greeting ritudigse are bold images of stability
and place. Hence, because | was born in Indiay ttzam the Himalayas as my
mountains, the Ganga as my river, and my genedloygkapapa) traces back fourteen
generations to the Shetland islands. Part of mykeyapa is being able to name the
waka (canoe) — or in my case, the immigrant shipa which my ancestors came to
New Zealand. On my mother’s side, HMS Peter Hend/@n my father’s side the USS
Niagara. This in essence gives me identity inkeetrihat is the “tribe” of immigrants,
particularly those from the Shetland Islands. Téwtation of mihi as part of the ritual
greeting process in public events in New Zealarmkoming common place. These
protocols are certainly influenced by Maori cultupat they are becoming more and

more mainstreamed within the broader culture.

That pakeha New Zealanders are able now to appteghese elements of
Maori protocol is indicative that identity is dynanand multivalent. Because this is so,
we can now ask how might the second chapter of Bisduds narrative in New Zealand

read? Where might the turangawaewae of Buddhistipomers be? How might they be
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able “to stand” in a recognisable socio-culturalgal in New Zealand? New Zealand
practitioner-Buddhists have chosen to embrace awaldview — new ways of

viewing the world, and constructing realities — &aimely have done this by locating their
Buddhist practice in a variety of Buddhist tradisothat have growing vitality in New
Zealand. In the concept of turangawaewae Buddh&ammow articulate beingf New
Zealand in as much as it is in these mountainspgstdhese rivers, and with
identifiable lineages/genealogies. These are laslddcape images, representing
strength and longevity. Similarly, individual preictners may now be able to recite a
mihi from a place of stability: “I am a Buddhist prdictner. | practice in the unique
landscapes of New Zealand. | can trace my tradgilbomeage back through these
particular masters”. In essence, Ella Brewer, imceptualising New Zealand as Tara’s
Pure Land in théhangkashe painted has, perhaps unintentionally, provaledw
“imaginative order” in offering to Buddhists a waf/conceptualising turangawaewae,

that is, their identity.

Brewer’s Buddhist practice is worked out, amongdbkeodisciplines, inthangka
painting. She has imagined New Zealand as a ljgtiee, a Pure Land. The Pure Land
is a land of bliss and purity. In general, Buddhdaims to offer a path to happiness,
and New Zealanders continue to view the country playground of “100% Pure”
landscapes, in which one can play and be happyghrondulging in a wide selection
of extreme sports. If New Zealand can offer extreperts as a path to happiness, then
surely New Zealand can offer Buddhism as an “exéréspiritual] practice” as a path to
happiness as well? If in fact New Zealanders drerdier nation of innovators — or at
least we perceive ourselves to be — then thisite Qqureasonable idea. This may be
pushing the metaphors too far, but why not? Iitatso possible to conceive of New

Zealand as a “100% Pure Land” in a Buddhist seifibe?lace where Buddhists stand
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— their turangawaewae — is both a physical Purellant also a cultural place of
identity. If pleasure and the pursuit of it is famdental in our cultural psyche — we live
in an Arcadian ideal place — then it seems thatdBigin may well offer both personal

and social means to happiness, and offer a tlyitiche in the process?

If we reduce Buddhism in New Zealand to a mereé)%(@Pure Land” sound-
byte with little further definition, then it offeithe possibility of reconceptualizing what
actually counts as Buddhism. This | raised whenudising the census data in chapter
two, and this will remain an ongoing challenge. Thggory “Buddhism”, like
“religion” does not have agency. It is interpretasad hence open to constant re-
negotiation. Additionally, Buddhist practitioneneaelf-reflexive by the very nature of
the meditation they do. Hence Buddhism will conéirta be a challenge to simplistic
notions of meta-narratives, like globalization, déese Buddhist practice is not simply
the result of external forces. Its very shape atdne is determined internally, both in
the minds of its practitioners and the sanghashithvthey locate themselves, as much
as culturally or politically. The culturally locatesense of turangawaewae is a foil to the
meta-narratives that may pressure Buddhist exgnessn New Zealand to be merely

derivative of what happens elsewhere.

These various challenges are representative @rttieguities around and the
de-regulation of religious symbols, perhaps duiaéodecline of institutionalised
religions in the West. When symbols are de-regseakj they can be exploited in new
ways. In the case of Buddhism’s coming to the Weesd, particularly New Zealand, this
is not necessarily something to mourn. Rather les/é¢ demonstrated, Buddhism is
sourced not only from Asia, but also from other teas nations. Hence there is the real

possibility that Buddhism will lose control oves ibwn symbols. This may or may not
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be celebrated: Buddhism may begin to look “lessdbugt” or “more Buddhist”; it may
begin to look less western and “more Kiwi”, pretydeecause New Zealanders will be
able to manipulate the symbols differently. ThesM\Zealand Buddhists may well
have opportunity to define their own turangawaewiaey will be able to stand in a

place of identity, the symbols of which they thelmes control.

However, Buddhism is still linked firmly to lineagentrols at this stage, and
will continue to be so into the foreseeable futdit@s will, no doubt continue to
influence identity. Those whom I interviewed usya#veled in their exotic
associations, whether they were sourced from Tilh&i@panese, Thai, or even
American traditions. There is little indication tha the future, Buddhist traditions that
are currently represented in New Zealand will weaglshor from Asian shores. It can
be argued that even those lineages claiming tar@vative for the West, like FWBO,
are still, by their very nature, defined by lineagegen with New Zealand’s own

Wangapeka movement, lineage is “offshore” from @#rasources.

These lineage controls must not detract from trssipdities of forming a
unique place to stand. | have proposed that NewadAdaan be conceived of as a
“100% Pure Land” only because of the endearing @uiring) image of the ideal
society that New Zealanders continue to embratieemmyth of Arcadia. The
mythology of Arcadia is itself a narrative. Conaggdised in Virgil's writings,
appropriated in European literature, blended witlomial aspirations in New Zealand,
it is a story of emerging identity. While recognigithat Arcadia is contested, | have
committed myself to one position. There may welbbger ways of talking about New

Zealand'’s history and its appropriation of intetpue metaphors.
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If New Zealand is still a teenage nation, askireptge questions of itself, then
ideology, especially imported ideology will contanto be contested in the public arena.
| have conceptualised a home for Buddhism drawmgree of New Zealand’s arguably
deeply embedded cultural symbols, Arcadia. Arcatgy well be both a place of arrival
and departure. Arcadia provides an open page ochvtbicontinue to write a Buddhist
narrative. Buddhist traditions may conceptualisaribelves further as within a Pure
Land in New Zealand, and thus capitalise on a shistorical impulse — that New
Zealand is perceived to be 100% pure, at leass ilandscapes — that is contained in the
very worldview of the nation. However, Buddhistditesons may also depart from here,
for Buddhism’s notion of the Pure Land is largearthust New Zealand or one
particular Buddhist expression. Our New Zealarsdidny is an extension of the
Enlightenment modernist project as mediated thragjbnialism, but it is also a
history of a Pacific nation where now the notionarfgata whenua — the people of the
land — is contested. Will Maori capitalise on thHieongs of Tibetan Buddhism and/or
will the Tibetan Buddhist traditions continue tekdegitimization by calling on alleged
Maori connections? Where Buddhism is now part efWest’s historical narrative, and
New Zealand is part of the West, so Buddhism caote a part of New Zealand’s

narrative.

This “imaginative order” is birthed out of our tosy, from the memory of
relationships and ideas, and in particular, fromlastorical appropriation of an
Arcadian worldview. Today, our identity as a natismurtured in experiences of
current relationships, relationships which are gugsible because of the socially
liberal pluralistic society we cherish. Taking ine tpractice of Buddhism and

identifying with Buddhist traditions, from whatev&ources, is now a viable option.

275



In sum, this thesis offers a challenge: WesterndBigin must not neglect
geographical and social place. Buddhist identiti@w Zealand can be said to be tied
to land, and this because so much of New Zealdiitseatity itself is related to land.
Identity is often created in relationship to a pladurangawaewae — in physical
geographical locations, and in the cultural localbere people stand. In New Zealand,
people do construct for themselves identities aatst with the land, and not any
particular land: it is withhis land. The land is their turangawaewae, literdhy, place
where they stand, that is, the place where theg k@vd form) their identity. In notions
of ecological interconnectedness, or the buddhiadicaf the landscape, or the
ecological responsibilities that come out of Buddlleithics, or in whatever future socio-
cultural locales may emerge from a new “imaginatwger”’, so New Zealanders may
well continue to find resources to construct Budtlifdentities that are unique to these

islands.
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Appendix 1: Buddhist Groups Mentioned™*®

Bodhinyanarama Buddhist Monastery
Rakau Grove, Stokes Valley, Lower Hutt, Wellington
Website http://www.bodhinyanarama.net.nz/

“The Bodhinyanarama community has its roots inTtheravada Buddhist
tradition, more specifically in the ‘forest’ meditan tradition as taught by the
Thai meditation master Ven. Ahan Chan, and hisssemestern disciple, Ven.
Ajahn Sumedho”. (From the website.)

Dhamma Medini - Vipassana Meditation in New ZealandS.N. Goenka)
153 Burnside Rd., Kaukapakapa.
Website:http://www.medini.dhamma.org/

“Vipassana is a practical technique which enablesto lead a more positive,
balanced and happy life. This path of self-develepnthrough self-awareness
is remarkable in its simplicity, its lack of dograad above all its results. The
basis of any healthy, harmonious society is alviagshealthy and harmonious
individuals who populate it. Only if each individleas a pure, peaceful mind
can we expect peace in society”. S. N. GoenkanfRhe website.)

Dhargyey Buddhist Centre
22 Royal Tce., Dunedin.
Website:http://dhargyey.org.nz/

“The Dhargyey Buddhist Centre in Dunedin is a diabie incorporated society
founded in 1984 for the study and practise of Busldhunder the guidance of
the senior Tibetan Lama, Gen Rinpoche, The Vener@eshe Ngawang
Dhargyey. To our great sadness he passed awaygunsA@995, since which
The Venerable Jampa Thupten Tulku and The Venedanga Khedrup
Lhagon Tulku have assumed the role of spirituatigsi A commemorative
stupahas been built for Gen Rinpoche and it was firdséwed consecrated by
His Holiness the Dalai Lama in September 19967o((frthe website.)

Dharma Gaia Garden — Centre for Mindful Living and Meditation.
608A State Highway 25, 3 kms south of Manaia g#laCoromandel peninsula.
Website:http://www.dharmagaia.org/

Informed by the tradition of Thich Nhat Hanh.

“We cannot say that Dharma Gaia is only a physaéty situated in time and
space. It is true that one aspect is this physiddtess, a place with buildings,
gardens, pond and gently swaying hammock. How®earma Gaia is also this
moment — right now, right here ... you reaching outuriosity, the miracle of
technology and our chance to offer you a lotus #band a smile of human
warmth and connection. We do not have so many woeds at Dharma Gaia.
We have wonderful conditions which enable us tgo$ystop ... to rest deeply
into the present moment, to be supported by inbfediatural beauty,

119 All websites listed in this appendix were checksdaccurate on May'12008.
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tranquillity and stability and to simply come hoteeour own true nature”.
(From the website.)

Diamond Sangha Zen
c/o 4a Mayroyd Terrace, Nelson.
Website:http://www.zendo.org.nz/

“Robert Aitken Roshi and his wife Anne founded Biamond Sangha in 1959
in Hawaii. This lineage now has thirty-six teachersld-wide including Ross
Bolleter; Roshi in Perth, and Mary Jaksch RosliNelson] New Zealand.
Glenn Wallis Sensei is based in Dunedin. As thedge has roots in both the
Soto and Rinzai schools of Zen, Diamond Sanghda&ra®ffer botlKoan
study, andShikantazg'just sitting’). Diamond Sangha is a lay lineaget a
monastic lineage, with the ideal of bringing to puactice the joy and pain of
everyday life”. (From the website.)

Fo Guang Shan (Buddha Light International)
2 Stancombe Road, Manukau, Auckland.
Website:http://www.fgs.org.nz/ibt/main.htm

“Fo Guang Shan seeks to propagate Buddhist Teacthingugh cultural
activities ... to foster talent through education 0. benefit society through
charitable programs ... and to purify hearts and sithdough Dharma
functions like Taking Refuge in the Triple Gem adsmadertaking of the Five
Precepts, Meditation Retreats, Eight Precepts Reteé&c.” (From the website.)

Foundation for the Preservation of the Mahayana Traition (FPMT)
Chandrakirti Meditation Centre

289 Sunrise Valley Rd., Upper Moutere, Nelson.
Website:http://www.chandrakirti.co.nz/

“The Chandrakirti Centre is a Tibetan Buddhist gtadd meditation centre,
situated on a beautiful five acre property in tbiing hills of the Nelson
countryside. FPMT is a world-wide network of ov@0lcentres under the
guidance of renowned Tibetan master, Lama Zopadeimp Inspired by the
visits to Nelson of Lama Zopa and his HolinessDaéai Lama in 1996 and
2002, the centre aims to promote the wisdom, cosipasnd love that is at the
core of Tibetan Buddhist philosophy and practi¢Etom the website.)

Dorje Chang Institute for Wisdom Culture (DCI)
56 Powell St., Avondale, Auckland.
Website:http://www.dci.org.nz

“Dorje Chang Institute for Wisdom Culture is a Regred Charitable Trust and
Tibetan Buddhist Centre offering meditations, aésand a peaceful, beautiful
oasis in the city. It is open to all. [Our aimad serve others by creating the
conditions for people of all interests and inclioas to contact, study and
practice the teachings of the Buddha”. (From thbsite.)

Mahamudra Centre for Universal Unity
Main Rd., Colville, Coromandel.
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Website:http://www.mahamudra.org.nz/

“Mahamudra is a Tibetan Buddhist Meditation Cemstablished in 1981 under
the guidance of two Tibetan lamas, Lama Thubterh¥esd Lama Zopa
Rinpoche. Mahamudra centre is a charitable trusteamember of the FPMT,
an international organization which has over 15@tres, hospices and projects
worldwide. The purpose of an FPMT centre is toofie timeless wisdom and
methods of Buddhism as a means to attain the higlu@san and spiritual
potential, especially those taught by the great t&ntury Tibetan teacher and
meditator, Lama Tzong Khapa. These methods acttadotes to our everyday
experiences of anxiety, fear and agitation and telpeate instead, experiences
of joy, compassion and understanding, not onlyofweself but for everyone”.
(From its website.)

Friends of the Western Buddhist Order (FWBO)
Website http://www.fwbo.org.nz/

Auckland Buddhist Centre
381 Richmond Rd., Grey Lynn, Auckland.
Website:http://www.aucklandbuddhistcentre.org/

Wellington Buddhist Centre
64 Cambridge Tce, Wellington.
Website:http://www.wellingtonbuddhistcentre.org/

Sudarshanaloka
Tararu Valley, Coromandel Peninsula
http://www.sudarshanaloka.org/

Thames Buddhist Centre
701 Pollen St., Thames.
Website:http://www.sudarshanaloka.org/thames-centre.html

“The Western Buddhist Order, and Friends of the t&fesBuddhist Order are
world-wide organisations founded in 1967/8 by Then¥rable Urgyen
Sangharakshita, an English Buddhist monk who spesity years studying and
practising Buddhism in the East. Upon returningtgland in 1964 he saw the
need for a new interpretation of the teachingfhiefBuddha, a reinterpretation
firmly rooted in the timeless fundamental princgtd the Dharma that would
speak to the modern Western mind and heart. In h8Gdunded the Friends of
the Western Buddhist Order and a year later coedutte first ordinations into
the new Order”. (From Sudarshanaloka’s website.)

Jam Tse Dhargyey Ling
159 Parakiore Road, Kamo, Whangarei.
Website:http://www.mandalaorg.nz/

A sister centre to Dhargyey Buddhist Centre, Dumedi

279



“Jam Tse Dhargyey Ling is a Tibetan Buddhist Ceintridne Mahayana (Gelug)
tradition, and was founded in 1997 by Venerableptén Tulku Rinpoche.
There are three resident monks living [at the eratll from Sera Je Monastery
in Southern India, [as well as] English Tibetan Bhlidt nun, our spiritual
coordinator who comes from Holland. We offer a tagteaching programme
and retreat [with] Geshe-la and a special teachingramme from visiting
lamas and western teachers. Jam Tse Dhargyey $immiby a Board of
Trustees, whose responsibility it is to assistgumde the centre in its growth.”
(From the website.)

Karma Choeling Tibetan Buddhist Monastery
66 Bodhisattva Rd, Kaukapakapa.
Website:http://www.kagyu.org.nz/

Kagyupa sect of Tibetan Buddhism.

New Kadampa Tradition (NKT)
Website:http://www.meditate.org.nz/

Bodh Gaya Buddhist Centre
43 Ganges Road, Khandallah, Wellington.

Amitabha Buddhist Centre
345 Broadway Ave, Palmerston North.

“New Kadampa Buddhism [is] a pure but modern arassible presentation of
the ancient wisdom of Buddhas. The meditation anddBist practices taught at
our centres are proven, easy-to-use methods thauéable for everyone,
whatever their level of interest. Whether you ssiehkple relaxation or wish to
pursue inner peace and happiness through the Bsiduith, we have something
to offer. Venerable Geshe Kelsang Gyatso is a futlyomplished meditation
master and internationally renowned teacher of Bighd”. (From the NKT
website.)

Phuntsok Choeling — Hawkes Bay Tibetan Buddhist Care
10 Herschell St., Napier.
Website:http://www.phuntsokchoeling.co.nz/

Phunstok Choeling is in the Sakyapa sect of TibBtashdhism.

“Our vision is to have a thriving Dharma CommunityHawkes Bay , with a
resident teacher based in a Dharma House, witlvemexpanding library and
schedule of events and teachings. Under the sgipatronage of His Eminence
Chogye Trichen Rinpoche and his successors we todpe able to enjoy and
offer to all beings in the Hawkes Bay region thelddessings of enlightenment.
As of April 2006, Phuntsok Choeling became a regest charitable trust.”
(From the website.)

Soka Gakkai (SGI-NZ)
6F Laptop House, 23 Waring Taylor Street, Wellomgt
Website:http://sginz.org/
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“Based on the teachings of Nichiren Buddhism, thre hilosophy of SGINZ
can be summed up by the concept of “human revalutibhis is the idea that
the self-motivated inner change of even a singlevidual positively affects the
larger web of life. It is this dynamic process effgeformation — from fear to
confidence, from destruction to creativity, frontred to compassion — and the
resultant rejuvenation of human society that fothesessence of SGI’s vision of
a peaceful world”. (From the website.)

Wellington Insight Meditation
c/o 31 Hobson Cres, Thorndon, Wellington.
Website:http://insightmeditation.org.nz/

“As well as the above health benefits, the ultin@igoose of meditation to
explore what sustainable wellbeing means for allofThrough a gradual

process of inquiry and self discovery, meditatian assist us to renew our
sense of sacredness, connection, and respect fibe"al(From the website.)

Zen Institute of New Zealand (Mountains and RivergOrder)
PO Box 30057, St Martins, Christchurch.
Website:http://www.mro.org/smr/content/view/15/28/

“The Zen Institute of New Zealand, SMR Inc., (ZENZ)x national non-
residential Zen Buddhist training organization assed with the Society of
Mountains and Rivers (SMR), an international sgotétZen Buddhist Centres
that are part of the Mountains and Rivers Order QJIRThe spiritual leader of
the order is John Daido Loori Roshi, abbot of Zeouktain Monastery, located
in Mount Tremper, New York. The Monastery servethasmain house and
international training centre for the Mountains &iders Order. ZENZ
members meet regularly faazenintensive retreats, and other activities
throughout New Zealand, and provide Zen training) gmidance for all persons
interested in the practice of Zen Buddhism. Theeecarrently sitting groups
organized in Auckland, Christchurch, Nelson, Wejton, Manawatu”. (From
the ZENZ website.)
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Appendix 2: Schedule of Participant Observation

September 20— 21, 2003.

Napier.MandalaReconnection Tour (JTDL and Phuntsok Choeling —
Gelugpa/Sakyapa)
“Greet the lamas” afternoon tea
Public talk by Ven. Geshe Sangey Thinley;
Informal interviews and conversations with partaifs
Participant observation at beach-side “Water Ruaifon” puja

November 17, 2003.

Stokes Valley, Lower Hutt. Bodhinyanarama Buddfishtre (Thai Forest -
Theravadan)
Tour of site.
Informal interview with resident Ajahn and others

November 17, 2003.

Wellington. Wellington Buddhist Centre (FWBO).
Tour of site
Participation in meditation and teaching for begirs.
Informal conversations with custodian and partiniga

November 18, 2003.

Upper Moutere, Nelson. Chandrakirti Centre (FPMT).
Tour of site.
Informal interviews with directors and residents.

November 18, 2003.

Wangapeka, Nelson. Wangapeka Study and RetreateCent
Tour of site.
Informal conversation with custodians.

December 19, 2003.

Wellington. Bodh Gaya Kadampa Buddhist Centre (Madampa Tradition).
Tour of site.
Informal interviews with director and adherents.

December 16, 2003.
Wellington. Red Chenrezig Empowerment by Pong ReggRap Tulku Rinpoche
(Karma Kagyu Trust, Kaukapakapa).

Participant observation pluja and empowerment.

Informal conversations with participants.

December 2 2004.

Wellington. Stephen Bachelor on “Living with the\Bi&
Attendance at public lecture
Informal conversations with members of the audeenc

February 9, 2006.

Palmerston North. Amitabha Buddhist Centre (Newafaga Tradition)
Tour of site.
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Informal interviews with director and residents.

March £, 2006.

Palmerston North. Massey University Clubs day.
Informal conversations with Massey University Bhitl Association members
Observation and annotation of variety of Buddbigbs on campus

April 10", 2006.

Palmerston Nortizazen (MRO Zen)
Meal with practitioners: informal conversation
Participant observation mazenincluding dharma talk.

April 30", 2006.

Otaki. Shortsesshirretreat (MRO Zen)
Participant observation razenincluding dharma talk.
Lunch and informal conversation with participants

May-June 2006.

Palmerston North. Four-part lecture series on “$Steges of the Path to Enlightenment”
Attendance and annotation.
Informal conversations with participants.

June 27— 39 2006.

Hastings. Calm Abiding Meditation Retreat (Phunt&dloeling — Sakyapa)
Public lecture by Lama Choedak.
Participant observation in meditation sessionsdiratma talks.
Informal interviews with participants
Lunch with participants.

July 8", 2006.

Wellington. Workshop with Tarchin Hearn (Wangap&kahgyal Rinpoche movement)
Participant observation in dharma talk.
Informal conversations with participants.

July 11", 20086.

Wellington. New Chanters’ Meeting (SGI-NZ)
Participant observation in chanting and testimanie
Informal interviews with participants.

July 12" — 13" 2006.

Canvastown, Marlborough. Maitreya Meditation CeiiDPe&vine Light Mission)
Tour of the site and overnight stay.
Participant observation satsang
Informal interviews with residents.

120

July 13", 2006.
Upper Moutere, Nelson. Chandrakirti Centre (FPMT)

120 have included the Maitreya Meditation Centreasose-enough Buddhist entity, even though it is
marginal and the three residents when | visitecevmert in fact New Zealanders. The Maitreya Meditati
Centre claims to be informed by three sources: @fitmally Rajneesh), Shivaism, and Buddhism.
There was Buddhist iconography very evident, anddBist vocabulary and concepts used throughout
the time | visited.
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Guided tour and update of facilities.
Interviews with residents.

July 16", 2006.
Aniseed Valley, Nelson. Chian Yeh Charn Lin Edumadl Charitable Trust (Taiwanese
Mahayana).

Tour of site and informal conversation with residtemonk

July 14", 15" 2006.

Wangapeka Study and Retreat Centre.
Overnight stay: tour and update of developmentseasite
Interviews with caretakers and residents

July 18", 2006.
St Arnaud.SesshirRetreat (MRO Zen)
Participant observation in memorial service aaden.
Lunch together with participants.
Informal conversations
Travel with participants back to Nelson.

July 17", 2006.

Nelson. Nelson Buddhist Centre - Dho Nyak Osel L{ifijpetan Buddhist)
Participant observation in meditation session.
Informal conversations with participants.

July 17", 2006.

Nelson. Maitai Zendo (Diamond Sangha Zen).
Participant observation razen
Informal interviews with participants

October 28, 2006.

Hamilton. Hamilton Insight Meditation Group (Insigieditation)
Participant observation in meditation session.
Informal conversations with participants.

October 2% — 28", 20086.

Tararu Valley, Thames. Sudarshanaloka (FWBO).
Overnight stay: informal discussions with residgent
Tour of Sudarshanaloka site.
Tour of Lotus Realm shop and Thames Buddhist €entr

October 28, 2006.

Coromandel. Dharma Gaia (Long White Cloud Sangliagimers: informed and
inspired by Thich Nhat Hanh)
Tour of site.
Interview with custodian.

October 28, 2006

Botany Downs, Auckland. Fo Guang Shan Buddhist egigLIA).
Participant observation in English language Pumed.meditation.
Guided tour of site.
Lunch with monks.
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Informal conversations in cafeteria.

October 38, 2006.
Avondale, Auckland. Dorje Chang Institute (FPMT).
Tour of site.
Informal interviews with residents
Participant observation in Tara Puja.
Informal conversations with Tara Puja participants

March 237 — 27" 2007.

Panguru, Motuti, Mitimiti; Northland.
Informal hui at Te Waiariki marae
Informal interviews.

March 27", 2007.

Whangarei. Jam Tse Dhargyey Ling (Gelugpa)
Tour of site.
Informal interviews with residents.

October 1%, 2007.

Grey Lynn, Auckland. Auckland Buddhist Centre (FWBO
Tour of site
Participant observation
Book launch of Sally McAra’'sand of Beautiful Vision: Making a Buddhist
Sacred Place in New Zealandonolulu: University of Hawai'i Press, 2007.
Informal interviews

December 1%, 2007
Palmerston North. MRO (Zen)
Christmas barbecue
Informal discussion with participants

285



Appendix 3: Schedule of Formal Interviews
All names are pseudonyms.

Glen Fletcher

18 June 2004

Palmerston North

“Not Buddhist”, but actively exploring a variety Buddhist traditions

Rachel Pike

8 July 2006

Wellington

Namgyal Rinpoche lineage of Wangapeka

Jan Anderton

9 July 2004

Invercargill

“Not Buddhist” but sits with Insight Meditation prétioners

Philip Jolliffe

28 March 2006

Palmerston North

Zen practitioner (Mountains and Rivers Order)

Charles Markham

20 April 2006

Palmerston North

Zen practitioner (Mountains and Rivers Order)

Mary Kingsbury

13 June 2006

Palmerston North

New Kadampa Tradition practitioner (Tibetan Buddhis

Terry Hearsey

8 July 2006

Wellington

Namgyal Rinpoche lineage of Wangapeka

Clare Hardy

12 July 2006

Picton

Soka Gakkai practitioner

Patricia Rutland

13 July 2006

Nelson district

FPMT practitioner (Tibetan Buddhism)

Jennifer Yule
13 July 2006

286



Nelson district
Ordained nun in FPMT (Tibetan Buddhism)

Barry Farland

14 July 2006

Nelson district

FPMT practitioner (Tibetan Buddhism)

Robert Pierson

14 July 2006

Wangapeka

Namgyal Rinpoche lineage of Wangapeka

Graeme Rice

14 July 2006

Wangapeka

Namgyal Rinpoche lineage of Wangapeka

Natalie Prenter

14 July 2006

Wangapeka

Namgyal Rinpoche lineage of Wangapeka

Gavin Snell (with input from June Bush)

17 July 2006

Nelson

Zen practitioners (Mountains and River Order)

Glenda Nairn

17 July 2006

Nelson

Zen practitioner (Mountains and River Order)

Joel McKenzie (with input from Diana McKenzie)
18 July 2006

Nelson

Zen practitioner (Mountains and River Order)

Anne Cowie

27 October 2006

Hamilton

Insight Meditation practitioner

Melody Frew

27 October 2006

Hamilton

Thai Theravadan practitioner

Barry Davey

27 October, 2006
Thames district
FWBO practitioner
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Anthony Banner

28 October 2006

Coromandel district

“Not Buddhist”, but practitioner informed by Thi¢that Hanh
Dharma Gaia Centre for Mindful Living

James Langley

30 October, 2006

Auckland

Zen practitioner (Mountains and River Order)

Elizabeth Bremner

31 October 2006

Auckland

FPMT practitioner (Tibetan Buddhism)

Amy Wright

26 February, 2008

Wellington

Zen practitioner (Auckland Zen Centre)
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Appendix 4. Summaries of the auto-narratives

Elizabeth Bremner described herself easily within spiritual categsrand
explored a number of spiritual pathways before askadging that yoga “opened [her]
up” so that “[she] could find Buddhism”. This ledesmtually to the Tibetan form of
Buddhism. She “became a Buddhist” decisively byngknitiation and refuge at a
Kalachakra initiation in India. This was in 1995dded by the Dalai Lama. Although
not using the word “conversion” she articulated #s$ a clear event that resulted in a
deep internal personal change. Her subsequent duhgoof her Buddhism had
thereafter been chiefly through practice, and #kég of many further unique
initiations. She traced her growth in Buddhism thylo the inspiration of two teachers,
namely the Dalai Lama and Lama Zopa. She is awistctather than a theorist or
dogmatist, and her Buddhist expression continuée tarticulated in a regular daily
practice, her artwork, and periodic one-off inibats. She was articulate in the belief
aspect, but did not describe herself vis-a-vistitigralthough she was well able to

interpret her life-story from her current Buddipstrspective.

Robert Piersonexpressed his Buddhism mainly in terms of involvetme/hat
he does and how he lives as a Buddhist (or agitughibeing), was very important.
This interacted mostly with his practice/ritual dmd identity. One key experience early
in his Buddhist journey — which he names as anigaténment experience” - has
defined his whole understanding of who he is asiddBist, and he consequently
believes that the most important thing is enlighient and believes this to be what he
(and Buddhism in general) should be offering NewlZed. Thus this subjective
“enlightenment experience” was paradigmatic at iewvels: personal and societal.
Although he was “more into dharma than into sangbeérall, belief played a much
lesser significance in how he framed himself. Rcact which he defines as his sitting
meditation - both shaped his identity (if he isghising less, then he feels less of a
Buddhist), and how he involved himself in sanghasght practice (his involvement in

society as a Buddhist).

Mary Kingsbury , a Maori, actively resisted framing her Buddhisnthie
paradigm of “journey”, choosing “social” as the maaterpretive framework for

understanding her Buddhism: hence she did not &dngh reference for either time, or
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self-awareness of her own auto-narrative. In seemse her priority was a social group,
and it was coincidental that it was Buddhist. Noeédss, a cluster of Buddhist beliefs
did inform how she lived and acted. The interplaidentity, belief (she articulated
seven Buddhist beliefs) and involvement were imgartthese merged in her dual-
belonging and dual-practising in both the New Kaganhradition and the

Theosophical Society.

James Langleyspent a long time describing the lead into whabenly called
his “conversion”. He articulated a well thoughtatgh understanding of both his path
and what Zen is. His initial contact was casual iamglicit, through his contact with the
Beats, Jazz, and being caught up in the life of Menntain Monastery in New York
state. In other words, it was his social context e imposition of Zen routine on him
that initially drew James Langley into Zen. As kxperienced the practice of Zen —
without a commitment to it in the first instanc@e-experienced psychological benefits
(he felt better and happier), his worldview wasliemged and he began to reorientate it
(began seeing the world differently), and he hatbaement of insight from his head to
his gut. James Langley articulated that he fourattvings in Zen: answers to the
guestions, and joy. He used the word “convert” atduly and easily: there was an
affective conversion and a ritualistic one — “beawgra student”. Much of what he said
came out of the “aha” of his firsesshinit was formative and prescriptive. His ongoing
expression of Zen is largely ethical vis-a-vis pinecepts: to be enlightened, or to live in
an enlightened way is to have fulfilled the preseptis story was dominated by his
practice and involvement. Although he articulatederstanding of belief and his own
identity, these were firmly rooted in, and came @unsights gained in his practice. His
practice — that is, chiefly meditation — gave tséis belief, or to use his words, helped

to “uncover” the reality that was there.

Barry Davey’s introduction to Buddhism was by invitation by eefrd and he
met Sangharakshita, the founder of the Western Bisti@rder at his first Buddhist
event. He interpreted all his childhood in hindsigithin his Buddhist framework,
emphasising re-birth as a dominant lens: he pdatiguarticulated two “epiphanies”
vis-a-vis Buddhist categories, one while a nurdialjy and the other at age eight: the
first with re-birth, and the second with the WhektLife and genealogies. He was very
articulate and talked often in the second perstngis what we do”) and implies that
he himself had also done that, or that he waslyigttated within the WBO. He used
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several different descriptors to tell of his corsien and identity as a Buddhist, framing
himself within Buddhist, rather than unique or imative categories or sub-narratives.
His matrix was dominated by involvement and identihere were very few micro-
narratives where there was an interplay of theethffit factors; he communicated
mainly by way of one factor at a time. It seemeat this identity was shaped by and
continues to be nourished by his involvement inWRO; yet this within a defining
belief paradigm of re-birth, informed particulally the two subjective “epiphanies”.

Anne Cowiehad a personal story with a large psychologicaimonent.
Various crises drove her onto a spiritual journelgere she was looking for spiritual
wholeness and healing, and believes she has fhismaohtinsight Meditation after a
tortuous journey in Sattipatana meditation. Whideaventually to separate the
teachings from abusive teachers, it is clear n@wtieditation was her main defining
parameter: her involvement and identity were relateher place in a community of
practitioners: involvement and identity were thestifoequent categories in her matrix,
and in particular, the interplay of these two. Al@mwie articulated much of her
journey in negative language. She did not expresyphisticated belief framework, or
even practice, other than prioritising meditatisraaool to cope with stress. She called
herself a Buddhist, but defined her comfort in title from after her one year’s break
from meditation; there were no rites of passageshe had a “coming home” to the

comfort of meditation.

Anthony Banner categorically resisted the label “Buddhist”, buhceded his
spiritual life is informed by Thich Nhat Hanh'’s “mdfulness practice” techniques. He
used both domestic language and buddhistic langisagemonstrate that in some sense
this phase in his life was skilful means — thesefices support him for now on his
spiritual journey. He did not necessarily see hifregalways embracing this particular
practice into the future. There was a strong irgege characteristic of the way he
expressed himself with involvement, belief and pcactied into together, and
informing each other. His narrative of trauma wigsiicant and had led him to
embracing this practice to find happiness and hgahe articulated his practice as a
therapeutic means to redress the bad energy herbaittd due to his relationship

traumas. His narrative was nuanced with New Agesgaities.
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Melody Frew was articulate about her practice and was self@awetelling her
own story. She scored highly in the practice amdlvement factors, but tended to
express these as unique events, rather than itgdgtgnamics. Drawing on intuition as
a tool for knowledge she felt that meditation @asa@ for making meaning was subject
to whatever the context was. In other words, theeod of her life in any point in time
would determine whatever “makes sense” vis-a-\@piatual practice and what
naturally “fits” her. Her Buddhism was not hugefgrhed in terms of belief or doctrine:
her epistemology was based on the potential of taigai to be her mode of “deep
knowing”, plus she felt she had yet to find a teadhat “fits” for her. She felt that she
was not necessarily committed totally to the cursgritual path she was on: as her life
context changes, so her spiritual practice wille $an articulate a commitment to
Buddhism generically: she took refuge at ordinatiimere was a therapeutic nuance to
her involvement in Buddhism: trauma had been ardeadng the Christian sect she
was raised in, and has continuing ambivalence dlooonalizing a relationship with
Buddhist teachers even though she has spent muehirtiindia and Thailand practising
Buddhism and she seemingly has several Buddhighées or traditions from which to

choose.

Gavin Snellarticulated his Zen identity in terms of involvemé the sangha,
and his identity in that same sangha; his praet&as informed by and located in these
two. There was insignificant reflection on belisfadefining paradigm. His
appropriation of Zen had been gradual, but a degimmoment of becoming a student
could be equated to “commitment” in a public sei@&&vin Snell did not articulate
either his involvement or identity in individualstanguage, but more in a communal
sense. Even the use of his unique dharma namewtias context of how the sangha
used his name. Group practice in #femdo- a sense of “home” — was the biggest
defining identity marker. What he does as a ZendBigt seems more important than

what he believes.

Glenda Nairn explicitly juxtaposed her gradual embrace of Zewdhism
against the traumas of her childhood. Her matrig high in practice and involvement:
her practice as an involved member of the sanghea lger her identity. She was a Zen
Buddhist because she had been initiated into ehsanbich did the same practice. She
did not articulate a strong belief framework, otttean that meditatiorz&zenand
sesshipallows her to realise herself and discover heotgd of being”. There is a
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strong thread of therapeutic need throughout loey;shence her practice provided a
tool for healing. This healing had been found ifnas@ing her understanding of her
traumas. In contrast, although her husbiatrduced her to Buddhism, he had
maintained a good relationship with Christianitygddound the intellectual stimulation
of Zen appealing. Nevertheless, Glenda Nairn repldthiat practice too dominated his

embrace of Zen. To be a Buddhist was to be a gragtmember of a sangha.

Joel McKenzie’smatrix revealed a common link between belief and
involvement. For example, he illustrated hkarmaand rebirth worked out in life. He
himself was in Buddhism because of the intellectinallenge of it (along with times of
admitting it as therapy), but also linked his Budthmess with the quantity of his
practice. Practice in the matrix was a third facbwut was linked to the other factors in a
spread out way. There was a strong rejection thares story — to accept something
new, he sharply rejected something prior. For exampghen he accepted Buddhism, he
rejected his Catholic upbringing. When acceptimgw tradition of Buddhism, he
rejected the previous tradition. There was a sehd#” with Zen and hence a
domestic tone, especially with the attraction otitilehist societies” he had visited or
spent time in. Overall there was a romantic nudaades auto-narrative, perhaps due to
his ongoing travel to Asia, reading and a sangha avk all friends.

Jennifer Yule had a life story matrix of relatively even weigigi the matrix
integration was not complex, with each categorghf@iompartmentalized. Her story
was driven by her desire to be a nun, and becdubesp“involvement” clearly stood
out as a factor. She could articulate an emergmtgrstanding of Buddhist beliefs, and
her story demonstrated a conviction abcarmmaand rebirth as defining worldview
paradigms that she believed in but also applieér@was a subtle relationship between
belief and life story: the beliefs explain her ldgperience, but not necessarily her
meditative insights. But once she had learnedhslif through receiving teachings, it
was determinative then of how her life story unéaldthe belief became prescriptive.
Her “conversion” was slow, in hindsight, and heking refuge was a ceremony which
confirmed whom she had already become privatest, i) a Buddhist.

Natalie Prenter shied away from the concept of conversion toéami “us and
them” mentality, yet by every indication, and frév@r own confession, she was a
Buddhist. Taking refuge ceremony was highly sigaifit, but she did not name this as a
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conversion rite. She was less concerned about hevbacame a Buddhist — barely
articulating this at all- than how she lived nowaaBuddhist. Her matrix indicated this
low level of identity, but high level of involvemeand practice. Her practice was mile
stoned by significant retreats, and her persoradtjme was innovative and “in the
moment”. Bipolar interplays between the three congmds of belief, practice and
involvement were the most common. She did also baeeoff comments about each of
the four factors, but the identity comments werthmcontext of Wangapeka lineage
mainly, and what that meant. To be a Buddhist fatalle Prenter was to practice, go on
retreat, and study, much of this with her Buddpatner (Graeme Rice), but she

downplayed (or failed to mention) much about meudita

Graeme Rice’sfirst contact explicitly with Buddhist practice waia a retreat.
He had since undertaken many empowerments and takege with at least three
different teachers, but also took refuge everytigyresisted the label “Buddhist”, and
insisted on a degree of ambiguity around both @ntsdirection, preferring to
articulate the now, and the path of living in aorgasing sense of awareness of
knowing more deeply what is going on. His matrixsviigh in practice and belief,
along with involvement: for Graeme Rice, this mgmleant however that he talked a
lot about these, but not necessarily in a favograldly. He was a technicist, embracing
tools from anywhere to fulfil his desire to “knowhat’s going on” in the world: hence
his Buddhist practice, while looking very Buddhstemed merely a tool-kit means to
an end, and he thought it should be transcendedskl@ conversion language
(especially with respect to experiences he hadsdirkt retreat), but argued that the
label of Buddhist, while functional and usable fiim, is not something he desires or

needs.

Clare Hardy referenced herself repeatedly to the practicéhahting. She
volunteered very little about belief, except whdrad invited her to explain her
gohonzonConsequently, her matrix was very high in practad involvement
singularly, but also in interaction with each othEne highest three-way category was
practice-involvement-belief. In other words, herd8hbism is an action orientated one,
where to be Buddhist, she chantsdlaémoku She had an inherent trust in the causal
effect of chanting to fulfil her determinations;esivas functional and technicist. She
also referenced herself clearly into the global ement of Soka Gakkai, even to the
point of subsuming herself into the institutionpast of her identity. This was implied,
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rather than her articulating it. She did not voakertmuch about identity, other than that
she had “been practising for 20 years”: she coaldbntified as a Buddhist because
she practises chanting. Her background was Cathmlicshe used conversion type
language: the definitive point of commitment waswishe “became a member”, and
“received hegohonzoh Subsequently, her practice was what now nourisieesthat is
daily chanting on her own, and monthly chantindgwather “members” and interested

people.

Terry Hearsey’s expression of Buddhism was firmly rooted in invatvent and
belief, and the inter-relationship of these. TABeldhist — and he lets others use this
term of him — is to be engaged in learning in tlegldk Using the methodology of
“enquiring mind” his practice was the process afihéng. Dharma is in everything and
accessible everywhere, not necessarily just in Bistideaching. He is in some sense a
post-Buddhist (my term), or more-than-Buddhistsmauch as he embraced Buddhist
frameworks, but did not want to be constrainedhant. Hence his “involvement” is in
the world and life, just as much as in Buddhistrdiea He made little reference to
unique Buddhist practice: his practice was in legy@nd teaching. Throughout the
interview he referenced himself to concepts, bey tiwere nuanced freshly by his own
learning, and “multi-age” — a multiplicity of lingas and empowerments which he had
taken into himself. He represented an eclecticdbErbelief and practice. He was not
concerned about the formation of a kiwi-Buddhismestioning if in fact religioper se
had a future. He had been a Buddhist monk for tevgkars, but had found too much
dissonance in this, living a contradictory life.€Fa was a clear ceremony he undertook,
and leads for others, which is the taking refugem®ny, but he has nuanced it a new
for a new 21 century context. He argued that all of life mista continued ongoing

taking refuge — and his definitions of sangha wenevative as well.

Philip Jolliffe gave the impression that his engagement with pptbariation
of Buddhism had been slow, and his now deepenirigadtfcommitment to Zen
Buddhism was also slow and deliberate. This seerbs the nature of Zen or the nature
of Mountains and Rivers Order of Zen in particylailhere was little urgency to save
the world. In his matrix, he described factorseatation to each other, and therefore
binaries were common. He talked a lot about involeet — what he did — in the orbit of
Zen, and then interpreted that with the binaryelidf and practice, which interpret
each other. This was summed in his narrative withdw like authenticity and integrity.
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To be a Zen Buddhist practitioner was to have atjwe consistent with the teachings
of Buddhism. This to Philip Jolliffe seemed to be key identification criteria as to
when he became a Buddhist, or the right to whichamestill claim the title. He is
strong on some key teachings (like lineage), besehare really subsumed to be in

support ultimately of practice.

Charles Markham’s matrix was high in involvement and practice. Havin
formal “rites of passage” synonymous with “becoménBuddhist” meant that practice
and involvement were linked. This practice and lmement gave identity: to be a Zen
Buddhist one undergoes ritual and one does rititatizings, in the context of a new
identity, both individually and within a sangha.&tles Markham’s way of expressing
his “process” of “becoming” or “taking up” as a Bildst indicates he has completely
reframed the world in which he exists, and thee&ees everything from a different
place, wearing figuratively different glasses. ®hira hint of domesticity in his
interview, in that he was “comfortable” in the Mdaim and Rivers Order liturgy,
embracing this form of Buddhism because it wasréhat that moment in his life. In
other words, he offered no critical reflection e truth value of Zen, nor that that was
what brought him into it. The journey is the deatian and intention is more important
than content.

Patricia Rutland’s interview was dominated by doctrinal comments. She
interpreted her Buddhism from within a clear Buddigy and cosmology. In her
matrix, belief and involvement score the highest endeed, the interaction of these
two outnumbers all others. Practice and identitglyaegister, although not completely
neglected. Belief seemed very important to her.ptactice seemed only to make sense
to her because it fitted within a doctrinal cont@at example, a karmic view of
existence). She did Buddhist things because shevidlin a Buddhist belief that
undergirded them: her belief system is taken uatly from the lamas, however.
There was a reluctance by Patricia Rutland toitatke first person, even when |
prompted her to do so. She talked about the theomyhat the lamas taught, and then
imbedded her own experience within, or interprétedown story in line with what that
received teaching was. When probing for her owrliegjion, she returned to clichéd
expressions of received doctrine. She resistedlarnty refuge” entry point to
Buddhism, but insisted that a “real” Buddhist (tlsatherself) needed to be practising
virtue — that is, the 10 precepts - so as to caoetio effect the law déarma Hence she
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implied that her own identity as a Buddhist wasdithanal on her congruity between

belief and practice. Internal congruence was aergisd part of being Buddhist.

Barry Farland articulated quite clearly a robust knowledge oti@ist
teaching and practice. The conversation was fiimlyedded in an informed
Buddhology, even if it was clichéd somewhat. He tdragged” into Buddhism by his
partner (Patricia Rutland), and was exposed toraésgnificant events, including
taking refuge, but identified requesting a teadfdrama Zopa to be the defining
moment of his “decision”. He articulated everyththgough his karmic worldview, and
since his defining point was submitting to Lama Z@g teacher, he was strong on the
role and efficacy of guru devotion. He was veryact his highest matrix category was
involvement, with various combinations of involveméollowing — demonstrating his
belief inkarmaand the need to create merit. In this sense hilslBigt practice, while
not articulated in the common terms of meditatmuld be interpreted as his activity.
To be Buddhist is to do virtuous things so as tibdlwp merit. There was a definite link
that he articulated between his belief and hissagtinvolvement. Throughout, there
was a sub-theme of Buddhism as psychology: he sethtid deep psychological
anxiety and anger, and at times reduced his Buddtiamere management of bad

feelings. Hence a ‘healing’ nuance is implied tlgioout his life-story.

Jan Anderton resisted taking the label of “Buddhist”, but praeti Insight
Meditation and freely spoke of the benefits thisught to her. She was slow to
“commit” due to perceived potential in-authentiegtithat may follow. She had taken
only meditation as a technique from Buddhism, nathen embracing explicit Buddhist
worldview or belief. She understood herself wittmore New Age categories with
practices in Reiki and massage as well. She hagteddnsight Meditation technique to
enhance her professional Reiki practice in the ifitstance. Her matrix scored high on
involvement, due to her attendance on retreatsraeditation practice. She also scored
high on belief — these expressed within the orbBuddhism, but not explicitly
sourcing them from Buddhism. There was very littkegration of the worldview vis-a-
vis Buddhism and this showed in her matrix having@de and shallow distribution of
numbers. She said she was moving towards Buddlbisii,would suspect that she will
still only adopt convenient parts, perhaps delvirig meditation as a tool for dealing

with her own anxieties a little more deeply.
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Appendix 5: Information Sheet

Victoria

UNIVERSITY OF WELLINGTON
Te Whare Wananga
o te Upoko o fe Tka a Mui

F IG5

]

Buddhism in New Zealand
A PhD research project

Researcher: Hugh P. Kemp
Ph: 06-3594050; Email: h.kemp@xnet.co.nz

Information Sheet for Interview Participants

| am a PhD candidate in Religious Studies at Viatbmiversity of Wellington. As part of this degrde
am undertaking field research, seeking to findwioy New Zealanders embrace Buddhism, in order to
understand what it means for a New Zealander ®diva Buddhist in New Zealand today.

The university requires that ethics approval beioied for research involving human participants.

I will want to gather basic statistical informatiom individuals: gender, age, ethnic identityueation,
income, etc. | would then like to ask questionsilsinto the following (but not limited to these):

e ‘“what is your experience with Buddhism?”

* “how/why are you attracted to it?”

» “what commitment do you have to it?”

» ‘“describe your own spiritual journey”

* “what meaning/significance does a Buddhist commitive for you today as a New

Zealander?” (or alternatively “what significancel di have, and why have you left?”)

I will want to record interviews on tape, as wedltake notes. | would expect that interviews wdadd
around an hour’s duration, and | may ask for furthterviews with you to clarify issues and topiés.
participant may withdraw from an interview and/oe wwhole project at any time without explanation,
and any records will be destroyed at the partidipaequest.

Responses collected will form the basis of my nedeprojectand confidentiality will be assured
unless you permit to be identified by way of writteonsent. Audio tapes will remain in my possession
but anonymous written transcripts will be availatdlemy supervisors in the Religious Studies
Department of Victoria University. You may requespies of the written transcripts of the interview
Tapes will be held for 5 years from the end ofpthgject, and will be returned to the participant on
request.

The outcome of this research will be a PhD submnhitbeVictoria University and subsequently deposited
at the University’s library. | will also draw onighresearch for academic presentations and journal
publications.

All interviews will be conducted within the ethidahmework outlined in a supplementary Consent Form
This form is an agreement regarding confidentiaity the collection, storage and disclosure of
information.

If you have further questions, please feel freediotact me. Or alternatively contact my supervigars
Rick Weiss or Prof. Paul Morris at the Religiousds Department of VUW: Ph: 04 463 5299 or Email:
religious-studies@vuw.ac.nz

Hugh P. Kemp

Ph: 06-3594050. Email.kemp@xnet.co.nz
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Appendix 6: Ethics Consent Form

Victoria

UNIVERSITY OF WELLINGTON
Te Whare Wananga
o te Upoko o fe Tka a Mawui

iPs

Buddhism in New Zealand
A PhD research project

Researcher: Hugh P. Kemp
Ph: 06-3594050; Emaih.kemp@xnet.co.nz

Consent to Participation in Research

Name of participant:

Phone number:

Postal address:

Email address:

| have read the Information Sheet relating to phigect, and/or have understood an explanatiohisf t
research project. | have had an opportunity togasstions and have had them answered to my
satisfaction. | understand that | may withdraw nify&a any information | have provided) from this
project before data collection and analysis is detepwithout having to give reasons.

U4 | consent to information or opinions which | hagieen being attributed to me in any reports on this
research.

U I understand that the researcher will handle tapestranscripts which ensure their confidentizdityl
security.

O | understand that the information | provide widittbe used for any other purpose than stated in the
supplementary Information Sheet, or released terstivithout my written consent.

O | would like the tape recordings of my interviegturned to me within 5 years of the end of the
project.

OR

U 1 would like the tape recordings of my intervieestroyed within 5 years of the end of the project.

U4 | understand that | may request a copy of thestraption of tapes of my interview/s, and that lyma
comment on their content, before they are usedratysis.

O | understand that there may be a secretary wHdra#iscribe tapes (who will be constrained by a
confidentiality agreement), and that only anonymatitten transcripts will be made available to the
researcher’s supervisors.

Q| would like to receive a summary of the result¢his research when it is completed.

U | agree to take part in this research freely aiout coercion.

a

Your signature Thanks!

299



Appendix 7: Overall Summative Matrix

Table 5: Summary of factor frequencies across alhierviews

Factor Frequency of mention
Single factors PR 106
SH 76
BL 100
IN 227
Two-way relationships PR-IN 108
PR-SH 46
BL-IN 158
SH-IN 72
SH-BL 33
PR-BL 88
Three-way relationships PR-SH-BL 12
PR-IN-BL 40
PR-SH-IN 30
SH-BL-IN 24
Four-way relationships PR-BL-IN-SH 18
Summative frequencies PR 440
SH 299
BL 456
IN 665

300



Bibliography

Abbott, Andrew. 1995. Sequence Analysis: New Meghiad Old IdeasAnnual Review
of Sociology21: 93-113.

Allan, lan E. 1990. "Buddhist Monks and Monasterystokes Valley", Honours
Research Paper. Victoria University of Wellington.

Ballantyne, Tony and Brian Moloughney. (eds.) 2dD8puted Histories: Imagining
New Zealand's PastBunedin: Otago University Press.

Batchelor, Stephen. 199%he Awakening of the West: The Encounter of Buddarsd
Western CultureBerkeley, CA: Parallax Press.

---. 1997.Buddhism Without Beliefs: A Contemporary Guidew@keningNew York:
Riverhead Books.

Baumann, Martin. 1997. The Dharma has Come WeSuxey of Recent Studies and
SourcesJournal of Buddhist Ethicgl: 194-211.

---. 2001. Global Buddhism: Developmental Peridisgional Histories, and a New
Analytical Perspectivelournal of Global Buddhisn2: 1-43.

---. 2002a. Buddhism in Europe. Westward Dharmaeds. Charles S. Prebish and
Martin Baumann, 85-105. Berkeley and Los Angeles, Qniversity of
California Press.

---. 2002b. Protective Amulets and Awareness Teapes, or How to Make Sense of
Buddhism in the West. Westward Dharmaeds. Charles S. Prebish and
Martin Baumann, 51-65. Berkeley and Los Angeles; QAiversity of
California Press.

Beatty, Jack. 2000. The Tyranny of Beli€he Atlantic Onlinel3th September.
Electronic editionhttp://www.theatlantic.com/unbound/polipro/pp2008-0
13heatty.htnmMay 7th, 2007.

Beckford, James A. 1978. Accounting for Converskritish Journal of Sociology29:
249-261.

Belich, James. 1991. Review Die Ideal Society and Its Enemibg,Miles Fairburn.
Journal of Social History24:3, 672-675.

Bell, Sandra. 2002. Scandals in Emerging WesteddBism. InWestward Dharma:
Buddhism Beyond Asiads. Charles. S. Prebish and Martin Baumann 2220-
Los Angeles: University of California Press.

Bellah, Robert N., Richard Madsen, William M. Sudin, Ann Swidler and Steven M.
Tipton. 1996 Habits of the Heart: Individualism and CommitmenAimerican
Life. Updated editionBerkeley and Los Angeles: University of Califorideess.

Benson, Nigel. 2006. Sands of Time Run Out for\Wdrk.
www.buddhistchannel.tv.index.php?id=50,3299,0,0M&y 7th.

301



Berger, Peter. 1969he Sacred Canopgarden City, NY.: Anchor Press.

Bertaux, Daniel and Martin Kohli. 1984. The Lifeo8t Approach: A Continental
View. Annual Review of Sociology0: 215-237.

Bertram, James. 1976harles BraschWellington: Oxford University Press.

Bodhi, Bhikkhu. 1998. Review duddhism without Beliefs: A Contemporary Guide to
Awakening by Stephen Batchela¥ournal of Buddhist Ethic&: 14-21.

Brailsford, Barry. 2003Song of Waitaha: The Histories of a Nati@nd edition.
Christchurch: Wharariki Publishing Ltd. Trust.

Brazier, David. 2001The New Buddhism: A Rough Guide to a New Way ef Lif
London: Constable and Robinson Ltd.

Broadhurst, Cameron and Geoff Moore. 20B3ddhism in New Zealan8anpai
Productions: New Zealand

Brodie, lan. 2003The Lord of the Rings: A Location GuideboAkckland:
HarperCollins.

Brown, James. (ed.) 200bhe Nature of Things: Poems from the New Zealand
LandscapelNelson: Craig Potton Publishing.

Brown, Mick. 2004 The Dance of 17 Lives: The Incredible True Storyibét's 17th
Karmapa.London: Bloomsbury.

Buchmann, Anne. 2006. From Erewhon to Edoras: Sauand Myths in New Zealand.
Tourism Culture and Communicatiog. 188-189.

Buddhist Ceremony Cleanses. 200@nawatu Standard)ec. 11,.

Burck, Charlotte. 2005. Comparing Qualitative Resledlethodologies for Systemic
Research: The use of Grounded Theory, Discourséy#inand Narrative
Analysis.Journal of Family Therapy27: 237-262.

Butler, Peter. 197 0pium and GoldWaiura, Martinborough: Alister Taylor.
Butler, Samuel. 1872/196Brewhon2nd edition.London: Heron Books.

Campbell, June. 200Zraveller in Space: Gender, Identity and Tibetard&usm.
RevisedLondon and New York: Continuum.

Capper, Daniel. 200Zuru Devotion and the American Buddhist Experience.
Lampeter, UK: The Edwin Mellen Press, Ltd.

Carey, Peta. 199¥iwi Buddha.Spacific Films: New Zealand

Carrette, Jeremy and Richard King. 208Blling Spirituality: The Silent Takeover of
Religion.Abingdon, UK.: Routledge.

Clasquin, Michel and Jacobus S. Krueger. (eds.p1B8ddhism and AfricaRretoria:
University of South Africa Press.

302



Coleman, Graham. (ed.) 1998 Handbook of Tibetan Culture: A Guide to Tibetan
Centres and Resources throughout the Woldondon: Rider/Random.

Coleman, James W. 200lhe New Buddhism: The Western Transformation of an
Ancient TraditionNew York: Oxford University Press.

Collins, Steven. 199&8irvana and Other Buddhist Felicities: Utopias bétPali
Imaginaire.Cambridge: Cambridge University Press.

Conze, Edward. (trns.) 1958uddhist Texts Through the AgBsston and
Shaftesbury: Shambhala Publications Inc.

Corless, Roger. 1998. Coming Out in Bengha Queer Community in American
Buddhism. InThe Faces of Buddhism in Amerieals. Charles S. Prebish and
Kenneth K. Tanaka, 253-265. Los Angeles and Lontdonversity of California
Press.

Cornille, Catherine. 2002. Introduction: The Dynasnof Multiple Belonging. IiMany
Mansions? Multiple Religious Belonging and Christidentity ed. Catherine
Cornille, 1-6. Maryknoll, N.Y.: Orbis Books.

Court Halts Buddhist Case: Dispute a Spiritual lregal Matter, say Appeal Judges.
2006.The Dominion Postjune 19th. 2.

Cowell, Edward B. (ed.) 1973 he Jtaka: or Stories of the Buddha's Former Births
Delhi: Cosmo.

Croucher, Paul. 1988uddhism in Australia, 1848-1988ensington NSW: New South
Wales University Press.

Curnow, Allen. 1990Selected Poems: 1940-19&@ndon: Viking/Penguin.

Davis, James Colin. 198Wtopia and the Ideal Society: a Study of Englisbpitin
Writing 1516-1700Cambridge: Cambridge University Press.

Dekker, Diana. 2005. Actress a Rebel with a Calise.Dominion Post]anuary 13th.
2.

Denzin, Norman. 1990. The Sociological ImaginatRevisited.Sociological
Quarterly.31: 1-22.

Denzin, Norman K. and Yvonna S. Lincoln. 1998. Entgthe Field of Qualitative
Research. IThe Landscape of Qualitative Research: Theorieslssukes eds.
Norman K. Denzin and Yvonna S. Lincoln, 1-34. Thems Oaks, CA: SAGE
Publications Inc.

Donovan, Peter. (ed.) 198Beliefs and Practices in New Zealafdlmerston North:
Religious Studies Department, Massey University.

---. (ed.) 1985Beliefs and Practices in New Zealaiglmerston North: Religious
Studies Department, Massey University.

---. (ed.) 1990Religions of New Zealandemalmerston North: Dunmore.

Dyer, Phil. 2003Spacious, Clear and Unimpeded: a Study Leave Report
303



Eggleton, Martin. 1999. Belonging to a Cult or NBeligious Movement: Act of
Freewill or Form of Mind Control? IReligious Conversion: Contemporary
Practices and Controversigsds. Christopher Lamb and M. Darrol Bryant,
London and New York: Cassell.

Ellwood, Robert. 1987. Buddhism in the WestElmcyclopedia of Religigred. Mircea
Eliade, 436-439. New York: Macmillan.

---. 1993.Islands of the Dawn: The Story of Alternative Spaiity in New Zealand.
Hawaii, USA: University of Hawaii.

Elsmore, Bronwyn. 200ReligioNZ: A Guide to Religions in New ZealaAdckland:
Reed Publishing (NZ) Ltd.

Ewick, P. and S. Silbey. 1995. Subversive Stomestdegemonic Tales: Toward a
Sociology of NarrativeLaw and Society Revie®9: 197-226.

Fairburn, Miles. 1989The Ideal Society and its Enemies: The Foundatdmdodern
New Zealand Society, 1850-19@Qckland: Auckland University Press.

---. 2006. Is there a Good Case for New Zealancaptxanalism? IrDisputed
Histories: Imagining New Zealand's Pastsls. Tony Ballantyne and Brian
Moloughney, 143-167. Dunedin: Otago University Bres

Fields, Rick. 1992How the Swans Came to the Lake: A Narrative Histdiguddhism
in America.3rd. Boston: Shambhala Publications, Inc.

---. 1998. Divided Dharma: White Buddhists, EthBieddhists, and Racism. Trhe
Faces of Buddhism in Americads. Charles S. Prebish and Kenneth K. Tanaka,
Los Angeles and London: University of CalifornieeBs.

Flanagan, Anthony. 2006. Question and Answer: Bigddtpproach to Conversion.
http://buddhism.about.con2hd November.

Fowler, James W. 1988%tages of Faith: The Psychology of Human Developarah
the Quest for Meaningan Francisco: Harper and Row.

Franzosi, Roberto. 1998. Narrative Analysis - OnMind How) Sociologists Should
be Interested in NarrativAnnual Review of Sociolog®4: 517-554.

Garson, G. David. 2008. Narrative Analysis.
http://www2.chass.ncsu.edu/garson/pa765/narramiviiarch 10th.

Gethin, Rupert. 1998 he Foundations of Buddhis@xford: Oxford University Press.

Gibbons, Peter. 2003. The Far Side of the Searcliémtity: Reconsidering New
Zealand HistoryNew Zealand Journal of Histor@.7: 38-49.

Glaser, Barney G. and Anselm L. Strauss. 19®&. Discovery of Grounded Theory;
Strategies for Qualitative Researe@hicago: Aldine Publishing Company.

Goldstein, Joseph. 200@ne Dharma: The Emerging Western Buddhisomdon:
Random House.

304



Gombrich, Richard F. 1988 heravada Buddhism: A Social History from Ancient
Benares to Modern Colombbondon: Routledge and Kegan Paul.

Gomez, Luis. 1996/2002he Land of Bliss: The Paradise of the Buddha of
Measureless Lightndian edition, Delhi, 2002Delhi: The University of Hawalii
Press/Motilal Banarsidass Publishers.

Goulding, Christina. 200Zrounded Theory: A Practical Guide for Management,
Business and Market Researchérsndon: SAGE Publications Ltd.

Gross, Rita. 1999. Helping the Iron Bird Fly: WestBuddhist Women and Issues of
Authority in the Late 1990dMountain RecordXVIll: 42-54.

Gyatso, Samten. 2006. "Wilder and Wiser: An Autgbaphy of Venerable Lama
Karma Samten Gyatsaittp://www.geocities.com/karmakiwi/LSamten.html
October 14th, 2008.

Gyatso, Tenzin. 199Freedom in Exile: The Autobiography of the Dalamanof
Tibet.London: Abacus Books.

---. 2003.Warm Heart, Open Mind: Discussions with His Holind$e Dalai Lama.
Auckland: Zhyisil Chokyi Ghatsal Trust Publications

Gyatso, Tenzin and Howard C. Cutler. 199Be Art of Happiness: A Handbook for
Living. Sydney: Hodder.

Harris, Elizabeth J. 1998Vhat Buddhists Believ®xford: Oneworld Publications.

Harvey, Graham. 1999. Coming Home and Coming ogaR#&but not Converting). In
Religious Conversion: Contemporary Practices anat@uersies eds.
Christopher Lamb and M. Darrol Bryant, London arelNY ork: Cassell.

Harvey, Peter. 199@\n Introduction to Buddhism: Teachings, History &hdctices.
Cambridge: Cambridge University Press.

---. (ed.) 2001Buddhism]ondon: Continuum.

Hasslacher, B. 200Ganctuaries: Spiritual and Health Retreats in Aak#r, New
Zealand and the South Pacifnd.Marrickville NSW Australia: Choice Books.

Hayes, Richard P. 2008. Buddhist's Reflections on Religious Converdidontreal:
Elijah School Lectures For the Fourth Summer Progra

Heaphy, Charles. 184Rlarrative of a Residence in Various Parts of Newl&ed,
Together with a Description of the Present StatthhefCompany's Settlements.
London: Smith, Elder and Co.

Herbison, Jean. 1996. Living Buddhism in New Zediah Workshop led by Cathi
Graham and Losang Dawatitp://sof.wellington.net.nz/sofnnl18.htm

Herrett, John. 1993. Ven. Lama Karma Samten's Yadibke Tekapo, Winter '93.
http://www.kagyu.org.nz/content/ktc-laketekapo.html

305



Hiebert, Paul G. 1992. Conversion in Hinduism anddhism. InHandbook of
Religious Conversigreds. H. Newton Malony and Samuel Southard,
Birmingham, AL: Religious Education Press.

Hori, G. Victor Sogen. 1998. Japanese Zen in Anaedenericanizing the Face in the
Mirror. In The Faces of Buddhism in Amerjeals. Charles S. Prebish and
Kenneth K. Tanaka, 49-78. Berkeley and Los Angdlsversity of California
Press.

Howe, Kerry R. 2003. Two World9®ew Zealand Journal of Histor@7: 50-61.

Hunt, Stephen. 2003lternative Religions: A Sociological Introductiohldershot,
Hampshire, England: Ashgate Publishing Ltd.

Hunter, Louise. 197 Buddhism in HawaiiHonolulu: University of Hawaii Press.

Ip, Manying and David Pang. 2005. New Zealand Cderldentity: Sojourners, Model
Minority and Multiple Identities. IlNew Zealand Identities: Departures and
Destinationseds. James H. Liu, Tim McCreanor, Tracey Mcintastl Teresia
Teaiwa, 174-190. Wellington: Victoria Universitye2s.

Irwin, Lee. 2001. Western Esotericism, Easternitgaility and the Global Future.
Esoterica.3: 1-47.

lyer, Pico. 2008. A Monk's Struggl€ime,March 31, New Zealand edition.

Jacomb, Chris, Rick McGovern-Wilson, Sreymony Maitid Richard Walter. 2006.
Archeology of a Chinese Goldfield Settlement in €&nOtago Archeology of
New Zealand49: 253-274.

Jaksch, Mary. 1999. How | Got into This...
http://www.zendo.org.nz/pages/howlgotintothisaeibtml

James, William. 1997The Varieties of Religious Experient&w York:
Touchstone/Simon and Schuster.

Jamieson, Alan. 200@ Churchless Faithwellington: Philip Garside Publishing Ltd.
Jenkyns, Richard. 1989. Virgil and Arcadlde Journal of Roman Studig€: 26-39.

Johnson, Philip. 2004. Discipling New Age and Dd“tiurself Seekers Through Booth
Ministries. InEncountering New Religious Movemermds. Irving Hexham,
Stephen Rost and John W. Morehead, 227-242. Grapai® MI: Kregal
Publications.

Jones, Lawrence. 2003. Charles Brasch and the &mddPeople’ Theme. Enduring
Legacy: Charles Brasch, Patron, Poet and Collectat. Donald Kerr, Dunedin:
Unisersity of Otago Press.

Jones, Philip. 1985 heory and Method in Sociology: A Guide for theiBeer.
London: Bell and Hyman.

Jones, Susan L. 1990. "Buddhism in Wellington: Adgtof Five Buddhist Groups”,
BA (Hons) thesis. Victoria University of Wellington

306



Kamenetz, Rodger. 199%he Jew in the Lotus: A Poet's Rediscovery of Jeldisntity
in Buddhist IndiaNew York: HarperSanFrancisco.

Kemp, Hugh. 2007. How the Dharma Landed: Interpgethe Arrival of Buddhism in
New ZealandJournal of Global Buddhisn@: 107-131.

Kennedy, Andrew. 2004. Reflections on Buddhism eeds: identity, practice and
experienceContemporary Buddhisms. 143-156.

Khema, Ayya. 2000When the Iron Eagle Flies: Buddhism for the W8stnerville,
MA, USA: Wisdom Publications.

King, Michael. 1985Being Pakeha: An Encounter with New Zealand andvheri
RenaissanceAuckland: Hodder and Stoughton.

Kingsbury, Caroline. 2008uddhism in Bellingham: Practice and Beliaf/lesbeare,
UK: Hardinge Simpole Publishing.

Klima, George. 2006. buddhismcanada.com: a decadgbiersamsaraln Buddhism
in Canada ed. Bruce Matthews, New York: Routledge.

Kohn, Rachael. 2003’he New Believers: Re-Imagining G&ydney: Harper Collins.

Kolig, Erich. 1997. Recycling Charisma and the Sbkzation of the Landscape: A
Buddhist Stupa in Dunedin, New ZealaBaessler-Archiv45: 201-221.

Koppedrayer, Kay. 2003. Review Wfestward Dharma: Buddhism beyond Asya
Martin Baumann and Charles Prebidburnal of Global Buddhismat.

Labov, W. 1972Language in the Inner CityRhiladelphia: University of Pensylvannia
Press.

Labov, William. 1997. Some Further Steps in Nava#nalysis.
http://www.ling.upenn.edu/~wlabov/sfs.htidlarch 11th.

Lafitte, Gabriel and Alison Ribush. 200appiness in a Material World: The Dalai
Lama in Australia and New Zealandelbourne: Thomas C. Lothian Pty. Ltd.

Lamb, Christopher. 1999. Conversion as a Proceadihg to Enlightenment: the
Buddhist Perspective. Religious Conversion: Contemporary Practices and
Controversieseds. Christopher Lamb and M. Darrol Bryant, Lamdod New
York: Cassell.

Lambert, Wade. 2005. Seeing Life and all its Beaktgus.183: 29.
Leaf, Joan M. 1993 awaiki 2000 BC to Hokiang&elf published.

Learman, Linda. (ed.) 200Buddhist Missionaries in the Era of Globalization,
Honolulu: University of Hawaii Press.

Leone, Massimo. 2004Religious Conversion and Identity: The Semioticlysia of
Texts.London: Routledge.

307



Liddell, Henry G., Robert Scott, Henry S. Jones Roderick McKenzie. 1974
Lexicon: Abridged from Liddell and Scott's Greelgksh LexiconLondon:
Oxford University Press.

Liu, James H., Tim McCreanor, Tracey Mcintosh aedeBia Teaiwa. 2005a.
Introduction: Constructing New Zealand IdentitissBNew Zealand Identities:
Departures and Destinationeds. James H. Liu, Tim McCreanor, Tracey
Mcintosh and Teresia Teaiwa, 11-20. Wellington:tvii@ University Press.

---. (eds.) 2005hNew Zealand Identities: Departures and DestinatjMisllington:
Victoria University Press.

Lofland, John. 196@>oomsday Cult: a Study of Conversion, Proselytiratind
Maintenance of FaithEnglewood Cliffes, NJ.: Prentice-Hall, Inc.

---. 1977.Doomsday Cult: a Study of Conversion, Proselytiratind Maintenance of
Faith. Enlarged ednNew York: Irvington Publishers, Inc.

---. 1994. Review obUnderstanding Religious Conversidry Lewis RamboSociology
of Religion.55: 99-10.

Lofland, John and Rodney Stark. 1965. Becoming ad¥®aver: A Theory of
Conversion to a Deviant Perspectid@erican Sociological RevieB0: 862-
875.

Lopez, Donald S. (ed.) 1995aurators of the Buddha: The Study of Buddhism under
Colonialism,Chicago: The University of Chicago Press, Ltd.

---. 1995b. Foreigner at the Lama's FeeCurators of the Buddhad. Donald S
Lopez, Jr, 251-295. Chicago: The University of @lgic Press.

---. 1998.Prisoners of Shangri-La: Tibetan Buddhism and thest/Chicago: The
University of Chicago Press.

---. 2001.Buddhism: An Introduction and Guideondon: Penguin Books.

---. 2002.A Modern Buddhist Bible : Essential Readings fraastiand WesBoston:
Beacon.

Loundon, Sumi. (ed.) 200Blue Jean Buddha: Voices of Young Buddhi&tston:
Wisdom Publications.

---. (ed.) 2006The Buddha's Apprentices: More Voices of Young BistsjSomerville,
MA, USA: Wisdom Publications.

Mackay, Duncan. 199Frontier New Zealand: The Search for Eldorado, 1-8@20.
Auckland: HarperCollins (New Zealand) Ltd.

Mabhlfeld, Karin. 2006. A Delicate and Exquisite 8ate.Focus.194: 29-30.
Major, Suzette. 2003. "The Marketing of Ideas", RhBsis. University of Waikato.

Malony, H. Newton and Samuel Southard. (eds.) 1B@2dbook of Religious
ConversionBirmingham, AL: Religious Education Press.

308



Marris, Sharon. 2005. She's Nun too Worried byStress of Modern LifeéThe Daily
News April 11th. 1.

McAra, Sally. 2002. The Land of the Stupa and Shéeriri: Creating Buddhism in the
Tararu Valley http://www.globalbuddhism.org/thesis/mcara.hungust 4th.

---. 2007.Land of Beautiful Vision: Making a Buddhist SacRddce in New Zealand.
Honolulu: University of Hawai'i Press.

McFadden, Suzanne. 2001. 2500-year-old Relics aavely Mission.The New
Zealand Herald,June 1st.

McKay, Melanie. 2001. Tibetan Monks Labour over &af Time.The New Zealand
Herald, May 10th.

McKee, Margaret. 1991. "Taking the Dharma intoth&res: A Study of New Zealand
Women who have Chosen to Undertake Buddhist PedclidA thesis.
University of Canterbury.

Melrose, Alex. 1991. "Buddhism and New Religiorthe West", Honours Research
Paper. Victoria University of Wellington.

Métraux, Daniel A. 1996The Lotus and the Maple Leaf: The Soka Gakkai Bistldh
Movement in Canadd.anham, Maryland, USA: University Press of America,
Inc.

---. 1997.The Soka Gakkai Buddhist Movement in Quebec: Theslamd the Fleur de
Lys.Lampeter, Wales: The Edwin Mellen Press, Ltd.

Mitchell, Matthew C. and Margaret Egudo. 2083Review of Narrative Methodology.
Edinburgh, SA, Australia: DSTO Systems Sciencestatory.

Monck-Mason, Tim. 2000. Zen and the Art of Body ktanance.
http://www.zendo.org.nz/pages/zenandtheartofbodytanance.html

Moore, Geoffrey. 2004. The Hazy Moon: Oral Histatyan Auckland Vietnamese
Buddhist TempleGraduate Journal of Asia-Pacific Studi&s.59-68.

Morris, Paul. 2005. Who Are We? New Zealand Ideegiand Spirituality. IlNew
Zealand Identities: Departures and Destinatipeds. James H. Liu, Tim
McCreanor, Tracey MciIntosh and Teresia Teaiwa, 282-Wellington:
Victoria University Press.

Morris, Paul and Mike Grimshaw. 2008. Editoriahndfall. 215: 5.

Muck, Terry C. 2000. Missiological Issues in thecBanter with Emerging Buddhism.
Missiology: An International Revie&8: 35-46.

Mulgan, John. 1979Man Alone Hamilton: Paul's Book Arcade.

Nattier, Jan. 1998. Who is a Buddhist? Charting@nedscape of Buddhist America. In
The Faces of Buddhism in Amerjeals. Charles S. Prebish and Kenneth K.
Tanaka, 183-195. Los Angeles and London: Universit@alifornia Press.

309



Naugle, David K. 2002Worldview: The History of a Concej@rand Rapids:
Eerdmans.

Ng, James. 1993-199%/indows on a Chinese PaBwnedin: Otago Hertage Books.

Numrich, Paul. 19960Ild Wisdom in the New World: Americanization in Two
Immigrant Theravada Buddhist TemplEsoxville: The University of
Tennessee Press.

---. 2006. Two Buddhisms Further ConsideredBuddhist Studies from India to
America ed. Damien Keown, 207-233. London and New Yorbufedge.

Obadia, Lionel. 2002. Buddha in the Promised LamdVestward Dharma: Buddhism
Beyond Asigeds. Charles S. Prebish and Martin Baumann, Bgkkhd Los
Angeles: University of California Press.

Obeyesekere, Gananath. 2003. Buddhisnsltébal Religions: An Introductigred.
Mark Juergensmeyer, 63-77. New York: Oxford UniugrBress, Inc.

O'Flaherty, Wendy Doniger. 1980/omen, Androgynes and Other Mythical Beasts.
Chicago: The University of Chicago Press.

Oldmeadow, Peter. 2001. Globalisation and TibetatdBism. InThe End of
Religions? Religion in an Age of Globalisati@us. Carole M. Cusack and Peter
Oldmeadow, 266-279. Sydney: University of Sydney.

Orbell, Margaret. 1974. The Religious Significané¢é&/laori Migration Traditions. In
Perspectives on Religion: New Zealand Viewpoirig4led. John Hinchcliff,
5-8. Auckland: University of Auckland.

Paine, Jeffery. 200Re-Enchantment: Tibetan Buddhism Comes to the West.
York: W.W.Norton and Co.

---. (ed.) 2005Adventures with the Buddha: A Personal BuddhisniBealew York:
W.W.Norton and Co. Inc.

Parr, Christopher. 2000. Inquiring into Theosophioterests in Buddhism in New
Zealand, since 1882 heosophy in New Zealangil: 9-14.

Partridge, Christopher. (ed.) 200&ancyclopedia of New ReligiorSxford: Lion
Publishing.

---. 2004b.The Re-Enchantment of the West: Alternative Spirites, Sacralization,
Popular Culture, and Occulturé.ondon and New York: T & T Clark.

---. 2005.The Re-Enchantment of the West: Alternative Spirites, Sacralization,
Popular Culture, and Occulturé.ondon and New York: T & T Clark.

Pavlovskis, Zoja. 1971. Man in a Poetic Landsc&fenanization of Nature in
EcloguesClassical PhilologyLXVI: 151-168.

Prebish, Charles. 1978merican BuddhismNorth Scituate, Massachusetts: Duxbury
Press.

---. 1993. Two Buddhisms ReconsiderBdddhist Studies RevieiQ: 187-206.
310



---. 1999.Luminous Passage: The Practice and Study of BuddimsAmerica.
Berkeley: University of California Press.

---. 2001.The A to Z of Buddhishanham, Maryland, USA: Scarecrow Press, Inc.

---. 2002. Studying the Spread and Histories ofdhisim in the West. IWVestward
Dharma: Buddhism beyond Asieds. Charles S. Prebish and Martin Baumann,
66-81. Berkley and Los Angeles: University of Losgkles Press.

Prebish, Charles and Martin Baumann. 2002stward Dharma: Buddhism Beyond
Asia.Los Angeles: University of California Press.

Priyananda, Upasaka. 1982. The Buddhist Spiriteah@unity Today. IrReligion and
New Zealand's Future: The Seventh Auckland ReblgBiudies Colloquiuped.
Kevin J. Sharpe, 78-83. Auckland and PalmerstoritiN@haplain's Office,
University of Auckland and Dunmore Press.

Prothero, Stephen. 199Bhe White Buddhist: The Asian Odyssey of Henry Sleett.
Bloomington: Indiana University Press.

Queen, Christopher S. (ed.) 20@nhgaged Buddhism in the Wegston: Wisdom
Publications.

Rambo, Lewis R. 1993Jnderstanding Religious Conversidsew Haven and London:
Yale University Press.

Reissman, Catherine Kohler. 199&rrative AnalysisNewbury Park, CA.: Sage
Publications.

Ricoeur, Paul. 198&.ectures on Ideology and Utopidew York: Columbia University
Press.

---. 1991. Life in Quest of Narrative. {dbn Paul Ricoeured. D. Wood, London:
Routledge.

Rinpoche, Sogyal, Patrick Gaffney and Andrew Hand&®4.The Tibetan Book of
Living and Dying.San Francisco: HarperSanFrancisco.

Ritchie, Neville A. 1986. "Archaeology and Histarf/the Chinese in Southern New
Zealand During the Nineteenth Century: a Study céuturation, Adaptation,
and Change", PhD. University of Otago.

Rocha, Cristina. 200&en in Brazil: The Quest for Cosmopolitan Moderritgnolulu:
University of Hawaii Press.

Roddick, Alan. 1980Allen CurnowWellington: Oxford University Press.
---. (ed.) 1984Charles Brasch: Collected Poenfsjckland: Oxford University Press.

Rountree, Kathryn. 200&Embracing the Witch and the Goddess: Feminist Ritua
Makers in New ZealandL.ondon: Routledge.

Rowell, Christopher. 1987. "The Dhargyey Dharmat@erAn Ethnographic
Investigation of the Changing Modern Religious Catnment”, BA (Hons)
thesis. Otago University.

311



Savage, Jesse. 2003. "The Soka Gakkai", Unpublisbsaly. Victoria University of
Wellington.

Scally, Lisa. 2005. Reflecting the Power of the Mytaw. Focus.191: 22-25.

Schopen, Gregory. 199Bones, Stones and Buddhist Monks: Collected Papetke
Archaeology, Epigraphy, and Texts of Monastic Busidhn India.Honolulu:
University of Hawaii Press.

Sennett, Richard. 197®%he Fall of Public ManCambridge: Cambridge University
Press.

Shantz, Douglas H. (trns.) 200&hat are they Saying about Conversion? New Insights
Many ModelsCalgary: Lebel Lecture in Christian Ethics

Shepard, Paul. 196Bnglish Reaction to the New Zealand Landscape bef850.
Wellington: Victoria University of Wellington.

Simmer-Brown, Judith. 2002. The Roar of the Lionés$Vestward Dharmgaeds.
Charles S. Prebish and Martin Baumann, 309-32Xebey and Los Angeles,
CA: University of California Press.

Sinclair, Keith. 1986A Destiny Apart: New Zealand's Search for Natiddehtity.
Wellington: Allen and Unwin New Zealand Ltd.

---. 1988.A History of New ZealandRevised Auckland: Penguin Books (NZ) Ltd.

Snell, Bruno. 1953The Discovery of the Mind: The Greek Origins of &hgan
Thought.Trns. T.G. Rosenmeyer. Oxford: Basil Blackwell.

Snodgrass, Adrian. 1985he Symbolism of the Stupthaca, N.Y.: Cornell University
Southeast Asia Program.

Snow, David A. and Richard Machalek. 1984. The 8ogy of Religion.Annual
Review of SociologyL0: 167-190.

Spuler, Michelle. 2002. The Development of Buddhismustralia and New Zealand.
In Westward Dharma: Buddhism Beyond Agids. Charles. S. Prebish and
Martin Baumann, 139-151. Los Angeles: UniversityCaflifornia Press.

---. 2003.Developments in Australian Buddhism: Facets ofdl@mond.London:
RoutledgeCurzon.

Straus, Roger A. 1979. Religious Conversion asradal and Collective
AccomplishmentSociological Analysis40: 158-165.

Stromberg, Peter. 199Banguage and Self-transformation: A Study of the<iian
Conversion NarrativeCambridge: Cambridge University Press.

Sutherland, Martin. 2001. Seeking a Turangawae®@aastructing a Baptist Identity in
New ZealandBaptist History and Heritage86: 232-250.

Terhune, Lea. 200&Karmapa: The Politics of ReincarnatioBoston: Wisdom
Publications.

312



Tipton, Steven M. 198Zetting Saved from the Sixti&erkeley and Los Angeles:
University of California Press.

Tolich, Martin and Carl Davidson. 1998tarting Fieldwork: an Introduction to
Qualitative Research in New Zealardickland: Oxford University Press New
Zealand.

Tolkien, J. R. R. 1954/1995he Lord of the Ring&.ondon: HarperCollins.

Trimondi, Victor and Victoria Trimondi. 2003. Thé&dow of the Dalai Lama:
Sexuality, Magic and Politics in Tibetan Buddhism.
http://www.trimondi.de/SDLE/Index.htrduly 6th.

Tweed, Thomas. 199Zhe American Encounter with Buddhism, 1844-191@toviian
Culture and the Limits of Dissei&loomington: Indiana University Press.

---. 1999. Night-Stand Buddhists and Other Creatugsgympathizers, Adherents, and
the Study of Religion. Idmerican Buddhism: Methods and Findings in Recent
Scholarshipeds. Duncan Ryuken Williams and Christopher Seeu
Richmond, Surrey, United Kingdom: Curzon Press.

---. 2002. Who is a Buddhist? Night-Stand Buddhastd Other Creatures. Westward
Dharma eds. Charles S. Prebish and Martin Baumann, 1B&%eley and Los
Angeles, CA: University of California Press.

Uliman, Chana. 1989 he Transformed Self: The Psychology of Religiousv€rsion.
New York and London: Plenum Press.

Vajra, Kelsang. 2006. New Kadampa Website.
http://www.meditate.org.nz/wellington/index.php?i@&tp=1 October 14th.

Viradhammo, Ajahn. 1990. Buddhism.Religions of New Zealandersd. Peter
Donovan, 32-45. Palmerston North: Dunmore.

Vishvapani. 2001introducing the Friends of the Western Buddhistédrd
Birmingham: Windhorse Publications.

Wakefield, E. Jerningham. 1845/19%%lventure in New Zealandbridged edition.
Christchurch: Whitcombe and Tombs Ltd.

Walkerdine, Valerie, Helen Lucey and June Melod@02 Subjectivity and Qualitative
Method. InQualitative Research in Actiped. Tim May, 179-196. London:
SAGE Publications Ltd.

Wallace, B. Alan. 2002. The Spectrum of Buddhistdice in the West. IiWestward
Dharma eds. Charles S. Prebish and Martin Baumann, 38&keley and Los
Angeles, CA: University of California Press.

Wallace, Jimi. 2005. EditoriaFocus.3.

Wilkins, Ernest Hatch. 1957. Arcadia in Ameri€aoceedings of the American
Philosophical Societyl01: 4-30.

313



Williams, D. R. and C.S. Queen. (eds.) 199&erican Buddhism: Methods and
Findings in Recent Scholarshigichmond, England.: Curzon Press.

Williams, Paul. 1989Mahayana Buddhism: The Doctrinal Foundatiobsndon:
Routledge.

---. 2000.Buddhist Thought: A Complete Introduction to théiam Tradition.London
and New York: Routledge.

---. 2002.The Unexpected Way: On Converting from Buddhis@attholicism.
Edinburgh and New York: T & T Clark.

Wilson, Bryan and Karel Dobbelaere. 1984Time to Chant: The Soka Gakkai
Buddhists in BritainNew York: Oxford University Press.

Wilson, J.L. (ed.) 1981The Universal Dance: A Selection from the CritiPabse
Writings of Charles Brasciunedin: University of Otago Press.

Wuthnow, Robert. 1994haring the Journey: Support Groups and Americas N
Quest for Communit\New York: Free Press.

Yamane, David. 2000. Narrative and Religious Exqrere.Sociology of Religior61:
171-189.

314



