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ADDENDA

p 72: Add at the end of para 1:

"A more detailed description of the participants is not deemed to be a methodological
requirement for this study. Instead of offering a detailed description of each participant in one
place, 1 offer the relevant description of the participants in the context of discussing their
experience in concrete situations".

p. 78 Ine 7:

"The answers to the questions which I raised during interviews, the discussion of my
observations, and the analysis of documents provide "three sets of voices", three sets of data,
which are each employed and interwoven in chapters four, five and six They are not dealt with
separately but are raised in the context of the relevant discussions":

p. 79: Add at the end of para 1;

"For instance, participation 1n the Zen groups I studied and my stay at the Bukkokuj Zen
monastery allowed me to observe the rigid hierarchy in institutional Zen and its deep
immersion in Buddhist beliefs as well as the influence of the Japanese cultural practices. This
challenged my conviction that Zen offers an experiential and direct path to enlightenment free
from structure, dogma and cultural beliefs. Consequently I came to question Zen Buddhist
assertions such as the significance of mediation. The physiclogical consequences of mediation
have been well documented which raises the question for me whether certain states of
consciousness encountered during meditation are instances of intuitive insight into the true
nature of being or merely a result of changes in brain chemistry. Similarly, given the input of
the Zen ideology and the group processes I feel it is possible that experiences of enlightenment
may well be both contingent and reducible to these factors".

p. 82: Add at the end of para 1:

"It was not considered necessary to have the codes checked by a third party. Any additional
: interpretations would not have been objective and equally value-laden. They would have
introduced another set of biases hence prompting the need for yet another check. I have
adopted the view that because of our embeddedness in specific historical and cultural contexts
no individual possesses an objective stance from which a final or absolute statement may be
made about meanings declared in contexts".
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Abstract

One of the main criteria of religious conversion is personal change. While there is broad
agreement on the notion of change as the defining characteristic of conversion, there is less
consensus about precisely what the change entails, and also what the key factors are in the process

of change. The same thing applies to explaining the process of conversion. Different sociological

theories offer divergent accounts of the conversion process.

The objective of the present study is to explore the kinds of personal change which occur in the

context of conversion to Zen, by firstly defining conversion to Zen, and secondly, offering a

theory of conversion to Zen. Three forms of data were used in the research: a) interview data
collected from semi-structured interviews with 34 Zen practitioners; b) field notes taken during

a long period of participant observation and participation; ¢) notes from Zen literature and
journals publizhed by a number of Zen groups.

The study firstly found the character and content of changes which the informants attributed to
Zen practice and arrived at a definition of conversion to Zen which is consisteht witn the
experience of the informants. Specifically, it was found that these changes fit in with those
definitions of conversion which place drastic changes in beliefs and the identity of the converts
at the core of the process. The second ﬁnding of the study was that, given the experience of my
informants a successful account of the process of conversion to Zen should incorporate both the
socto-cultural as well as the social-psychological levels of analysis. At the socio

~cultural level,
conversion to Zen is related to the culture of postmodernity.

anal

The social-psychological level of
ysis focuses on two key factors in the dynamics of conversion. The role of the Zen community

as a reservoir of meaning and a reference point for a new \dentity, and the role of the actively




1x
negotiating individual. Conversion emerges out of the dialectic between the religious community

and the individual.

The results of this study suggest that conversion to Zen involves fundamental changes in the
converts and these changes result from a dynamic process involving the interaction of individuals
with the broader social, cultural and organisational context. I have conceptualised this interaction
in terms of the process of socialisation. Furthermore, I have demonstrated that socialisation into
the belief system of Zen Buddhism is best understood by taking an approach based on social-
psychology and socio-linguistics. This approach takes into account the normative as well as the
evaluative role of the religious group in the conversion process. Among other things this approach
suggests that the deterministic theories of conversion, which focus on the subjective and
predisposing factors, are inadequate in accounting for conversion to Zen. Furthermore, it

addresses shortcomings of models of conversion to Zen which describe it as de-socialisation.
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Introduction

The idea for this study arose after several years of participation in a Zen meditation course
which was offered on the Monash University campus. The group was led by an Australian
Zen practitioner who had spent considerable time training in Zen temples in Japan. Each
session lasted for an hour and involve a short talk on some aspect of Zen practice and
approximately 25 minutes of Zen meditation. The group usually starting with 20 to 25
participants, had a very high drop out rate. Within the first three weeks of the course the
numbers shrank to three or four. Some of those who stayed gradually developed a
commitment to Zen practice and returned to do the course year after year and began
meditating outside the course, attended meditation retreats, read books on Zen and became
familiar with the tradition. In my own case, this commitment grew and I went on to develop
a strong commitment to Zen practice and ritual, and a concomitant change in my self
definition as a Zen Buddhist. I became interested in the details of how and why people
become religious and what religion signifies for those who choose to have a religious
anchorage in life, and consequently chose to focus on this question in the context of Zen
as the topic for my doctoral research. My faith in Zen Buddhism and involvement in Zen
practice has been altered as a consequence of the present research. I no longer hold the
view that Zen is a special or unique religious practice, I see it as another meaning system
rooted in particular historical and cultural antecedents, nonetheless one which strikes a
deep chord within me and one that I find persbnally relevant, meaningful and deeply

gratifying in terms of my own search for meaning and transcendence.

Despite its roots in my personal involvement in Zen, this thesis is by no means an
autobiographical account of conversion to Zen. Although it was initially motivated by my
interest to understand the nature of the participation in Zen, the study is based on extensive
field work and strives for a sociological analysis of conversion to Zen. In addition to my
own involvement in Zen, the decision to focus on a sociological study of conversion to Zen

developed over a long period as I siﬁedthrough sociological literature. During this time
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my focus shified from the study of New Religious Movements (NRM's) and the
secularisation thesis to religious migration and settlement of Zen in Australia, and finally
to the study of the process of conversion to Zen. I began by undertaking a literature review
which broadly examined the place and significance of religion, the nature of individual
religiosity in post-industrial societies, and the way religions impact on the way individuals
deal with basic, existential problems. From this starting point, I gradually shifted towards
the sociological literature dealing with the emergence of the NRM's in the west and its
implications for the secularisation thesis. Prior to the 1960's the widely accepted image of
modern society was one dominated by secularisation. This picture was challenged by the
emergence of NRM's which consisted of the rise of Eastern religions, the New Age
Movement, and evangelical Christianity. These forms neither fitted the standard pattern of
religious revival, nor were consistent with the argument for secularisation. Thus,

contradicting the claim that religion is in demise in modern societies.

The second phase of my literature review involved a departure from broad concerns with
the New Religious Movements in the west and the secularisation thesis. I focused more
narrowly on Zen as an imported religion which is taking root in the Australian society
through conversion. This phase of the literature review led to the consideration of the
process of religious transplantation itself, and the details of how this imported religion is
developing in Australia, as well as the changes it is undergoing in the process of
accommodating the new culture. At this point I joined an organised Zen group in
Melbourne and participated in a variety of Zen activities in Victoria as well as New South
Wales and Queensland. My participation was an attempt to broaden my Zen practice and

also to gain a better understanding of Zen practice in Australia.

In the third and final stage of my literature review I looked at the sociological theories of
conversion. The two main defining characteristics of Zen in Australia are that it is an
imported religion, and that it has been established through conversion (Bouma, ef al.,
2000). According to the 1996 census of the 199,822 people who identified themselves as
Buddhists 1488 said they were Zen Buddhists. Although the presence of Buddhism in

Australia is mainly due to an increase in Asian immigration during the 1970's and the

1980's, a strand of Buddhism which has been present for more than a hundred years
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consists of Australian converts to Buddhism (Croucher, 1989), all the subjects of this study
belong to this strand. As a contribution to the sociology of religion, this study examines the
implications of the implantation and the growth of Zen in Australia through the question
of what is involved in becoming converted to Zen and how conversion to Zen is achieved
in the context of organised Zen practice in Australia within the groups that I have

participated in.

This study is a sociological inquiry into the phenomenon of conversion to Zen Buddhism
in Australia. The central question of this study 1s how people convert to Zen. In order to
research the central question of my thesis, I have orgamsed the study around two
fundamental issues relating to the conversion process: Firstly, the conceptualisation of
conversion, and secondly, the dynamics of the conversion process. A thorough
understanding of conversion requires a consideration of these two key issues. A clear
conceptualisation of conversion is necessary for developing a theory of conversion since
it defines the phenomenon under consideration. The identification of the key factors in
conversion will enable me to develop a theory of how conversion is achieved. 1 will set
aside the question of why people convert, as well as the issue of predisposing conditions
of conversion and the question of who is likely te convert. Therefore, my starting point is
the person who is willing to participate in Zen practice. As a member and participant
observer I had numerous opportunities to observe and informally converse with the groups'
members in various situations. These observations and the study of the transcripts of

interviews led to the findings of this study. Ethical clearance was sought and obtained from

the ethics committee at Monash University:,

In the present study I will develop a theoretically and empirically based approach to the |
study of conversion which will redress several shortcomings of present conceptualisation

and theories in accounting for conversion to Zen. This study makes three contribution to

the study of conversion:

Firstly, I define conversion to Zen, as involving the internalisation of three beliefs -

belief in the efficacy of meditation, belief in the sacred essence of the self and

mundane reality, and an attitude of surrender and acceptance.
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Secondly, 1 offer a theoretical accousd of conversion to Zen. It is the central
statement of this thesis that conversion to Zen is embedded in a web of social
interaction. Conversion to Zen is shaped by the social and ideological context of
Zen tradition. At the same time converts will be conceptualised as contextual agents
who are actively engaged in negotiating a new identity and novel ways of
interpreting their reality. I conceptualise conversion to Zen from a symbolic
interactionist perspective, and as a process of socialisation. I will incorporate

elements of narrative analysis into a socialisation theory to explain conversion to
Zen.

Thirdly, I carry out the analysis of conversion at the socio-cultural level, as well

as the organisational.

The introduction set out the personal context of this study and sketched how I came to
focus on this particular topic, it elaborated the aim of the inquiry, introduced the research

problem and gave a statement of my central thesis.
The main body of the thesis is divided into seven chapters.

Chapter One will elaborate on the research context of this study by reviewing the
sociological literature on conversion. This literature review is structured around two key
1ssues relating to the study of conversion, conceptualising conversion and the identification
of the key factors in the conversion process. I begin with a summary of the curreht
definitions of conversion and then offer a definition of conversion which is relevant u_j the

findings of this study. Next, I give a critique of the key sociological theories of conversion. -

Chapter Two will elaborate the theoretical framework of this study. Symbolic
interactionism is substantiated as the theoretical foundation of this study. I then elaborate

on the key methodological and epistemological implications of the symbolic interactionist

perspective.

Chapter Three will elaborate on how this study was carried out and on 'thé.foll_ciwing
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aspects of the methodology in detail: methods of data collection, data analysis techniques,

the interpretation and presentation of data.

Chapter Four will define conversion to Zen. I first identify the substantive properties of
conversion to Zen with reference to the data. I then locate conversion to Zen within a

sociological framework. Finally | argue that the changes that take place are sufficiently

profound that they can be labelled conversion.

Chapters Five and Six will explain how conversion to Zen is achieved. This is carried out
at two levels of analysis, the socio-cultural and the social-organisational. Chapter Five
offers an account of how conversion is achieved in terms of the socio-cultural context of

conversion and the influence of the culture of postmodernity. I also discuss the

consequences of this for the secularisation thesis.

Chapter Six will focus on the interactional dynamics within the Zen group. Conversion to
Zen is presented as a process of socialisation where the individuals negotiate change and

the Zen community facilities the process through its normative and evaluative roles.

Throughout this chapter I discuss the data obtained from field work.

Chapter Seven will conclude this study by discussing how the aims of the thesis have been
tulfilled and relate my data to the gaps which I identified in my review of the literature. In
this chapter my research into conversion to Zen Buddhism is reviewed, the findings are
summarised, and the appropriateness of the theories and methods employed is assessed. An

overall conclusion is presented on conversion to Zen and suggestions are made for future
research in this field, | R | |




Chapter One

Current theories of conversion

Following Snow and Machalek (1984) and Heirich (1977), I claimed 1n the prologue that
a thorough analysis of conversion requires the consideration of two key 1ssues. Firstly, the
definition of conversion and secondly an account of what the process of conversion
involves. This chapter organises the review of soctological literature on conversion around
these two 1ssues. The review of literature will focus on conversion to the New Religious
Movements (NRM's). This 1s because Zen in the West is an imported, non-traditional

religion (Bouma er al., 2000) and fits in with that category of the NRM's which originated
from Asian religions (Beckford, 1987:391).

In the 1970's Heirich set the agenda for a new direction in conversion rescarch based on
a social-psychological approach which focused specifically on the patterns of social
interaction. He offered this as an alternative to "Classical descriptions of conversion"
(Heirich, 1977:653). Snow and Machalek expanded the work of Heirich by offering a
formal definition of the convert (1983) as well as conceptualising the phenomenon of
converston and its causes (1984). They also offered a research agenda (1984)‘ The present
study of conversion is partly inspired by some aspects of Snow and Machalek's research
agenda. Numerous other researchers have focused on the definitions and causes of
conversion. This chapter will follow Heirich's view and argue that a thorough analysis of
conversion requires a cléar conceptualisation of two issues: a definition of conversion and
an account of its dynamics, that is how conversion is achieved. A satisfactory definition of
conversion is a 11ece$sary step tn a study such as this because it'deﬁnes an.d clarifies the
nature of the phenomena under consideration. In addition, once a conceptualisation of

conversion which lends itself to empirical investigation is arrived at and it is clearly
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established what constitutes conversion, then it is possible to spell out the empincal
features which mark the landmarks in the process of converston (Snow & Machalek,
1984:168,171). Therefore, attempts to theorise conversion should proceed with a clear

definition of conversion.

The objective of this chapter is twofold. Firstly, to formulate a satisfactory definition of
conversion and establish what constitutes conversion. I will review the key definitions of
conversion as well as the sociological theories of conversion and provide a cnitique of them
by assessing their utility to address conversion to Zen and the findings of this study.
Secondly, to review the sociological attempts to account for the process of conversion
rather than narrowly focusing on the causes of conversion. The bulk of the research on
conversion has neglected this and has focused on the causes of conversion and specified
the relative influence of various social, psychological and situational factors in relation to
the conversion procéss. . Conversion literature has developed in the disciplines of
anthropology, sociology, history, psychology, psychoanalytical theory, and theology
(Rambo, 1982). In order to simplify the organisation of the literature on conversion, the
following review will be restricted to the sociological literature. Given the great number
of publications on the topic, the present review wiil be selective rather than comprehensive

and only the key sociological works will be reviewed.
Conceptualising conversion

The definition of conversion is problematic. The Oxford English Dictionary defines it as
'Turning in position, direction, destination' and more specifically as 'The bringing of any
one over to a specified religious faith, profession, or party, esp. to one regarded as true,
from what is regarded as falsehood or error' (1991:330). Within the social scientific
literature on conversion there is a number of classification schemes, useful in determining
whether, and to what extent a person may be thought of as a convert. These encompass a
wide range of phenomena, from casual shifts in self-reported affiliation and tentative
changes in beliefs and norms to major shifts in one's "root fealityf' and a total shift in one's
"ground of being". What different definitions of conversion have in common is that they

involve some form of change (Rambo, 1987). However there is disagreement about the
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nature of the changes involved in conversion such as the character of change, or whar
undergoes change in conversion as well as the degree of change, or #ow much change 1s
required for a change to count as conversion (Staples & Mauss, 1987). I take the position
that it is vital to acknowledge that the experience of conversion is context dependant and
that individuals in different ssttings experience conversion differently. At the same time
I will search for what conversion experiences in different settings have in common, features
which distinguish conversion from other kinds of personal change. The definition of
conversion which emerges in this chapter will be one which is consistent with the
experience of my informants and consistent with their accounts. Therefore I will begin by
looking at what becoming a Zen practitioner means to two of my informants Nancy and

Clare.

Nancy began to meditate and study Buddhism at a university in the mid 1970's, and this is

how she described the influence of Zen on her orientation to life in general:

What meditation has done for me is creating a sense of stability [...] I've developed a
new way of dealing with things. 1 don’t think that things come up randomly. I used
to think that the universe was there to get me and I certainly had a lot of good
evidence for that, and then things started to straighten out and I thought the universe
was neutral and now I think the universe is positive, I think there is enormous support
just in nature and I now see a lot of goodness in people a lot cf support. I think this
change in perception is a result of my spiritual experience. Yes, I have to say that

because it has shifted my view point, so I see things quite differently. Nancy

Here is an acrount by Clare, a Zen praciitioner for 10 years, of what taking up Zen practice

means to her and the significance of Zen practice in her life:

When 1 think about it, really zazen is basis, the absolute basis, for me. I think that
comparing to that nothing else is really worthwhile. I think that [...] past a certain
stage where you are no longer holdi_ng tb it, it is holding to you, and when you get to
that I think, it just becomes_the_d_eepest purpose in your life. I mean, I :thin.'k what

initially kept me going, when it was véry tough, like I'd been sitting S hour, sittings
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when my back and my legs were absolutely killing me, and I persevered and pushed
through it, like you did, with all the pain and suffering. 1 suppose at those stages it was
the hope that I would find peace and contentment and semadhi and full on. From the
glimpses that I ﬁave had of emptiness, I can't say that I have had a full scale falling
to emptiness, but I have had strong glimpse and it is totally fascinating to actually see
that, the ego amounts to nothing and te see that every burden that you hold is self-
inflicted; everything. There is nothing, of any consequences, of any weight, that is not
put there by yourself. I think for me zazen is sort of everything in a way because I can
see the effect it has on me as a person. I mean if I look back a few years ago and I can
see parts of me that have began to wear away, my feelings towards myself are totally

different, more accepting, you know, and ali because of zazen. I can see that Zen

practice is what works for me. Clare

Claims such as these indicate the centrality of the Zen practice in the life of these
individuals, and they also clearly demonstrate that these individuals attribute fundamental
changes in how they orient and feel about themselves and life to their Zen practice. In the
light of the above statements I take the view that the notion of radical change accompanied
by subjective commitment is at the core of conversion to Zen. This is consistent with many
sociological conceptions of conversion (James, 1902; Shibutani, 1961 :523; Travisano,
1970:598; Heirich, 1977:674; Straus, 1979:162; Snow & Machalek, 1984:169) who have
generally defined conversion as involving drastic transformation not only in behaviour and
identity but a more fundamental shift in one's "root reality" and *‘grounds of being" akin to
Kuhin's (1962) idea of paradigm shift (Jones, 1978). |
The above definition of conversion is in contrast to those which define conversion in terms
of less profound changes. For instance conceptualising it as affiliation, membership, and
disaffiliation. Affiliative shifts such as membership status has sometimes been treated as
an indicator of conversion, for example denominational change and changes in the rites of
passage whereby a non member becomes a group member (Lofland & Stark, 1 965).
However, conversion may or may not involve a change in group membership. On the other
hand Changing group memberéhip may or may not involve conversion__. Conversion and

affiliation are conceptually distinct phenomena and the relationship between them is
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tenuous, as such affiliation is not 2 sufficient condition for conversion. Thus, for analytic
purposes conversion needs to be differentiated from various cases of religious identity

change, organisational conformity, membership status, and Church attendance.

Others (Balch, 1980; Long & Hadden, 1983) have argued that conversion does not
necessarily entail a radical shift. Instead it is best understood as a form of role learning in
which the individuals learn the appropriate roles, norms, values, and beliefs of a groups and
this does not necessarily involve subjective conviction or "true attitudinal changes" (Balch,
1980). According to role theory tundamental change is not a necessary feature of
conversion, on the contrary, theories of conversion which view it as involving a
fundamental shift can be misleading since they attempt to account for changes which may
not have occurred. Individuals convert by first learning to act like a convert by outwardly
conforming to the norms and beliefs of the group but are not necessarily committed.

Another approach emphasises the development of interpersonal bonds as the defining

characteristic of conversion. According to this perspective conversion involves change in

social networks and to convert is 'to come to accept the opinion of one's friends' (Lofland

& Stark, 1965). Others (Greil & Rudy, 1984a) have defined conversion as a process

"encapsulation" and of identification with a reference group. I will argue that conversion
is distinct from Doth the commonplace role change that occurs without sincere belief

change and subjective commitment as wel] as the development of interpersonal bonds.

It is my position that the above definitions deal with instances of personal change other
than conversion, these have been labelled In number of ways. For instance, Nock has drawn
a distinction betWeeh conversion and adhesion. Nock (1933) 'd_eﬁned conversion as a
reorientation of the soul involving a conscious shift 'from indiﬁ‘érence or from an earlier
form of piety to another (cited in Snow & Machalek, 1984:169), he has contrastéd this with
adhesion which involves "supplementing" but not réplacing one's éxisting belief with a new
one . Similarly, Berger ( 1963) has suggested that because of the individual's repeated
movement between different meaning systems in modern 'soci\eti'es’ the term alternation be
used instead of conversion Tra_visaho (1970) has refined Befger's distinCtion betwe_en.

aliemation and conversion and has suggested that the' two are qualitatively diﬂ‘erent._ They
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involve two distinct forms of identity change, 'Complete disruption signals conversion

while anything less signals alternation' (Travisano, 1970:598).

So far 1 have defined con',.ersinn. as a process of personal change involving profound
transformation. Follow ag Staples and Mauss (1987) I will argue that the next steps in
defining conversion s to articulate what undergoes change and the degree of change.
Staples and Maus (ibid) have noted the two trends that have developed in the conversion
literature. On *.ie one hand are studies of conversion or self-transformation that focus on
the self-conc ,pt (Travisano, 1970; Straus, 1979, 1981; Bankston et al., 1981; Gecas, 1982;
Thumma, 1991). On the other hand is the approach which emphasises language, rhetoric,
and the * miverse of discourse (Snow & Machalek, 1984; Stromberg, 1993; Yamane, 2000).
Drawi' g on my data I offer a conceptualisation of conversion as a twofold change in self-
concr pt and the universe of discourse. Rosenberg defines self-concept as, 'the totality of
the "adividual's thoughté and feelings with reference to himself [sic] as an object' (1979:
7). Self concept is experienced as the core of the individual's interests and has major
si¢ nificance for his or her thoughts, feelings, and behaviour. Gecas has conceptualised self-

\

¢ncept as an:

organisation (structure) of various identities and attributes, and their evaluations, developed
out of the individual's reflexive, social, and symbolic activities. As such, the self-concept
1s an experiential, mostly cognitive phenomenon accessible to scientific inquiry. (Gecas,
1982: 4)

Identities are the content of self-conceptions and they, 'focus on the mean_ings comprising
the self as an object, give structure and content to _self-cohcept, and anchor the self to social
systzsw {Gecas, 1982:4). The changes in self-concept are more fundamental than identity
change. Bankston e7 al. (1981) have conceptualised conversion as a radical' change in self-
identity in which a sequence of stages progressively increases the potential for radical
alteration of self, this consists of developing new modes of self-conception through, ‘2

reorganisation of self about a new core identity trait' (Bankston et a/.,1981:282).

In addition to transformation in the self-concept, conversion also involves transformation

in what Mead termed the "universe of discourse". Universe of discourse refers to the broad
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interpretive framework in terms of which people live and organise experience (Mead,
1962:88-90)' (cited in Snow & Machalek, 1983:265). These assumptions underlie the
"ultimate grounding" or "root reality" (Heirich, 1977). A shift in the universe of discourse
entails more than belief change and, 'entails the displacement of one universe of discourse
by another and its attendant grammar or rules for putting things together' (Snow &
Machalek, 1983:265).

I will therefore offer a conceptualisation of conversion which involves a twofold change
in one's universe of discourse and self-concept. Conversion involves a conscious shift in
one's sense of, 'ultimate grounding, one that provides a clear basis for understanding reality,
that provides meaning and orientation for understanding one's situation and acting in
relation to it' (Heirich, 1977:673). The new framework guides the interpretation of present
as well as past events, which are now seen through the lens of a new paradigm. The new
orientation 1s pervasive since it informs interpretation of experience in general. The

relevance of this definition of conversion to Zen Buddhism will be substantiated in Chapter
Six.

The definition of conversion as a fundamental shift in the universe of discourse and self-
concept enables me to deal with a second issue which is crucial to a satisfactory definition
of conversion, namely the degree of change that occurs in conversion. This is problematic
since it is difficult to designate the exact degree of change which qualifies one as a convert.
I support the view that the crucial factor in determining if a change constitutes conversion
is to establish to what extent the new meaning system informs other belief_s and one's
definition of self is organised around the new self-concept. This view has been elaborated
‘by Travisano who has argued that, ‘Conversions are drastic changes in life. Such changes
require a change in the "informing aspect” of one's life or biography', quoting James,
Travisano continues, 'To say a man [sic] is “converted" means [...] that religious ideas,
previously peripheral in his consciousness, now take a central place, and that reli gious aims
form the habitual centre of his energy’ ( I‘faviSam, 1970:600). Travisano interprets the
changes that take place in conversion as a transformation in "informing aspects" which
entails 'a change of allegiance form one source of authority to another' (1970:600), and, ‘the

adoption ofa pervasive identity which rests on a change (at least in emphasis) from one
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universe of discourse to another' (Travisano, 1970:600). Similarly, Snow and Machalek
(1984:171, 173) argue that conversion is the process by which a new or formerly peripheral
universe of discourse acquires the "status of primary authority” thereby coming to inform
all aspects of a person's life. Therefore in determining the degree of change that occurs in
conversion, 'What is at issue is not whether the universe of discourse is entirely new but
whether it has shifted from periphery to centre. When such a shiff occurs, the
corresponding change in consciousness is likely to be as radical in its effects as if the

universe of discourse were entirely new' (Snow & Machalek, 1984:171).

An advantage of this view 1s that it can account for cases where conversion does not
involve the adoption of a new belief system, for instance where beliefs which were not
fundamental come to take a central place in one's life (Snow & Machalek, 1984:170).
Therefore, conversion depends on the degree to which the new belief system informs
various aspects of one's experience. Thus, it is not a question of how much change is
needed for the change to qualify as conversion, but, how central or peripheral the new
meaning system is, and how pervasive in various interactions and in providing a frame of
reference which guide ones behaviour. In the case of the self-concept the crucial factor is
the coherence of the converts' new self-concept. Namely, how, or to what extent one's sense
of self is informed by, and organised, around the new self-concept. This is not to imply that
a converts self-concept is completely consistent in all areas of eﬁ{perience. However, the
conversion entails a tendency to develop a strong "core identity trait" (Bankston et al.,
1981:282) which is applied to societal roles or contexts. Nor is the idea of coherent self-
concept necessarily to be understood as mvolvmg the complete rejectlon of a prev1ous
identity and its replacement by a new one. Negotiating a new 1dent1ty may be more
complex where the old and new identities are both mamtamed and combmed in novel way‘;

to create a new core identity of say a Cathohc Zen practlttoner (Thumma 1991 :334, 345).

The personal change involved in eonversion has to be qualified in the followihg Ways. The

changes which occur in conversion are not necessarily fixed or irreversible. The individual
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may try on alternate identities and beliefs and these are endlessly negotiated anew.’
Conversion is situated in social contexts and involves an ongoing dialectic between the
group and the individual and conversion will not be conceptualised as a final or irreversible
stage (Long & Hadden, 1983; Griel & Rudy 1984b; Snow & Machalek, 1984; Staples &
Mauss, 1987, Kiilboume & Richardson, 1989; Thumma, 1991). This is in contrast with the
"traditional" view of conversion &s a sudden, dramatic and permanent event {Richardson,
1985b:165). This perspective not only views conversion as a single event which thoroughly
changes one's life, but it also involves the total negation of the old self and the implantation
of a new self where the convert remains committed to the same perspective for the rest of
his or her life, or for a significant length of time. This view of conversion has been
contradicted by the more recent experience of shifting alliances to a number of different
groups and ideologies which started with the growth of the New Religious Movements in
the 1960's. Richardson and Stewart (1977) urge a conceptualisation of conversion as a
multiple-event phenomena where each single conversion is a step in one's "conversion
career". Richardson and Stewart have suggested the term "serial alternative” to illustrate

the high degree of ideological mobility of individuals in contemporary society:

We live in a time-space social environment that is a virtual “supermarket of ideas" which
might be characterised as a large and differentiated opportunity structure of possible ways
to mterpret and resolve felt problems |[...] paradoxically, few of [the solutions] would be
defined as lasting solutions for members of certain social groups. Thus many people moved

from one alternative to anothct, in a serial fashion. (1977:828)

The notion of conversion career is compatible with how the infbrmants for this study
arrived at Zen, namely after experimenting with_ a number of different tradition's and
‘practices. Conversion to Zen however is not a sudden and all-or-nothing process nor does
it involves perinanent and irreversible change, rather it is a gradual process of change.
Individuals undergo fundamental changes.as a result of Zen pract_ice,' with the in'dividual

actively negotiating the transition over a long period of involvement. The individuals in

'This position will be elaborated in Chapter Two in relation to the assumptions of the syfnbolic

interactionsit tradition. - o
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this study who reported the kind of belief change which characterises conversion to Zen,

tended to have been practising for a minimum of 3-5 years.
A review of the sociological theories of conversion

In the process of conversion, Zen Buddhist beliefs and practices come to acquire a new
meaning and significance for the individual, this brings about profound transformations in
the universe of discourse and self-concept. The following review of the key sociological
theories of conversion will assess these in terms of their utility in accounting for the crucial

dynamics and patterns which characterise conversion to Zen.

The following review of the sociological theories of conversion is based on the distinction
between active and passive approaches which have divided conversion research (Robbins,
Anthony & Richardson 1978; Long & Hadden, 1983; Snow & Machalek, 1984;
Richardson, 1985b; Kilbourne & Richardson, 1989). The active theories of conversion
portray converts as agents actively involved in making choices in the search for meaning
and purpose, and define conversion as a negotiated activity accomplished by the individual
(Baich & Taylor, 1977; Straus, 1979; Thumma, 1991). The passive theories of conversion,
on the other hand, view conversion in deterministic terms as something that happens to the
individual as a result of external factors such as social and structural circumstances, or
internal factors such as the psychological traits of the individuals (Heirich, 1977; Conway
& Siegelman, 1978). The passive paradigm employs an image of humans as passi\re |
creations of their circumstances (Kilbourne & Richardson, 1989:2). 1 will examine both

passive and active theores.
The passive theories of conversion

The passtve theories of conversion focus on prior conditioning and circumstances which
cause individuals to convert. Snow an'd" ‘Machalek (1984:178) have offered a
comprehensive' survey of passive theories of conversion by placing these theories in an
historical context. They have distinguishéd between thrée phases_in conversion research.
The first wave of the paésivis,t' apprOach dominated_ the earlief fesealfch' on conversion

which occurred in the early decades of the twentieth century. T_hese__ theories were
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‘dominated by theological and psychological explanations (James 1902, Starbuck, 1915,
Coe 1917, Thouless 1923, Pratt 1926, E. T. Clark 1929)' (Snow & Machalek, 1984:178).
The second phase dominated later attempts to account for the phenomenon of brainwashing

in relation to the Korean prisoners of war experiences, as well as the Chinese communists

striving for systematic ideological conformity in the 1950's, and the fear of communist
brainwashing in general (Snow & Machalek, 1984:178). This perspective later re-emerged
in the context of the New Religious Movements such as the phenomenon of cult conversion
in the 1960s and 1970s, the revival of the occult and the resurgence of evangelical
Christinity (Snow & Machalek, 1984:178; Beckford, 1987:391).

Various passive approaches have emphasised different factors as the primary cause of
conversion. The most extreme and controversial of the passive theories of conversion find
expression in the pathological and brainwashing perspective. These theories view
conversion as a psycho-physiological response to coercion and induced stress. According
to this perspective, conversion is the result of coercion and deprivation applied to
vulnerable individuals. An example of this approach is the brainwashing hypothesis
generally promoted by psy:hiatrists and clinical psychologists (Long & Hadden, 1983;
Snow & Machalek, 1984). This model utilises assumptions form both physiological
psychology as well as psychoanalytic theory. Snow and Machalek (1984:179) have
described the work of Sargant (1957:132) as an example of this approach which explains
conversion in terms of "Induced physiclogical dysfunctioning of the brain". Sargant
focuses on the physiological basis of "conversion and brainwashing" and argues that in
most people it is possible to disturb brain function through fear or excitement, once such

disturbance has been achieved it is possible to "implant” various types of beliefs.

Among social scientists the most extreme advocates of the brainwashing position are
Conway and Siegelman (1978) who argue that in joining nearly all new religious groups,
even quast religious groups such as EST (Erhard's Training Seminars), there is a drastic
psychological transformation made under conditions similar to brainwashing. The social
scientific theories which take a non-pathological passive approach to conversion (Stark &
Bainbridge, 1980a) tend to emphasise the role of "internal" factors such as personality traits

and cognitive orientation, or "external" factors such as social attributes or the structural
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availability of the converts. Thus the presence of conditions such as stress, tension,
deprivation, social networks and affective bonds are seen as the key causes in conversion.
Theories which emphasise the role of personality traits (Levine, 1980) generally take a
negative approach and ﬁew these traits as "psychologically dysfunctional®. Levine for
instance attribute cult conversion to the converts' desire to escape from freedom which he

attributes to specific character disorders (Levine, 1980:146-151).

The approach which describes conversion as a response to stress argues that stressful
situations such as personal difficulties, work related problems or the loss of a family
member, propel the individuals to convert. Conversion is defined as a pseudo-solution to
difficulties where the problems are dealt with, 'either by making an alliance with
supernatural forces that could change the power balance or by changing one's frame of
reference so that previously distressing material no longer seems important' (Heirich,
1977:656). This approach underlies Marx's notion of religion as the opiate of the masses,
Niebuhr's (1929) analysis of sects among the disadvantaged and Wilson's (1973) discussion
of the social context of the New Religious Movements. The view which attributes
conversion to personal deprivation argues that recruits to religious movements are people

who suffer from some variety of deprivation and to whom the religious group offers the

most reward.

There is yet another genre of passive theories which focus on the role of the social
determinants of conversion and account for conversion in terms of the role of structural
factors. The structural explanation of conversion assigns a significant role td the social
attributes of the converts such as age, sex, occupation and the social class and argues that
these lead one to take a particular frame of reference seriously (Galarter & Buckley, 1978;
Bromley & Shupe, 1979). The structural explanation of personal change suggests that in
order to produce the behaviour that we want it is enough to create situations wlﬁch will

then coerce people into behaving as we want them to.

The social network theory (Lofland & Stark, 1965;_Heiri¢h, 1977, Snow & Philips, 1980,
Stark & Bainbridge, 1980a) assigns a significant role to friendship and kinship networks
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as the most important factors in conversion and argue that it is through membership in

these networks that people join religious groups.
A critique of the passive theories of conversion

The theories of conversion, which emphasise the role of predisposing and motivational
factors presented above, share the following shortcomings. Theories which cast the role of
social conditions in conversion in deterministic terms neglect the fact that social conditions
create the conditions for both change and stability in adult life. Not only do most
conversions not occur in the confined and stressful situations proposed by the coercive
model (Robbins & Anthony, 1980, Barker, 196.), but there is also a high defection rate and
the membership is often voluntary (Beckford, 1978; Barker, 1983). An account of
conversion which does not account for the possibility of discontinuity and de-conversion
is incomplete. Furthermore, the coercive/orainwashing hypothesis is often based on the
reports of ex-converts who have been "deprogrammed”. Analysis of accounts of ex-
converts who have been deprogrammed versus those who have left for other reasons
indicates that the deprogrammed ex-converts show greater hostility towards cults and are
more likely to cite bratnwashing as the reason for their conversion. In addition, the passive
perspective has been severely criticised (Bromley & Shupe, 1979; Robbins & Anthony,
1979, 1980, 1982; Richardson, 1982) for being more of an ideological and political tool for
attacking NRM's than a scientific tool for understanding them. For example, the coercive
perspective treats the personal quest for transcendence as a product of group strategies to
recruit susceptible individuals and convert them into followers. The structural
characteristics of institutions 213 organisations provide the framework for actions versus
coercing certain lines of action (Bromley & Shupe, 1979). The passive theories which
emphasise the role of subjective factors in conversion such as personality traits or stress -
neglect the role of social processes. Conversion is not merely an individual process but also
a collective one. Therefore the changes that occur in conversion cannot be understood in
terms of subjective factors alone. Furthermore, Heirich (1977) has demonstrated that the
passive theories of conversion fail to determine the causes of conversion since these tend
to totally lack a control group therefore the'conclusions can not be gehefalised. Unless the
extent to which the general population shares the circumstances of the converts are known

we cannot claim that the factors in question are the causes of conversion. For instance, in
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an empirical study of the tension and deprivation hypothesis using control groups Heirich
(1977) failed to find evidence indicating that stress and tension precipitate conversion.
Similarly Snow and Phillips (1980), in their study of Nichzren Shoshu, did not find any

evidence to establish that there is a causal relation between tension and conversion .

Conversion is a "social event" in which the individual negotiates certain changes within the
relevant group. My view of converts as fully situated but active, and as manipulating and
creating actors, shifts the focus of this study from the question of why a person converts to
how personal transformation is achieved. The passive theories focus on the question of why
people convert rathes than explain how people convert. Thus instead of asking what is in
a person which propels him or her to change I will focus on the interactional dynamics in
the relevant social settings and on what conversion mea:s to the convert. As Lofland has
suggested, 'Scholars of social life who employ 21 activist image of humans constructing
their action and who are concerned with how people "do things" .f'ocus, therefore, on

depicting and articulating lines of action that people in fact develop in situations (1976,
41).

Lofiand and Stark's (1965) article titled, "Becoming a world-saver: a theory of conversion
to a deviant perspective", was a landmark in the sociological study of conversien and set
the agenda for later sociological research on this topic (Snov& & Machalek, 1984 t84).
Since its publication, Lofland and Stark's model has implicitly, or explicitly, guided .many
attempts to comprehend conversion, It has been applied to the conversion process in groups
as diverse as Nichiren Shoshu Buddhism (Snow & Phillips, 1980), UFO cults (Balch &
Taylor, 1977) a group of lesus People (Richardson & Stewart; 1977), and Mormons
(Seggar & Kunz, 1972). In some cases researchers mtended to test Loﬂand and Stark's

model, in others the model has been applted to analyse the data. Others have conducted
cornparatwe studies to reveal the kinds of orgamsattonal contexts where the model may fit.

Greil and Rudy (1984b) have compared the results of ten case studies in the process model
tradition and draw conclusions about the kmds of orgamsatlonal contexts in which Loﬂand
and Stark's model is apphcable Some (Snow & Machalek 1984) have labelled Lofland and
Stark's as a passwe approach to conversion. This ; is not jlﬂtlﬁed and Loﬂand and Stark's

model depart from a purely passrve explanatton of conversnon by mcorporatmg the role of

gyt T e e T L
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interactive factors in the conversion process. In their study of the Unificaiion Ckarch they
developed a value-added model. This incorporated motivational and structural factors to
zccount for conversion. Lofland and Stark identified a number of predisposing and

situational factors &s the necessary conditions for conversion:

For conversion, a person must: (1) Experience enduring, acutely felt tension (2) Within a
religious problem solving perspective, (3) Which leads him [sic] to define himself [sic] as
a religious seeker; (4) Encountening the (cult) at a turning point in his [sic] hife, (5) Wherein
an affective bond is formed for (or pre-exists) with one or more converts; (6) Where extra
cult attachment are absent or neutralised; {7) And, where if he [sic] is to become a

deployable agent, he {sic] is exposed to intensive interaction. (Lofland & Svark, 1965:874)

The Lofland and Stark's model is passivist to the extent that it focuses on the motivational
factors in conversion. At the same time it emphasises the converts' self-definition as a
seeker and the role of intensive interaction with other members thus incorporating activist
elements (Richardson, 1985b:168). In addition, Stark and Lofland's insights into the
conversion process have been later utilised and elaborated by the activist theories of
conversion (Straus, 1976; Kilbourne & Richardson, '1989;'Richardson, 1978; Snow &
Phillip, 1980; Greil & Rudy, 1984b). Despite its merits, by virtue of being a "process"
model it has serious shortcomings. For instance, to the extent that conversion takes place
in different ideological and organisational settings it is context dependant, thus there are
as many conversion processes as there are such contexts (Greil & Rudy, 1984b). Therefore,
there is no such thing as the conversion process, nor an ideal sequeztce which can
universally describe the conversion process Conversion settings vary and the stages from
one setting are not applicable umversally To argue for a single process of conversion
neglects the contextual variations. Therefore, mstead of zsking if Lofland and Stark's model
15 applicable, one needs to ask when or in what ways 1t 1S apphcable Later Loﬂand (197 7a)
affirmed such an approach and suggested that it is best to report what we see in a parttcular
group rather than iaking their model as the basis. A process model of conversion also
incorporates a passivist bias, -this entails that there are set stages through which the
individuals must go through in the process of conversion (Straus 1976, 1979). Lofland
(1977a) later addressed this by encouragmg the students of conversnon to 'scrutinise how |

people go about converting themselves, thus assigning an active role to the individual.
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The active theories of conversion

The activist accounts of conversion generally focus on the interactions which make
conversion possible. Interactional theories of conversion focus on the agency of converts
as well as the constraining or facilitating role of social structure. These theonies view
human behavicur in general, and conversion in particular, as active, negotiated and socially
constructed. The passive approaches focus on the "why" aspect of conversion, the active
theories generally deal with the "how" of conversion. They focus on the circumstances and
interactions which bring about conversion. This perspective casts conversion in terms of
the following question: 'how do individuals go about constructing their own subjective
realities, given certain social or organisational opportunities and patterns of interaction?'
(Kilbourne & Richardson, 1989:10). So far as the assumptions of this study are concerned
the activist theories signal a positive turn in the study of conversion. The remaining part
of this chapter will review the key interactional theories of conversion. Interactionist
approaches may vary in how active they are in orientation (Balch & Taylor, 1977, Bromely
& Shupe 1979; Grail & Rudy 1984a; Long & Hadden, 1983). In addition they focus on
different aspects of social context such as social networks and affective bonds, role play,
socialisation, the refererce group, and the organisational context. What they have in

common is that they view interactive processes as the main mechanism of change in

COnversion.
Social networks, intensive interaction, and affective bonds

The identification of affective bonds as a main factor in conversion dates back to Lofland
and Stark's 1965 analysis of the cionv_ersion process. According to this, personal
attachments or strong liking for practising believers is central to the conversion process.
According to Lofland and Stark (1965:871),'thé proceSs of conversion is 'coming to accep.t.
the opinion of one's friends'. The importance of social networks, intensive interaction and
developing affective bonds with group members in religious conversion is widely adopted
and emphasised in a number of studies. It has been demonstrated that both in communal
and non-communal groups a significant portion of members were recruited from the

members' social networks (l.ofland & Stark, 1965;'_Gerlach & Hine, 1970; Bibby &
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Brinkerhoff, 1974; Harrison, 1974, Heirich, 1977; Barker, 1981; Snow & Philips, 1980;
Snow ef al., 1980; Stark & Bainbridge 1980a; Rochford, 1982). Different explanations
have been offered about ihe significance of interpersonal bonds and how it impacts on
conversion. These explanations range from active to more passive interpretations of the

process.

Some have developed a passivist interpretation of interpersonal bonds. For instance Stark
and Bainbridge argue that social networks play an essential role in recruitment to cults and
sects as well as to conventional religions; they assert that religion in general 1s 'sustained
by social networks' (1980a), and interpersonal bonds are the fundamental support for
recruitment. Stark and Bainbridge incorporate deprivation and ideological compatibility
as contributory conditions in their theory of recruitment. They argue that to ¢o'nveft, three
conditions need to be fulfilled: one needs to feel some form of deprivation/tenston, have
a religious orientation, namely Béiieve in the possibility of supernatural interpretation of
that problem, and have strong personal ties. However, they argue that interpersonal bonds
play a more important role in conversion since rather than being drawn to the group
because of the appeal of its ideology, individuals are drawn to the ideology because of their
ties to the group. Stark and Bainbridge use the notion of direct reward from their general
entrepreneurial model to explain the influence of social networks and intensive interaction
in conversion. They argue that sects and cults offer a great range of rewards. These are
valued because they can serve to reduce various kinds of deprivations (Stark & Bainbridge,
1980a:1393). According to Stark and Bainbridge:

Religious movements do not rely solely upon other worldly solutions to people's problems.
Whatever else they may be, religious organisations also are worldly organisations and have
at their disposal resources to reward many members. Indeed, the affective bonds that
constitute social networks are direct rewards. Humans desire interpersonal bonds, and.thé‘y
will try to protect them from rupturc even if that means accepting a new religious faith.
(Stark & Bainbridge, 1980a:1394) |

Thus, affection and friendship tie individuals to the group and serve as a major source of

rewards by which commitment is maintamned.
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Snow et al. (1980) have argued for the influence of social networks on conversion by
establishing a relationship between a movement's network attributes and recruitment
opportunitiés. Network attributes function as an important factor in recruitment efforts.
Movements which are linked to other groups and networks will grow more rapidly than

movements which are structurally more isolated:

the probability of being recruited nto a particular movement 1s largely a function of two
conditions: (1) links to one or more movement members through a pre-existing or emergent
interpersonal tie, and (2) the absence of countervailing networks. The first condition
suggests who is most likely to be brought directly into a movement organisation's orbit of
influence and thereby subjected to its recruitment and reality construction efforts. The
second indicates who is structurally most available for participation and therefore most

likely to accept the recruitment ivitation. (Snow er al., 1980:798)

Social networks constitute the most effective source of recruitment by operating as a brnidge
between the members and non-members. Those outsiders who are linked to one or more
members of the movement through pre-existing networks will have a greater probability
of being contacted and recruited into that particular movement than will those individuals
who lack such ties. In order to explain why all of those in the network do not convert,
Snow ez al. (1980) cite social-psychological susceptibilities and the appeal of the goals and
ideology of the movement as one cause, for example, alienation and déprivation as well as
the influence of alternative social networks and intensive interaction with members of the

religious group.

The more activist interpretation of network theory provides important insights into how
conversion is achieved. For instance, Griel and Rudy (1984a), using insights from Mead's
1deas about the process of identity transformation, have offered a more activist explanation
of the role of social networks in conversion. Greil and Rudy's case studies of the
conversion process in diverse groups indicated that only intensive interaction and the
formation of affective bonds with group members can be considered an indispensable
prerequisites for conversion. They explained the role of affective bonds via the concept of
"-encapsulation" (Lofland, 1978; Lofland and Lofland, 1969) and argue that an important

structural feature of identity transformation organisations is, ‘the existence of mechanisms that

............................
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serves to restrict communication and interaction between members and non-members (Greil &
Rudy, 1984a:261). Greil and Rudy (1984a) describe identity transforming organisations
(ITOs) as "social cocoons" and conversion as identification with a new reference group.
The process of being encapsulated in a "social cocoon" influences conversion by firstly
preventing the recruits from sustained interaction with reference groups who may discredit
their new perspective. Secondly, through intensive interaction with other members the
novices emergent sense of self and reality is further consolidated through confirmation by

others in the group.
A critique of the social network approach

The network perspective emphasises the key role of the converts' social network in the
conversion process. However, social networks are important for those who are already
mvolved in a religious quest. Furthermore, if one is not a seeker, contact is usually
insufficient to bring about conversion (Heirich, 1977). The network model's conclusions
have not been tested using control groups to establish the cause-effect arguments about the
impact of network ties. Working with data gathered from a study of Catholic Pentecostals,
Heirich (1977) has tested the causal &.; »otheses of the network approach. According to the
test results social-interactive processes related to friendship networks and encapsulation
are only one of several factors in conversion, nor ¢re they a necessary requirement for
conversion. Heirich (1977) also tested Griel and Rudy's (1984a) attempt to account for the
role of networks and intensive interaction through the concept of encapsulation and found
the data demonstrated that encapsulation aids conversion. However, for a large number of

converts encapsulation did not occur, therefore encapsulation is not a necessary condition

for conversion.

In addition, the more passive expressions of network perspective _simh as Snow et al.
(1980) and Stark and Bainbridge's (1980a) position are problematic. By focusing on the
role of soctal influence on conversion they neglect the fact that despite one's l_oCati;)n_in a
particular social network, individuals can choose to engage in alternative forms of
interaction in search of a new meaning and they may" well be radicaily different from one's

existing social networks (Shibutani, 1961; Straus, 1976). Balch & Taylor? (1977)' have
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argued that the role of affective ties has been overemphasised by sociologists in accounting
for conversion and have argued that conversion may take place in the absence of such ties
if a belief system makes enough sense to the individual. For instance where conversion is
perceived as an extension of one's spiritual quest, in such circumstances the convert may
seek out others who espouse the beliefs in question. Thus it is possible to achieve

conversion without having to establish prior social ties with group members.

Despite the above shortcomings the development of affective bonds and intensive
interaction with a relevant reference group is an important factor in the conversion process.
However the above problems associated with the social network perspective may be
avoided and their role in the dynamics of conversion to Zen Buddhism 1s best understood

by locating them in the context of an interactionist framework.
The role theory model of conversion

According to role theory, changes in an individual's group status and accompanying' role’
often result in a change in attitude. The role theory model of conversion applies this insight
to the study of conversion. Organisational goals and belief are relevant to the analysis of
conversion from a role theory perspective. Since roles are consistent with the dectrines,

expectations and goals of the religious group, the groups require compliance with these

demands.

Role theory is compatible with the activist approach used by this stugy. The active view
of conversion 1s based on the as_'sumptiondthat individuals use groups te satisfy their quest
for meaning and identity as opposed to being shaped by the group, which is the focus of
the passive and determunistic theories of conversion (Xilbourne & Richardson, 1989).
Straus (1976, 1979) has interpreted the process of conversion as an act of creative |
exploitation of religiouS group_s by "seekers" who adopt an experimenta.l approach Itowards

what the group offers. Although groups segk to shape and control members' behaviou'r

? The term "role” is used to refers to the' behavioural expectations associated with a position or status

(either formal or informal) in a social system' (Gecas, 1982:14).
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participants also possess some degree of influence, for instance they comply with the roles
assigned to them in ways which accommodate their own needs. However, as the
assumptions and expectations associated with roles are internalised, personality changes
occur and these act as a secondary source of behavioural conformity. However, role
theories of conversion emphasise that such personality changes are not brought about in
a deterministic way and individuals can, within limits, literally play roles without taking

on the beliefs and qualities which the roles require (Bromley & Shupe, 1986).

The role theories of conversion challenge the assumption that the behavioural changes that
occur in conversion reflect the subjective changes experienced by the converts. Thus
rejecting the assumption that the more dramatic the changes in behaviour and the
orientation of converts, the more profound are the subjective changes which have brought

them about. According to Bromley and Shupe:

the motivational mode! assumes a three stage sequence in religious affiliation: (1)
Predisposing conditions, such as needs and motives, of the individuals (sometimes
supplemented with discussion of societal conditions); (2) an exposure to new beliefs which
appeal to those predisposing needs or motives (occasionally supplemented with discussion
of that exposure's interactional context) and; (3) resulting behaviour as a committed
member of the group. (Bromley & Shupe, 1979:161)

According to the role theory model the second and third stages may be reversed, namely,
behaviour can precede belief, and thlS is how behaviour change in conversion is accounted
for when individuals first take on a new role. A more thorough acceptance of behef

happens later in the conversion process (Bromley & Shupe, 1979:162).

Therefore, sudden behaviour change does not entail profound changes in ..belief or
personality. In many cases it is assumed that affiliation wnh a group entails a_' change in
identity. According to the role theory model of conversion .much of the aﬂiliatiife shift can
be initially behavioural and role related. ThlS assumption has been validated by the findings
of varlous studies into conversion (Seggar & Kunz, 1972 Straus 1976, 1979, Balch |
1980). Balch (1980) has argued that it is not necessary to assume that ﬁmdamental shifts |

in personality, values or beliefs cause dramatic behawour changes Theories of conversion
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which view it as involving a fundamental shift are misleading. Since they attempt to

account for fundamental shifts where none may have occurred. According to Balch:

The first step on conversion to cults is leamning to act like a convert by outwardly
conforming 1o a narrowly prescribed set of role expectations. Genuine conviction develops
later beneath a facade of total commitment, and it fluctuates widely during the course of

the typical member's career. (Balch, 1980:142)

According to role theory it is the assumption of the member role which produces dramatic
behavioural changes and over time can lead to deeper personal commitment. The
assumption of the convert's role does not entail commitment to the groups' gbals nor
subjective conviction and familiarity with its ideology beyond a basic knowledge of the
groups' beliefs and practices. Thus while lt might appear that the novice has developed a
deep personal commitment, this may not necessarily be so (Bromley & Shupe, 1979:177).
Thus, the role theory model of conversion can adequately account for cases of sudden
behavioural change .in conversion. Such sudden changes are problematic for the passive
theories of conversion and are either interpreted as patholbgy, or, manipulation and
brainwashing by the group. Unlike the passive theories of conversion, role theory can
account for the phenomenon of rapid conversion where the exposure to the new beliefs is

very brief without resorting to brainwashing or pathology as the cause of change.
A critique of the role theory model of conversion

Role theories of conversion highlight some of the cnlcial dynamics of the conversion
process and also provide a sound fheoretical bases for conceptualising 'comf._ersion in active
terms, however they have serious shortconﬁngs. Firstly, they advocate a-gap Bé_t_ween .role
and self and fail to account for changes in self-concept and the universe of diSCOurse where
the self and role merge or at least substantially overlap. Secondly, the __(;'urfent a_d__vocates of
role theory do not explain how individuals comes to internalise the beliefs of the'i‘el_igi_c.)us*: |

group thus developing a subjective-;comm_itment._ I will elaborate on these in detail next.
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An attraction of role theory is the dramaturgical distinction between character and actor
which reflects the distinction between peopie and roles. This distinction enables a role
theoretics approach to conceptualise conversion as an active accomplishment of the
individual, who by taking on the role of the convert circumvents making commitment
(Straus, 1979). Contrary to the clatms of role theory, conversion involves more than
learning of a new role and the accompanying beliefs. These organisational changes fall
short of capturing the fundamental shift in identity and meaning entailed in conversion. The
neglect of subjective commitment creates a gap between role and the person. As such the
current approaches of role theory have a limited explanatory power and can only account
for affiliation versus conversion. Role theory links active conversion to detachment from
commitment (Dawson, 1990).The role theoretic definition of conversion as "creative role
play" excludes the definition of conversion as a process involving a shift in meaning and
identity, since public displays of conversion may lack corresponding subjective change and
only involve compliance with the demands of the group. Therefore, role theory provides
an account of compliance behaviour namely behaviour that is expressed in public but lacks
private acceptance or commitment versus conversion (Moscovici, 1980; Snow &
Machalek, 1984:172).

Therefore, role theory excludes the possibility of conversion involving subjective change
which 1s also active. In equating the degree of activism with role distance it excludes the
possioliity that conversion entailing subjective change and commitment may be active. The
concept of role distance is what enables role theory to account for the agency of the
convert, maintaining the gap between professed and real reasons enables an active
conceptualisation of the conversion process (Dawson, 1990).Role theory assigns an active
role to the converts by theoretically enabling them td move freely between different
religions/belief systems. Converts are labeiled as "serial alternators", who engage in using
the groups to satisfy their needs and avoid making lasting commitments (Straps, 1976;
Richardson, 1977b, 1980, 1982). As Dawson has argu_ed the role theory modelsbf active
conversion, 'link active orientations restrictively with 'det'achmént from religious
commitments' (Dawson, 1990:144), as such they_cannot' account for conversion as was
defined in the first part of this chapter, namely a profound change in the universe of

discourse and self-concept which is also active.
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The above characterisation of the active conversion is not relevant to my data, as we shall
see although initially the informants took an experimental attitude to Zen practice, they
went on and established a long term commitment to Zen and reported the kind of changes
which were indicative of conversion. One reason the role theory approach fails to account
for conversion, as it was defined earlier, may be due to the fact that the majority of these
theories have focused on cuits with a high turn over of members. For instance, Bromiey
and Shupe (1979) concluded their study of the Unification Church by saying that if the
individuals had made a serious commitment to the ideology of the Unification Church it
would be hard to account for the large number of defections that occurred during their
study (Dawson, 1990). The limits to the explanatory power of the role model theory should
be taken into account in the analysis of conversion. The advocates of the role theory model
of conversion (Bromley & Shupe, 1986) have attempted to circumvent this difficulty by
arguing that over time converts' roles broaden and this deepens the base of their
involvement. This deepening of involvement however is explained in terms of a variety of
organisational factors such as structural opportunities for leadership and upward mobility
in the group hierarchy, growing mastery of theology. These however, fall short of capturing
the fundamental shift in identity and meaning entailed in conver:.: :n. urner's (1' 962, 1965,
1978) insights into the processes of reflexive role-taking i1 oi role-person mefger 1S
another such attempt. However, it is not cleaf how these faciors lead to the kind of
fundamental changes characteristic of conversion. In Chapter Six 1 will elaborate on the

insights derived from role theory to account for conversion to Zen while avoiding these

shortcomings.
The socialisation modei of conversion

The socialisation model conceptualises conversion as a form of socialisation. Conversion

involves:

The process by which individuals leam the appmpriatc roles, norms, and status assignments
of a group; they inculcate the values, beliefs, and world view of a group (Griel & Rudy
1984a); and they acquire a new social identity(S) based upon their group mcmbership or

group affiliation (present or 'abSent). What distinguishes conversion, however, from other
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forms of socialisation is the focal emphasis on self-change (e.g, a change in world view)

in a religious or quasi-religious settings and the kind of social audience reaction to that self
change. (Kilbourne & Richardson, 1989:15)

Conversion is therefore like any other kind of socialisation and differs only in the
organisational context of socialisation. The difference between conversion and other kinds
of socialisation lies not in the psychological processes involved, but in the organisational
context in which it takes place. Therefore, conversion ought to be studied like any other
kinds of socialisation activity {Greil & Rudy, 1984a; Snow & Machalek, 1984). This
rejects approaches such as the brainwashing hypothesis which view conversion as
qualitatively different from other kinds of personal transformation requiring its own unique
psychological explanation. According to the socialisation theory of conversion, although
there are real differences both in content and emphasis between religious conversion and

other forms of socialisation, the basic process involved is the same. Therefore:

Socialisation is the process by which the self internalises social meanings, reinterprets
them, and in turn, responds back upon society. As such, socialisation can be viewed as the
continual formation of self-concept over time. From this perspective, identity negotiation,
whether religious or sexual, is a part of the natural process in which people engage to '-create
a more stable and coherent self-concept (Becker, 1953; Straus, 1976; Gecas, 1982).
Conversion, from this point of view, is identity negotiation that involves a complete change

in the "core identity construct” (Staples & Mauss, 1987). (Thumma, 1991 :334)

Out of this fluid process of interaction emerge meanings including self-concept and identity
which are internalised. Socialisation theory portrays the converted as active individuals,
and at the same time it is sensr.twe to the ontology of conversion reflecting the mherent

sociality of the conversion process.

The socaahsatlon model] of conversxon mcorporates the role model perspective and the role
of affective bonds on conversion. The novice 1mt1ally plays the role of the convert whlch'
seems to indicate confomnty but without genume conviction. However it goes bey 2the
deﬁmtron of conversion as role play and accounts for the way in Wthh subjectwe |

conviction develops through a process of negouatzon between the convert an_d the group.




Literature review, 31

The present study of conversion to Zen Buddhism utilises a socialisation model of
conversion. However, I depart form the present socialisation theories of conversion in that
in accounting for conversion to Zen I will not exclusively focus on the role of interactive
processes and organisational factors but will equally take into account the symbols and the
language of the group as the crucial vehicle of socialisation in the conversion process.
Despite the emphasis on language, my approach varies from a narrow narrative approach.
The narrative approach (Habermas, 1988) focuses on the role of the narrative as the most

significant factor in defining experience. According to Yamane:

Thus, narratives are a primaiy linguistic vehicle through which people grasp the meaning
of lived experiences by configuring and reconfiguring past experiences in ongoing stories
which have certain plots or directions and which guide the interpretation of those

experiences. (Yamane, 2000:183)

‘Therefore, from the point of view of the narrative approach to understand religious
conversion we need to examine the con.verts' speech and particularly how they talk about
religious conversnon in narratives. The narratwe approach focuses on the way in whlch
subjective experiences are rendered meamngful by emplotment man: ,trrattve and focuses
pnmanly on the way in which self-transformatton 1S achleved througn the use of ]anguage
in conversion narratme (Smgleton 1999) The narrative approach however empha51ses the

role of the conversion narrative itself as the vehicle of transformation. For example

Stromberg (1993) argues that language bnngs about self transformatton through the

changes that oceur in the use of metaphorrc.al language and thelr transformatton into

"reconstitutive” language thuals accordmg to Stromberg, create parttcular soclal reahtles

In conversion narrattve ntual thts socral realtfv 1S a parttcusar 1dent1ty, conversion narrattve |

is the ntual through which the 1deology 15 internalised. According to Smgleton 'as a
dominant mode of cultural cornmunlcatron stones thernselves are mstrumental in creating
and sustammg the very meamngs through whrch expenence 1S mterpreted and understood‘

(Smgleton 1999: 21). My account of the role of language m conversron otffers from a

narrative analysrs approach such as that of Stromberg (1993) and Smgleton {1999) in that |

the role of language in conversnon w1|l be placed wrthm the context of broader xnteract;onal |
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processes. The present account of conversion to Zen is based on the interface between the

language of the social group and the interactive processes within it.

While this study incorporates the insights of the narrative approach, for instance in my
treatment of the status of the converts' accounts, I take a social-psychological approach
based on premises of the symbolic interactionist perspective and take into account the role
of 'organisational context and interactive dynamics. Language is a resource of symbols
which social actors use to realise nieaning potential. According to the narrative theory the
symbols o1 the group are internalised via conversion narrative rituals. I, on the other hand
equally emphasise the role of interactive processes in internalising these symbols. To do
otherwise is a serious oversight and the neglect of the interactive context ¢f narration, and

the role of group dynamics in the internalisation of beliefs.
The deconditioning perspective

In order to substantiate the socialisation model of conversion it is necessary to address the
position which defines conversion in terms of de-socialisation or de-conditioning.
According to this perspective, conversion to groups such as Zen and Yoga which utilise the
practice of meditation involves processes and practices which lead to the "de-socialisation"
or "de-conditioning" of the individuals (Hargrove, 1978; Bell 1979; Wiison, 1984; Preston
1981, 1982, 1988; McGrane, 1993).

Hargrove (1978:263) has drawn a distinction between transfennative and integrative
religions. Transformative religions help ind_ividuals overcome perso'nal alienation, while
integrative religions serve those who need stable social structure. According to Hargrove
different modes of analysis are _neeﬂed for understanding conversion into each category.
Wilson has adopted Hargrove's  distinction between transformative and _i.ntegrative |
religions, and has argued that desocialisation is more domina_ht in conversion to
transformative religions than in integrative religions (Wilson, 1984:304)..Wilson claims
that socialisation and deccmditioning are two separate but interrelated types of con\}er'sion
processes. They are similar in that both socxahsatlon and decondmomng are learning
processes. Socialisation refers to the social learning that is requnred when an individual

becomes a member of a new group or organisation such as learning the norms and roles of
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a group. However, in some religious groups in addition to the socialisation process,
learning processes called deconditioning also occur. Deconditioning is defined as, ' a
process where habitual and problematic ways of perceiving reality, resulting from initial
socialisation, are eliminated' (Wilson, 1984:301). This i1s achieved through learning to

respond differently at the physiological, emotional and mental level (Wilson, 1984:303).

Preston (1981, 1982, 1988) draws a distinction between mystical or meditative religions
and cognitive religions, and argues that different modes of analysis are needed for
understanding conversion into each category. Preston's position will be elaborated in detail
since he has applied the deconditioning approach to the process of becoming a Zen

practitioner which is closely related to the topic of the present study. Preston claims that:

to appreciate what is involved in “conversion” involving meditative practices [...] means
going beyond socialisation theory as it is currently used, not only by sociologists concerned
with the study of the causes of religious behaviour but also by those addressing how people

engage In religious conversion. (Preston, 1988.69)

Preston cites McGuire's view of what 1s involved in conversion as a concise expression of

the socialisation approach to conversion. According to McGuire:

Conversion is essentially a form of resocialisation similar to non-religious resocialisation.
Through interaction with believers, the recruit comes to share their worldview and takes

on a new self consistent with that meaning system. (McGuire, 1981, 72; emphasis added).
(Preston, 1988:69

Preston goes on to dismiss the above "constructionist approach 10 conversion" (citing
Lofland and Skonovd (1981) and Wilson (1984) as the only acceptable exceptions) as
inadequate to account for conversion in meditative groups. The reason for the inadequacy
of the social learning model is because meditative settings have a "special” quality, this
consists of th2 emphasis the meditative religions place upon direct.expeﬁen-ce as opposed
to belief or analytical knowledge, as 'wéll_ as the experience of altered states of
consciousness and the experience of a reality' which is a “dec_idéd_.alternative" to that of

everyday life (Preston, 1'988:70,9_8). Briefly, in Zen the emphasis is "upon experience, not
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belief" (Preston, 1981:53). Elsewhere Preston defines the constructivist model under the
broader category of rationalist and cognitive models of social actor and claims that these
approaches 'have a blind spot when it comes to ritual and its non verbal consequences'
(Preston, 1982:257). This is because the meditative ritual practices lead to changes that
occur 'on a pre-verbal, non-symbolic level' (Preston, 1982:260). The cognitive models of
conversion on the other hand are confined to the symbolic realm where persona! change
occurs as a result of learning the symbolic meaning of the new areas of experience
(Preston, 1982: 260). According to Preston meditative religions ‘emphasise direct, intense
and personal experience' (Preston, 1988:68). Conversion into cognitive groups on the other
hand, is defined as being based on a detailed articulation of meaning and purpose
(1988:69). Preston rejects the rationalist and cognitive theories of the social actor and
models of conversion which describe it as a form of socialisation, involving role learning
or the learning of a new universe of discourse, a set of symbols, meanings and new

definitior. of the situation. According to Preston:

In contrast to cognitive models of religious conversion where the actor leamns the symbolic
meaning of elements in one's experience before they can influence activity, what is under
consideration here are changes that occur as a result of meditative practice on a pre-verbal,

non-symbolic level. (Preston, 1982:260)
According to Preston, meditative settings require their own special explanations:

It is important to see that this practice - that is, the social arrangements of meditative
settings and Zen in particular - is not just re-socialisation in the sense spoken of by
socialisation theories and especially constructionist theories [...] there is something special
about meditative settings that does not allow them to be grasped adecjuately in such terms.
We want to argue explicitly that kndwledge and belief are less important than experience
in this setting and concentration (samadhi) states need to be considered in some detail to
be adequate to member's experience. What is occurring in meditative settings is not just the
re-socialisation onto another form of local knowledge, according to the theories of Geertz
and the lifeworld school of phenomenology, but rather the desocialisation (to a degree) or
deconditioning of the practitioners. This proéess allows an experience of self that is less

verbally organised, more absorbed in the immediate present, yet not less effective in the
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world of practical affairs. This experience, of course, might be seen as a form of local
knowledge, but it needs to be understood that this accomphshment is not simply the

product of a horizontal translation from one reality to another. (Preston, 1988:97)

Preston urges a very different approach to the study of conversion in meditative sestings,
one that 'takes meditative practices seriously and sees them as significantly different from
received notions of what occurs in conversion settings' (Preston, 1988:54). This i1s because
becoming a Zen practitioner is different from other kinds of conversion in that it does not
involve a drastic conversion involving belief change in the form of propositional
knowledge, instead the individuals are encouraged to take an experimental approach and
fest the validity of Zen claims. Neither does conversion to Zen entail intensive interaction
with a new reference group, 'While Zen meditation often occurs in group settings, the work
is inwardly focused by each individual' (Preston, 1981:53). According to Preston, all that
is provided for the practitioners in the way of socially learnt roles is the right posture, how
to count the breath, rules such as maintaining silence or not looking around and the rituals
governing conduct in the meditation hall. Consequently in the context of Zen practice the
individual examines his or her taken-for-granted views of one's self and of reality in
general. This examination constitutes a deconditioning process which is qualitatively
different from "honzontaly" replacing one belief system with another which is what occurs
in conversion to cognitive religions and resoctalisation in general. Preston, a Zen
practitioner himself, reflects the general belief among my informants that meditative states,
and enlightenment in particular, are the kind of experience which transcend the
contingencies of history, culture, race, gender, personality and social status. Citing a
contemporary Zen teacher, Yamada (1975), Preston compares Zen practice with the taste
of tea which 1s the same for everyone, similarly, the experience of meditation is a fact free

of interpretation and dogma (Preston, 1981:48).

Preston advocates the process of deconditioning as an alternative to the assumption of the

socialisation theory of conversion. Preston argues that: “

Seen in this way, then, meditation is a process of learning (or, better, unlearning) that can
be said to involve deconditioning of both personal and socially shared habits and processes

of reality construction. The process of becoming a member of a gtoup with meditative
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practices 1s not just the learning of a new symbolic universe and role (such as socialisation
theory suggests), but a transformation of one's body and mind in the disciplined
examination of the origins of one's thoughts, their close articulation with body states
(feeling, emotions), and their replacement by still more thoughts and feelings. (Preston,
1988:73)

Preston claims that his approach to conversion complements and is an alternative to the
cognitive theones of conversion which explain it in terms of changes in roles and universe
of discourse. His theory of conversion attempts to show how ritual practices can bring
about transformations in a non-cognitive way such as producing "common energies and
realities" within a group, thus producing consequences which impact behaviour and

consciousness in ways which differ from what cognitive theories say.
A critique of the deconditioning perspective

Preston's (1981, 1982) work provides important insight into the role of rituals in Zen
conversion . Rituals create, shape, and sustain religious and spiritual experience and
provide reinforcements for religious belief. In addition his views on the significance of the
physiological consequences of meditation are relevant to the conversion process. However,
Preston fails to adequately account for the role of social structure and the input of Zen

community and belief system in the conversion process.

Preston's position presupposes the theological conviction of the Zen tradition and reflects
a common assumption in the Zen tradition. This is the claim that Zen enlightenment
transcends language, and that Zen enlightenment is an undistorted experience of "things
as they are" thus transcending the shaping power of the religious_ community and its
language (Preston, 1982:260; 1988:68). The metaphors commonly applied to languages are
that of filter leading to distortion (Wright, 1992: 113-114). The dichotomy between
mediated and unmediated contact with reality are described in terms of* ";aw data" versus
“meaning", "pure experience" versus "conceptual oveﬂay", "original image" versus
"blurring through co'nceptual' filters", f‘pre?reﬂeetive ‘awareness” versus "'reﬂe'ctive

categories", "primordial given" versus "linguistic construct" ' (Wright, 1992:1 1'7). Preston
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(1988) declares that in the context of Zen practice certain extra-mundane or mystical
experiences may happen, and this is also confirmed by my data and reported by several
informants. However, contrary to Preston, I would argue that spinitual experience is deeply
embedded in social interaction, these experiences by themselves are not necessarily
significant or meaningful and require subsequent interaction with the group to be labelled
and experienced as mystical or "special". Preston (1981:48) on the contrary claims that
these experiences are analogous to "the taste of tea" and require no interpretation. I take
the view that even one's interpretation of the taste of tea is socially constructed. Preston

fails to appreciate the complexity of the relationship of the linguistic expressions of

experience to the notion of "experiencing" itself Individuals do not encounter
physiological or spiritual states independent of institutional and cognitive aspects (such as
theological convictions) of Zen. Spiritual realities are generally mediated through people,
institutions, communities, and groups. Furthermore, the cuiltivation of body-mind states that
Preston refers to, such as Samadhi, often requires years of practice; thus, in
overemphasising the cuitivation of certain body-mind states in accounting for Zen
conversion Preston fails to account for the initial stages of Zen conversion, where no such

experiences are encountered.’

The above view of the "distorting" role of language and the possibility of transcending the
limitations 1t imposes on experience is the theoretical basis of the concept of

"deconditioning” and “"desocialisation". Although the notion of “"deconditioning" and

3 There is a parallel between Prestons' ideal of pure experience and Lofland and Skonovd's (1981)
o notion of conversion motifs. Lofland and Skonovd have drawn a distinction between six different types of
g conversion according to their underlying "motif. According to Lofland and Skonovd conversion motifs

reflect the, ‘acute, qualitatively different’ reality of the conversion experiences themselves, as well as

reflecting the objective ways in which the social organisational aspects of conversion differ. These are
intellectual, mystical, experimental, affectional, revivalist and coercive. Thus, different conversion
experiences involve qualitatively distinct kinds of change according to their motif. Furthermore they have
distinguished between three levels of reality of conversion and have argued that there is & raw experience of
conversion and that there is a fit between the accounts and the raw reality of conversion. The descriptions of
conversion are therefore treated as realist representations, and not as interpreta_tions or retrbspcctive accounts

which seek to render the experiences meaningful, and which therefore change over time as the life

circumstances and social context of the individual changes.
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"desocialisation" are consistent with the language and assumptions of Zen Buddhism they
pose problems as sociological and philosophical concepts (Moore, 1995:700). As defined
and used by Preston (1988) and Wilson (1984) they are too vague. They do not offer a
criterion of distinguishing the problematic from the non-problematic aspects of
socialisation in order to arrive at a clear a picture of what socialised habits are to be got nd
of through the deconditioning process. This leads to a further problem. In the absence 6{
clear criteria to limit the deconditioning process cne is led to believe that all socialised

habits are potentially capable of being eliminated including the fundamental capacities,

acquired through the socialisation process which enable communication and participation
in society. Another problematic implication of the concepts of "deconditioning" and
"desocialisation” is that they imply that in the process of converting to mystical or
meditative religions one looses all socialised habits and learns nothing new. On the
contrary, evidence that will be presented later suggests that in the process of conversion to
Zen the individuals learn new habits and beliefs and these need to be accounted for in &
sociological study of conversion (Moore, 1995). More crucially, notions of
"deconditioning" and "desocialisation" are misleading in so far as they perceive human
beings to have an independent and controlling relationship to language. The present study

on the other hand takes the view that, ‘Every act of use or control, whether discursive or

not, is already structured for us by linguistically shaped contours of our cultural

inheritance. Moreover, transcending these contours, getting back behind them, is no more -

desirable than it is possible' (Wright,1992:122). The very attempt to di¢h0to'miée a
primordial given versus linguistic construct is untenable since human perceptions in
general, including those of students of meditation, are shaped by symbols and language in

particular. This rules out the possibility of a meditative leap into a realm of pre-verbal, pure

experience.

i T

* The concept of desocialisation may be replaced by _d_erciﬁcation. Moore (1995) has suggested that
in the process of conversion to Zen a dereifying perspéctive 18 .abquired, wheréby the _objécls of social world
are perceived to be contingent upon human_perception. This has doctrinal support in the Buddhist notion of |

"dependent co-arising"according to which social object exists in relation to the context in which it appears,

this includes the perceiver. Dereification accounts for the relevant consequences of meditation but avoids the R

difficulties associated with the notion of desocialisaiton. (Moare, 1995:700, 719)
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Conclusion

In the light of the above review of conversion theories I propose the following approach
to the study of conversion to Zen. Conversion is embedded in a web of social interaction
and cannot be studied as a purely subjective experience based on a phenomenological
description of conversion. However, while we cannot directly access conversion we have
access to the articulation of that experience by individual converts. We can also observe
the interactive processes which enable and sustain the conversion process. I take the view
that interactive processes are the key to understanding conversion and in order to
understand the conversion process one needs to grasp the dynamics of social interaction.
I will use the concept of socialisation to account for these dynamics and will endorse the

view that conversion to Zen is best understood as a process of socialisation.

I suggest that the following three assumptions are relevant in theorising on conversion to

Zen:

« Individuals play an active role in the conversion process.

« The process of conversion is embedded in a web of social interaction.l New meaning
and beliefs which are acquired in the process of conversion emerge out of a fluid
dialectic between active agents and social context. | | |

-« Broader assumptions about the nature of belief, -na:mely, meaning is emergent and-

negotiated rather than given and intrinsic.

In Chaptel'r Two 1 will elaborate on the above assumptions and place them within the

framework of a symbolic interactionist perspective.




Chapter two

The theoretical foundations

In the light of the review of the theories of conlvefsion: I suggested three fundamental
assumptions which guide this inquiry. Firstly, individusss play an active role in the
conversion process. Secondly, the process of conversion is embedded in a web of social
interaction and emerges out of a fluid dialectic between active and purposive agents and
social context. Thirdly, meanings are emergent and negotiated, rather than given or
intrinsic. In the following chapter 1 will argue that symbolic interactionism is consistent
with, and provides a satisfactory theoretical basis for these three assumptions. 1 will
elaborate symbolic interactionism as the theoretical framework of this inquiry, and discuss
its epistemological and methodological implications. It must be emphasised that the choice
of theory, as well as the selection of a particular problem area, represent a highly personal
decision. I have chosen to employ symbolic interactionism as my theoretical perspective.
Nonetheless, it would have been possible to employ any of a number of other theoretical
stances such as, structural functionalism, critical theory, ‘or ethnomethodolbgy. Any of
these alternative approaches could lead to signiﬁcantly different conclusions. Although _I'
will 5ubstantiate' the choice of symbolic interactionism, nevertheless ultimately the reason
for adopting the symbolic interactionist approach is based on its utility and persuasiveness |
and not because of its superior truth or objec_fivity. Like all the other beliefs that deal with
ultimate or first principles such as .ﬂﬂlc;se Wthh define, for its holder, thé nature of the
“world", the individual's place in it, and the range of possible relationships to that world
and its parts, there is no way to establish its ultimate superiority (Denzin & Lincoln, 1994),
The symbolic interactionist approach to the undefstanding of human 'é,ction and the.proce_ss'

of meaning making is difficult to summarise because there are several theoretical and




The theoretical foundations, 41

methodological variations to this position. The particular approach which will inform this
inquiry is the Blumer-Mead's version of symbolic interactionism as popularised by Becker,

Straus and others.’

The symbolic interactionist perspective rests on the following three premises. First, social
reality as it is sensed, known, and understood is a social production. Individuals provide
their own definitions of situations and these in turn shape how they act towards physical
reality and the environment (Blumer, 1969:2). Second, these meanings are derived from
the social interaction (communication, broadly understood) between and amongst
individuals. In the course of interaction humans negotiate to fit their behaviour with that
of others. Interaction is symbolic because it involves the manipulation of symbols, words,
meanings, and languages because we communicate through language and other symbols;
further, in communicating we create or produce significant symbols. Third, these meanings
are established and modified through an interpretive process (Blumer, 1969:2).° Therefore,
humans are assumed to be capable of engaging in self-reflexive behaviour. They are

capable of shaping and guiding their own behaviour and that of others.

The three basic assumptions regarding the nature of conversion which I made earlier, are
consistent with symbolic interactionism. The symbolic interactionist perspective accords
with the first assumption of this study regarding the active role of the individual in the
conversion process. Historically, symbolic interactionism has strongly advocated an active
and creative view of the self. Accordingly humans are viewed as autonomous and
intentional agents who construct, negotiate and sustain their social and phenomenological |
realities via social interaction. Human behaviour is purposive rather than mechanistic.
Blumer contrasts this approach with the passivist views of the _in-dividual such as the

structural functional theories in which, 'participants in the given unit of societal

> For a review of variations of the symbolic interactionist position see Mead, 1934; Blumer, 1969,

Stone and Farberman, 1970; Hammersley, 1989; Denzin 1989, 1992.

® It is an assumption of the symbolic interactionist perspective that people aci on the basis of

meanings that objects have for them. In doig so however, they do not respond to an 'objéctive reality, but to
their interpretation of it. This assumption does not detract from the reality of the objects in question such as

religious beliefs and practices.
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organisation are logically merely media for the play and expression or the foices or
mechanisms of the system itself [in which] one turns to such forces of mechanisms to
account for what takes place' (Blumer, 1969:57-58). According to the symbohc
interactionist perspective however, 'the human individual confronts a world that he [sic]

must interpret in order to act instead of an environment to which he [sic] responds because

of his [sic] organisation' (Blumer, 1969:135).

At the same time, the symbolic interactionist perspective gives full attention to collective

behaviorr and the role of social institutions. Therefore, it is consistent with the second
assurnption of this study, namely that the process of converston is embedded in a web of
social interaction. Society contributes two essential elements that retiect directly on

concrete interactions: firstly, through the process of socialisation the individual is taught

the symbols and the language of the social group to which she or he belongs, and secondly,

the concrete behavioural settings which it offers provide the context of interaction (Denzin,

1970:7). Therefore in order to understand meaning we need to understand the symbolic
meanings and the way they are translated into and emerge out of interaction, in other words
we need to understand both symbols and interactioa. This is consistent with the assdmption
that conversion is not a pure or decontextualised experience, rather it is fully situated and

4 contextual. It is impossible to discover what the "pure" conversion experience is, assuming

that such a thing exists. The very notion of "pure” experience assumes that there exists an
area of human experience which transcends social structure and condit_ioning. Rather,_
human experience is embedded in social interaction and is by definition shaped by it; the
relationship between the two is not deterministic but there is a constant dlalectlc between
human expenence and the person's enwronment The symbollc mteractlomst tradltlon
addresses this dlalectlc of self-and society, 1t is partlcularly empha51sed in processual

interactionism’ which maintains that self and society interpenetrate, and the social situation

" This refers to the distinction between two major strands within the symbolic interactionist tradition.

These vary in their view of self and society as well as on methodological issues. The processual interactionist

(Chicago school) has a humanist/intemretive orientation, the structural interaclidnist (lowa sehodl) a more
posmvmue orientation (Gecas 1982 10). This study will follow ‘the assmnptxons of the pmcessual

Interactionism in v1ew*ng the self as creatlve and self-reﬂemve whﬂe mcludmg the cruc1al role of

organisational factors in the conversion process.
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is the context in which identities are established and maintained through the process of
negotiation. This reflects Mead's view of self as in flux and identity as something that

actors negotiate endlessly:

The individual realises himself [sic] in so far as, in some sense, he [sic] sees himself [sic]
and hears himself [sic]. He [sic] looks in the glass and sees himself [sic] ; he [sic] speaks
and hears himself {sic]. It 1s this sort of situation in which the individual is both subject and
object. But, in order to be both subject and object, he [sic] has to pass from one phase to
another. The self involves a process that is going on, that takes one form and now another -
a subject-object relationship which is dynamic, not static, a subject-object relationship
which has a process behind 1t, one which can appear now in this phase, now in that. (Mead,
1964:13)

The emphasis on our embeddedness in social structure does not rule out the agency of the
individual. Indeed, subjectivity- and sociai structure are best understood as complementary.
The interactionist framework requires a view of the individual as an active agent within the
context of the social world. Approaches that focus too exclusively on the individual's
subjective experience and agency fail to acknowledge the impact of social and linguistic
context on experience and vice versa. The rejection of a rigid .conceptual dichotomy of
individual versus society and subject versus object is central to the symbolic interactionist
tradition. The creation of meaning is a consequence of this fluid interaction and is

perceived as simultaneously as, 'a personal and a collective accomplishment on the part of

the situated, social actors' (Straus, 1979:162).

Discussing Mead's social psychology Blumer notes, 'A society is séen as people meeting
the varieties of situations that are thrust upon them by their conditions of life [..:] by
working out joint actions' (Blumer, 1966 542). The dialectic between the self and the
society which is at the heart of symbolic interactionism provides the analytical _mo'ls which
I need to conceptualiée the interface between agency and structure in the ptOcesé' Of-
conversion to Zen Buddhism. I argued in Chapter One that negotlatmg a new 1dent1ty n
conversion can be best explained as. an mstance of soc1ahsat10n The symbollc
interactionist tradition offers a description of the dynamics involved in socxahsatlon; (Mead,

1934; Berge_r" & Luckmann, | 1966a). It is through the interaction of self and SOciety that
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meaning systems are created and sustained. This perspective shifts the analysis from

narrowly focusing on the constraining role of social structure to include the active role of

individuals in using social structure in the creation of meaning.

The dialectic between self and society is the basis of my socialisation theory of conversion.
This particular approach to socialisation enables an active interpretation of the role of
converts as they engage in negotiating a new identity through interpreting and internalising
meanings that are offered by the religious community (Thumma, 1991:334). Meaning
systems are created and sustained through the interaction of self and society. According to

Thumma:

The social group is still seen as having a formative function, but it is no longer perceived
as the only force in socialisation. It remains a source for social meaning and, at the same
time, limits the contents of one's identity through group forms and the availability of role
models. But conversion, and identity change, becomes better understood as a product of
negotiation between the individual and the social context (Straus, 1976). While social
interaction and involvement with others is necessary for the validation and maintenance of

a revised identity, the mdividual is seen as the active agent. (Thumma, 1991:336)

From this perspective conversion 1s, 'the accomplishment of an actively strategising seeker’
who interacts with the group with the attitude of treating it as a resource in order to bring

about meaningful changes in his or her own experience (Straus, 1979:158).

Mead's notion of "generalised other" is a useful term for conceptualising the relationship
between self and society and accounting for the constraining role of the social 'str_ucture in
a non-deterministic way. According to Mead the emergence of self is influenced by the

"generalised other" and its expression in the norms, values, and beliefs of a group:

It is in the form of the generalised other that the social process influences the behaviour of
the individuals involved in it and carrying it on, that is, that the community_- exercises
control over the conduct cf its individual members; fo_r it is in this fdnife,-; _é’i;;_.ha't the social
processes of community enter as a determining factor into the individuals' thinking. (Mead,
1934:155) | |
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According to the above statement social organisations provide a framework inside which
people construct their actions but it does not determine their actions. The interplay between
the two aspects of the self, the "I" and the "Me", as the explanatory basis of socialisation
theory enables a successful conceptualisation of the interface between the individual and
the organisational level of analysis. The attitudes of the others towards the individual
constitutes the "Me", the "Me" is the agent of social control. The "I" is the individual's
response towards the "Me" and 1s the source of agency and change (Rose, 1962:12). The

two parts of self complement each other, both for the individual and the society:

Action and interaction are seen primarily as indeterminate because of the unpredictable "I"
and the problem involved in aligning actions. The construction of identities for self and

others in the situation is always a problematic activity based on a tenuous consensus of the

participants. (Gecas, 1982: 10-11)

The symbolic interactionist perspective enables me to conceptualise the third assumption
of this study, namely the negotiated character of meaning. This study adopts an
interpretivist approach towards meaning construction and aims for understanding the
process of becoming a Zen practitioner by interpreting the meaning it has for individuals
who have had this experience. The interpretivist tradition in sociology is based on
phenomenological sociology, philosophical hermeneutics and the work of ordinary
language philosophers and it is consistent with the assumptions of processual

interactionism (Denzin & Lincoln, 1994:12-15). Integral to processual interactionism is the

view that:

man's [sic] social world is not constituted of objects that have intrinsic meaning, but that
the meaning of objects lies in man's [sic] plans of action. Human experience is such that the
process of defining objects is ever-changing, s'ubject to redefinitions, relocations, and re-
alignments, and for conduct toward any object to be meaningful, the definition of the objéct

must be consensual. (Denzin, 1970:7)

Furthermore, according to the interactionist approach the construction of meaning involves
interaction with others. Since individual experience and social context are interdependent,

meaning 1s grounded in community. Language is a crucial factor in the overall process of
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meaning construction. Although some symbols such as gestures or ntuals can be non
verbal, the most important symbols are expressed in langnage. The language of the social
group is used in interaction to construct meaning and it provides the individuals with
interpretive frameworks. Within the symbolic interactionist tradition the emphasis on the
role of language dates back to Mead's analysis of the role of language on human

development and action.®

The above position on the emergent nature of meaning echoes the poststructuralist

approach to language (Wright, 1992:121). By poststructuralist I mean the view that the
structures and "truths" that govern our experience are contingent upon social and historical
circumstances. The postsiructuralist approach to language may be contrasted with the
referential ideology of meaning, namely the view that language simply represents
experience, that language points to an independent reality which it can convey without
distorting it (Stromberg, 1993.6-9). I reject the referential ideology and argue that language
is present at the level of non theoretical experience, language is not therefore to be located
at the level of concepts and predictions only. Concepts are also present at the level of
perception in such a way that perception, language and thinking are all interdependent.

Language structures the "cognitive context" of human perception in general, it also gives

meaning and significance to the everyday function of distinction and understanding. This
view of the role of language challenges the "myth of the given", namely our ability to
access a non-interpreted or "raw" reality. Nor do we have the ability to control the shaping
power of language since, 'Every act of use or control, whether discursive or not, 1s already
structured for us by linguistically shaped contours of our cultural inheritance' (Wright,
1992:122). Contrary to the view that language is a barrier, a filter or a lens which may be
bypassed, language is not an avoidable and optional element in human experience.
Language and experience interpenetrate each other in such a way that the two are
interdependent. My approach entails a rejection of the dichotomy between imniediate given

data of experience and the subsequent interpretations of the data (Wright, 1992:121). This

position is based on Heidegger's (1962) rejection of the dichotomy between the reality and

® There are other approaches to the relationship between language and the self not based on a
Meadian framework such as Lacan (1970) and Sebeok (1979). I use Mead's approach because it furnishes the

“ concept of socialisation which [ will use to account for the conversion process.
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our interpretations of it, elaborating Heidegger's position Wright has argued that:

whenever we encounter something, we encounter it "as" something in particular. We see

this as a book, that as a door, and so on. Anything not experienced as something in
particular (or in general) is sunply not experienced. Because this hermeneutical "as" 1s
linguistically shaped, language 1s always implicated in our expenence. Language, and its
entire history of involvement in thought and practice, functions to set up a context of
significance within which perceptions occurs. By means of language, the world (the given)
is focused and organised in advance of every encounter with entities, persons, or situations.
Thus, when we see something, we have already interpreted it -- immediately -- as whatever
it is. Assigning it an interpretation is not something we do after seeing it. It is the very

shape that seeing has already taken. In Heidegger's terms then irgrpretation is not an

additional procedure that we conduct upon the "given". Instead, it constitutes the basic
structure of our "being in the world". (Wright, 1992:121-122)

Berger maintains a similar position arguing that:

the fact of language |...] can readily be seen as the imposiiion of order upon experience.
Language nominises by imposing differentiation and stricture upon the ongoing flux of
experience. As an item of experience is named, 1t is ipso facto, taken out of this flux and

given stability as the entity so named. (1969:20)

Rorty (1979) has also criticiscd the representational or referential theory of language and
has argued that language 1s not a "mirror of reality” in the sense that "reality" does not
necessarily determine its expression in language. On the contrary the articulation of an
experience In language is "relatively autonomous" from the event itself, therefore there
may exist multiple interpretations of the same experience. Similarly, Wittgenstein (1958)
rejected the referential view of language which characterised his earlier work as an over-
simplification of the relationship between language and reality. His earlier view of

language (1921) as a "representing medium" which conveyed how things are in the world

and hence a "picture theory of language" was replaced by the notion of language as
essentially a "tool" or a "game" which is developed in given social contexts in an ongoing

fashion and which is dependent on other aspects of the-society. Any given' languagé can
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therefore be assessed in terms of its utility or failure within its specific social context and

there are no all-embracing criteria of assessment to which we can appeal. The views of

Wittgenstein are echoed in a more recent argument put forward by Stromberg (1993). This
draws a distinction between the referential ideology as opposed to the referential processes,

the latter are crucial to human communication:

referential meanings are simply areas of stability in the constantly fluctuating use of

communicative symbols. Once one has gotten beyond the habit of attributing to these areas
a real existence, one can then grant their significance as patterns of use. That is, referential

processes are regularities in use that are of enormous social import. (Stromberg, 1993:9)

This approach rejects the definition of the referential meanings in terms of their utility or

ability to accurately reflect a pristine world. The referential processes are therefore to be
restricted to the domain of consensual meaning within a community. The implication of
this view of language is the rejection of naive epistemological realism about the capacity
of language to transparently _r_epresént experience and the corresponding naive realism in

social sciences aimed at accurately describing and explaining a phenomena such as

conversion.® Instead, this entails adopting an interpretivist approach concerned with
understanding the meaning of conversion or how people make conversion meaningful and

to appreciate how this meaning is conveyed.

According to Denzin (1970) the sociological enterprise rests on three interrelated activities:

theory, method and substantive interests:

Theory cannot be j_udgcd independently of research activity. Research methods are of little

use until they are seen in the light of a theoretical pcrspct:tive. Substantive speciality 1s of
little use or no interest until it is firmly embedded within a theoretical framework and

grounded upon sound research strategies. (Denzin, 1970: 4)

? Lofland and Skonovd's (1981:375) position is an example of such an approach. They distinguish
between different levels of reality in conversion and social reality in general. The first level of reality |
conslitutes the "raw reality" of conversion experience, they CI_aim that there is often a "good fit" between the

actual, "raw” expenience and the converts' accounts of it. This line of argument presupposes a split between

"reality" and language, the constructivist view which has been adopted in this study on the other hand

maintains that language and experience interpenetrate.
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Different theories presuppose different ontological and epistemological positions and
therefore different models of reality and social reality in particular. These in turn generate
different propositions about the ways in which we think we can know the social reality and
the ways in which we think it ought tc be studied. As Kilbourne and Richardson (1989)
have correctly pointed out the theoretical frameworks are "goggles" through which the
researcher looks at the symbolic reality and interprets it accordingly. For example, if we
believe that social reality exists as meaningful interaction between individuals then in order
to understand it we need to find out about the interpretation and meanings that individuals

assign to it (Mininichiello ef al., 1995).

The interactionist perspective that I have adopted not only has consequences for the
methods which I have employed but defines the epistemological status of this research. In
addition it determines the way in which I have formulated the research problem, since
conversion to a religious meaning system may be looked at in a number of different ways.
The way in which I have set out to tackle the research question is itself theoretically driven.
Therefore, having clearly articulated the symbolic interactionist presuppositions which
have informed this research, I can now systematically explore the implications of my
theoretical perspective for my choice of the strategies of inquiry which I adopted to obtain
the information necessary. to carry out the present research. I take the | view that how
knowledge is acquired, organised, and interpreted is relevant to the claims that are made.
Then T will elaborate on the epistemological implications of the symbolic interactionist

perspective for the status of the findings of the present study.
The methodological implications of symbolic interactionism

Methods are tools which are used to, 'gather obserVations, to test, modify, and 'de\kel_Op
theory' (Denzin, 1970:14). The choice of methods are informed by the researchers'
theoretical perspective. Research methods in turn imply different modes of épproaChing the
study of reality and reveal or emphasise parti_ciilar_ elem'ent_s'of reality 'investigate’d. Surveys
and participant observation for instance are theoretical 'to.ols, the former s_uits a stable

picture of social reality, the latter suits a reality in coﬁtinuous change. -
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Demand for an ethnographic approach

It is a requirement of the symbolic interactionist perspective that inquiry must be grounded
in the empirical world under investigation, this entails studying people in their natural
environment. Acquiring an intimate knowledge of the subjects' perspective, and
understanding the emic point of view, requires entering the world of those who live the
experience. To do this I adopted a qualitative approach based on- ethnography and
participant observation as methodological strategies. I asked the informants to present their
experience as they had them first hand. The final result of analysis was a series of research

findings which I will elaborate in Chapters Four, Five and Six of this thesis.

It is important to note that although the symbolic interactionist perspective demands an
ethnographic approach the reverse is not necessarily the case, there is no single relationship
between ethnography and a single theoretical perspective such as symbolic interactionism.
For instance, ethnomethodology, phenomenology and symbolic interactionism represent
different attempts to confront empirical reality from the perspective of those who are being

studied (Atkinson & Hammersley, 1994:257).

In the following section I will sketch the interface between symbolic interactionism and the
ethnographic approach. There is an affinity between the interactionist's activist view of
social actor and the emphasis on the emergent and socially constructed character of
meaning and participant observation and fieldwork (Denzin & Lincoln, 1994:257). Itisa
fundamental tenet of symbolic interactionism that people act on the basis of meanings that
objects have for them. They do not respond to an objective reality or to how ethers_ perceive
it, but rather to how they interpret it. Symbolic interactionism focuses on the processes by
which meaning is constructed, negot-ieted, sustained and modified within a specific context
of human action (Blumer 1969:81). Human beings experience reality through their
definitions of it, irrespective of the "objective" nature of _thjngs, these deﬁnition_s in turn
alter in relation to their experience of it. These Subjective.views and coﬁeeptions of reality

are constitutive of our experience of _reality._ If we accept this view then it must be

-
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acknowledged that we can gain access to the objective world only through our socially

negotiated subjective views of it.

Thus, the most fundamental source of knowledge is the personal accounts and
interpretations that individuals hold about the world (Mininchiello ef al., 1995). The
implication of this approach for my method of studying conversion is that data is not
treated aé representations of fixed, objective and transparent experiences available for
social inquiry. The symbolic interactionist perspective entails an approach to research
activity that is based on naturalistic behaviourism (Mead, 1934). According to this, in order
to understand social life we need to enter the world of interacting individuals and put
ourselves in the position of the actors we study. To actively enter their worlds and look at
the world with them to see the situation as it is seen by them by taking the role of the other
in concrete situations. This may involve learning the language of the culture one studies.
This ts consistent with an ethnographic approach which aims for understanding the emic
point of view that is the actors' definition of a situation, for verstehen, the world of lived
reality constructed by the actor in particular times and places through prolonged

interaction. Althied and Johnson have defined ethnography in the following way:

Most ethnographers focus on the processes that members used in constructing or créating
their activities [...] This focus on what some have termed the "definition of the situation"

was oriented to meanings and interpretations of members.

Ethnography involves deep immersion and is seldom accomplished in short periods of time.
It is a special kind of description, not to be confused with qualitative and descriptive studies
of another kind. The goal of ethnography, as Malinowski put it, is "to grasp the native's
point of view, his [sic] relation to life, to realize his [sic] vision of his [sic] world". (Althied
& Johnson, 1994:487) o

The term naturalistic behaviourism is adopted from Mead's statem;ent on social
behaviourism (1934).which directs the researcher to link the symbols with interactibn,
hence the term symbolic interaction. Symbols _are fundamental to uﬁderstanding human
action since humans are able_'to' act because they have agreed on the meaning that_they

attach to the relevant objects in their environment. A requirement of this consensus is that
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common symbolic languages must be present. Naturalistic behaviourism therefore
incorporates observation of human behaviour at two levels, the symbolic and the
behavioural, this involves understanding the symbolic meaning shared vy interacting selves
in social situations. From this perspective, to achieve the goals of research activity,
symbols and interactions must be included in the study. This leads to an understanding of
the symbolic meaning that emerges from the cbservation of interactions and the behaviour

of individuals. According to Denzin:

Symbols are manifold and complex, verbal and nonverbal, intended and unintended. Verbal
utterances, nonverbal gesture, mode and style of dress, and manner of speech all provide

clues to the symbolic meanings that become translated into and emerge out of interaction.
(Denzin, 1970:7)

The qualitative and ethnographic approach to the stedy of conversion adopted by this study
will accommodate the fluid character of social interaction and the emergent and negotiated
character of meaning. Theory development will balance understanding the insiders'
perspective and rigorous analysis. This is achieved through including the language and
definitions of the informants and paying attention to the social dynamics and interective

processes which enable the creation and maintenance of the meaning and particular

interpretation of experience.

The interpretive and meaning centred approach of this study raises the issue of the

analytical status of the converts' accounts which is the topic of the following section.
The analytical status of the convert's accounts

The analytical status of converts' accounts relates to the issue of how the informants'
accounts of their experience should be utilised in a research such as this, and what status
should they be assigned. This has been a subject of controversy. Some sociological
analyses of conversion have argued that the converts' subjective meaning and experiences
should be taken llterally as a valid source of insight into the grounds and motivation for

conversion (Staple & Mauss, 1987; Bruce & Wallls 1983) Others have rejected this
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approach and have argued that accounts of conversion are carefully constructed according
to the converts' theological convictions and other guidelines provided by the rehgious
groups (Beckford, 1978; Snow & Machalek, 1984). My position on the status of accounts
is informed by the assumptions of symbolic interactionism and in particular my perspective
on the negotiated character of meaning. This implies that experience is contingent upon,
and mediated through, a person's socio-culturally constructed categories for understanding,
These categories influence individuals accounts of their experience (Berger & Luckmann,
1966a).

I take the view that the self-reported accounts of conversion are ‘artfully accomplished
constructions' which reflect and are consistent with the theological guidelines of what
experiences constitute religious conversion. Therefore, the converts' accounts of their
conversion is a '"rehearsed script" (Beckford, 1978) rather than an undistorted
representation of the actual or "raw" conversion experience (Lofland & Skonovd, 1981).
Although 1 will treat converts' accounts as factual reports of their conversion experience,
this realist premise does not imply that the converts' accounts are objective or unambiguous
representations of a conversicn event. The relationship between the accounts and the
original conversion event is problematic because, ‘a conversion experiencé is 2 combiration
of historical events and the person's immediate and subsequent relations to those events'
(Stromberg, 1993:14). The analysis cannot assume that the conversion experience is
identical with the way in which it was subsequently narrated. To do so is to asSu_me that
conversion accounts transparently reflect the experience of the convert, thus failing to take

into consideration the gap between cultural productions and personal experiences (Geertz,
1986:377-78).

According to Yamane, all narratives spoken and written are constituted of the following
three elements: First, they involve selecting specific events and experiences for
consideration out of a number of possibilities. Second, these events are temporally ordered;

and finally the imposition of a "moral order" on the events:

A sequence of experiences can only be a meaningful sequence if they are ordered and

reordered according to some GVerarching' theme (Miller 1990:69). _Frcciixcntly, these themes
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are drawn from culturally-available and acceptable "vocabulary of motives" genres, or
myths (Wuthnow 1997; Lawson 1997; Stromberg 1994). Ricouer (1991) has used the term
"emplotment" to designate this crucial element: not only are experiences and events placed
in a sequence, but they are set in motion toward some end goal, given a purpose 1n the

context of the individual's life; in short, they are made meaningful. (Yamane, 2000:183) |

Thereforz, subjective accounts do not represent the experience in its "pure" form. Rather,

any account of a experience is based on retrospection and is always cast in linguistic
categories and the two are only loosely related. In addition, the linguistic representation of
experience is to some degree constitutive of the experience as well as treasforming the
lived expertence, hence such accoun*s fall short of capturing the "essence" of the lived

experience (Yamane, 2000:173,175). Berger expresses a similar view:

the fact of language [...] can readily be seen as the imposition of order upon experience.
Language minimises by imposing differentiation and structure upon the ongoing flux of
experience. As an item of experience is named, it is ipso facto, taken out of this flux and

given stability as the entity so named. (Berger, 1969:20-cited in Yamane, 2000:175)

Yamane's (2000:174-175) analysis of the natu. - of experience is relevant in sub_stantiating
this position. Following Turner (1986) and Dilthey (1976), Yamane draws a firm
distinction between actively experiencing something on the one hand, and retrospective
reflections on the experience on the other. Drawing on this distinction, Yamane argues that
one cannot experience and reflect on the experience at the same time. It is only when the
flow of experience is stopped that one can separate a particular aspect of the experience
from the rest and reflect on it, meaning is thus assigned retrospectively (Schutz, 1932:45-
52). According to Yamane, 'While experiencing is a constant temporal flow from _'_the
standpoint of an individual and therefore cannot be directly siudied, an experience 1s "the
intersubjective articulation of experience" (Burner, 1989':6) and therefere can be studied'
(Yamane, 2000:174) Kilbourne and Richardson have expressed a similar view of the

conversion experience and accounts of it:

Thus, religious conversion is not an occurrence, like fossilisation or the orbit of a planet,

which will occur independent of human experience. The process of religious conversion
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as well as the attribution of its cause(s) cannot be understood apart from actor and audience
| perspective. Converts need the social standards of some reference group (Greil and Rudy,
1984a) against which to measure themselves before their privately made or publicly
proclaimed self-attribution of having converted acquire credibility to either themselves or
to others. (1989: 135)

Therefore, the original conversion experiences which accasion the interpretation are neither

raw, nor uninterpreted, but involve socially transmitted images, language or views which

are shaped by the language and culture of the religious community (Ellwood, 1980:141).

The above approach to the status of the converts' accounts is based on a more fundamental
assumption on the nature of the relationship between language and experience. This view
was elaborated on earlier in my rejection of the referential theory of language and is based
on a modified version of Sapier-Whorf (Mandelbaum, 1951; Carroll, 1957) hypothesis.
This rejects language as a "neutral tool" or medium for communication and argues that
language shapes ourAperception and interpretation of experience (Schawlbe, 1983:293).
Kerby (1991) writing about narrative of the self, puts the argument in this manrner,
'language is viewed not simply as a tool for communicating or mirroring back what we
otherwise discover in our reality, but itself is an important formative part of that reality,
part of its very texture' (1991: 2). Applied to the case of Zen one may argue that the
"language games" of the Zen tradition, aiso employed by the Zen groups in this study,

shape the concerns, practices and the experiences of Zen practitioners. Thus:

Zen monks would be pictured as panici'pating in the Shared concerns of the monastic
community'which were constituted and presented in the language they spoke and in the
linguistically shaped practices and activities that held them together in their game - the
pursuit of "awakening". Their language provided a medium with which this common
enterprise could take shape and directed each of them toward the always evolving 'imagc

of excellence that is projected. (Wright, 1992:124)

19 Kuhn (1964) considers the Saprier-¥Whorf-Casirer hypothesis as 'preliminary to .symbolic |
interactionism’' and has described it as a 'theory behind a theory’. According to Schwalbe this view of the
relationship between language and self are taken for granted premises in areas such as labelling theory, role

theory and discussions of identity (Schwalbe, 1 983:303). .
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A similar point of view is also expressed by both Heidegger and Wittgenstein on the social

background of thought. According to Heidegger:

Communication [...] is not the transmission of individual thoughts and desires from the
interior of one autonomous person to another. It 1s rather a reciprocally influential
interaction within shared contexts of sigmficance established and maintained in language.
(Heidegger, 1962:sec.34-cited in Wright, 1992:124)

Similarly, Wittgenstein (1958) understood discourse as participation in diverse "language
games". Therefore the assumption that the language of the religious community mediates
the experience of conversion is well supported. The implication of the above view on
language for my study is that it shifts the focus from experience of conversion to their
expression in language, because I cannot study the expenience itself I am confined to the
study of the retrospective accounts of conversion. Thus this study will give full attention

to the role of language in the way in which converts make sense of their expenence.

The religious group provides the individuals with guidelines for interpreting experiences
such as those involved in conversion. Bouma and Clyne (1995) have extended this view

to learning of the culture in general arguing that:

Church attenders are taught what to believe, what to do, and what to say by their religious
communities [...] it is not that one learns what to believe and the rest follows. Rathar,
members are taught what range of beliefs, actions and verbal expressiOns are expected,
what the relationship is between these elements of social hfe, and when each is appropriate.
This is true not only of religious communities but of all the leahiing of the culture of a
group. (Bouma & Clyne, 1995:143)

Therefore, the converts' self reported accounts of conversion are shaped by ideological and
organisational constraints of the religious group and hence constructed according to a set
of guidelines provided by their religious organisation, which teaches "appropriate" ways
of talking about conversion. The converts' accounts are created after the event and shaped
by subsequent analysis and interpretation. This view of conversion accounts is consistent

with the symbolic interactionist assumptions of this study namely, individual self is fully
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situated in community, culture, history, and language.

Because language is a communal or social practice, rather than grounding meaning in the

private sphere of the individual subject (personal intuitions, intentions, desires, and so

forth), the fundamental importance of the shared language of the religious tradition will be

stressed. Therefore in studying conversion to Zen Buddhism I go beyond the subjective
realm and look at the sociological aspects of religious experience and in particular the ways
in which group processes help structure and evoke conversion experiences. It is only in the
recognition of the interplay between the retrospective interpretation within specific social

contexts that an accurate account of conversion may be generated.

The above perspective on the relationship between language and experience requires
qualification in two ways. Although the converts' accounts are constructed according to
guidelines which the groups offer to their members for making sense of and interpreting
their experienceé, -this does not imply that the conversion stories are replicas of the groups'
ideology. The ideological guidelines offered by the religious community do not determine
the converts' accounts, rather they provide a guideline which individuals then utilise in
constructing their conversion experience. Schwalbe's suggestion that language should be
approached as language-in-use, a tool humans use to organise their experience is useful in
avoiding a deterministic view of the role of the language in shaping conversion accounts.
According to this the use of languages, 'are not seen as directing human behaviour, :but as
responses that are skilfully or not so skilfully called forth to facilitate action on the part of
a conscious subject' (Schwalbe, 1983:294). This is done through offering a "central them'e_"
or a framework which individuals use to "align" their accounts of experiences with (Snow
& Rochford, 1983:176). Furthermore, the assumption that the converts' .account's are
mediated representations of experience, does not entail a sharp division between experience
on the one hand and the representation of experience in language on the other, the former
as objective while the latter as merely subjective reports. There 1s no such thing as
unmediated experience. Retrospective interpretations of conversidn are not _interprétations
of some "raw" or uninterpreted experience of conversion, rather, the social worlds in which

we participate affect the way in which we can have a meaningful experience of conversion.
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Methodological agnosticism

Another issue which is related to my perspective on the converts' account is the suspension
of theological judgements. The versiehen approach of this study enables me to utilise and
retain the subjective factors in conversion, however, it does not make any assumptions

about their validity."! My treatment of the converts' accounts as after the fact interpretations

of the conversion experience neither denies nor confirms the informants' purported
transcendental experiences and theological beliefs. I take the view that a sociological
analysis of conversion to Zen must exclude ideological and definitional judgements and to
be methodologically agnostic. This study will suspend judgement on the ultimate truth of
the informants beliefs and claims, and focuses instead on identifying these beliefs and
explaining under what circumstances and how these beliefs come to be taken as real by the
informants, regardless of their ultimate reality or truth (Barker, 1995:295). More generally,
sociological analyses of Zeri including the present study, can claim proficiency only within
a limited area and does not address the validity of claims such as purported spiritual
insights, or the direct transcendental consciousness of the ultimate reality resulting from

Zen practice.

The suspension of theological judgements has been criticised: firstly, on the grounds that

it i a priori inadequate, and secondly, it has been argued that an agnostic approach will
lead to an inadequate appreciation or understanding of the beliefs 1t purports to study. I will

provide a critique of both objections. According to Eliade (1963'),' interpteting religion

means presenting its irreducibly transcendental meaning for believers, treating r_eligions as
fully situated in social, cultural and linguistic- contexts on the other hand, cannot
accommodate its transcendental aspect. Thus, although Eliade admits t.he'utillity of
approaching the religious phenomenon from a different perspective, he maintains that ‘it

must be looked at first of all in itself'. According to Eliade:

1" An example of an approach which fails to suspend judgement regarding the validity of belief is
Stark and Bainbridge's position on the status of the state of "clear" in Scientology. They draw an analogy
between clear and satori in Zen Buddhism and assert that these beliefs are evidently false. Then they set out

to articulate the conditions which has led individuals to adopt these false beliefs (Stark & Bainbridge, 1980).
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A religious phenomenon will only be recognised as such if it 1s grasped at its own level,
that is to say, if it is studied as something religious. To try to grasp the essence of such a
phenomenon by means of physiology, psychology, sociology, economics, linguistics, art
or any other study is false; it misses the one unique and urreducibie element in 1t -- the
clement of the sacred. (Eliade, 1963:xi1)

Contrary to Eliade's contention, that a study such as mine is reductiomst and therefore
inadequate, it is my argument that my interpretation of conversion is not a priori
inadequate, my approach does not entail a denial of the transcendental elements in religion,
it simply brackets the truth or falsity of these claims. Segal has demonstrated that once a
distinction is drawn between the reducibility of one theory to another as distinct from the
irreducibility of one phenomenon to another, one can argue that 'a scientific explanation
of a phenomenon does not dissolve the phenomenon itself but only accounts for it' (Segal,
1983:115). Furthermore, a distinction must be made between the truth of a statement and
an assessment of the circumstances under which that statement is made. The perspective
which views religious conversion as a human achievement which is rooted in particular
social proceéses can have nothing to say about the possibility that conversion may be
related to something other than these social processes. The study of the social sti'uctures
which support Zen meaning and practice is not intended to nave any bearing for the validity
or truth of the beliefs in question. The question of truth and falsity of beliefs is outside the
realm of sociology, the latter deals with the sociological reasons for people adopting certain
beliefs. To argue for the situatedness of religions in specific social contexts does not
exclude the truth of their claims, nor rules out the possibility that religiou.s convictions may
have an ultimate status independent of human int_er’p'retations of it (Berger, 1967:18i).'

Rather, the view of religion as a human product is the starting point. According to Berger:

Only after the theologian has confronted the historical rélativity of religion can he [sic]
genuinely ask where in this history it may, perhap be possiblé to speak 'of discbvcries -
dlSCOVCI‘leS that is, that transcend the relauve character of their infrastructures. And only
after he [sic] has really grasped what it means to say that rehglon 1s a human product or
projection can he [sic] begin to search, within this array of pl‘OjCCthllS for what may turn

out to be signals of transcendence. (Berger, 1967:188)
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This study deals with sociological processes by which the Zen meaning system comes to
be taken as real by its practitioners, regardless of the reality or truth of the beliefs or
experiences in question. The ultimate status of purported mystical insights resulting from
Zen practice will rely on answers coming from theology and the philosophy of religion. At
the same time, I will argue that these changes cannot be understood in isolation from the

individual's embrace of the convert role and a particular normative perspective.

Eliade's second objection 1s also untenable. According to this an agnostic approach to the
study of religion leads to an inadequate understanding of the phenomena studied and to
appreciate the meaning of religion it has to be appreciated in the believer's own terms. It
is my contention that religion is a multifaceted phenomena and can be looked at from
different angles. The present study looks at conversion and offers an analysis of this subject
from a sociological, and more specifically a symbolic interactionist perspective. The
present study of conversion to Zen is not intended, nor can it, exhaust the meaning of Zen
for its practitioners. Although it is too extreme to claim that the meaning of a religion can
only be understood from within, nor is it the case that all that is important about a religion
is available to a study such as this, or that a sociological study holds a monopoly on the
truth of conversion to Zen. I am conscious of the limitations that this may introduce into |
the analysis and it neither challenges, nor diminishes analyses of conversion made from a

theological perspective.

Zontrary to Elide's (1959) contention, it i1s my argument that the bracketing of the ultimate “
truth of Zen claims has the advantage of leading t0 an account of cdnversion to Zen with
a broader validity in the 'sense“ that it can be understood by non-Zen Buddhists. An
interpretation of conversion such as mine is the only one that can be understood by_those
who do not share the converts' faith in the transcendental reality of Zen (Segal, 1983:114).
Therefore, this approach produces a model of Zen conversion which is more generally
appreciated and understood. An account of conversion which incorporates the theological
conviction of the converts on the other hand has a limited explanatory power and may be

circular in the following way:
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Figure 2.1: The Non-Agnostic Explanations of Conversion are Circular
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we need to convert to Zen conversion depends upon mystical insight

how can we understand these states

Such "msider's" accounts of conversion to Zen tend to appeal to convictions of the religious
traditions they study to back up their claims (for example, Preston, 1985:76). The present
study of conversion on the other hand need not convince the reader that the beliefs adopted
by Zen converts are ultimately true. The objective is to describe and communicate the
informants' expenence of conversion to Zen in broader terms, which can be transmitted to
a broader audience who do not share the assumption, beliefs and experiences of Zen
practitioners. Thus in addition to presenting extracts of the informants' accounts I have also
interpreted or translated these accounts. I have not engaged in interpretation and translation
in the sense of being untruthful to my informants and their accounts and experiences.
Rather to represent their stories in sociological terms, thus blending "phenomen.(jlogical
fidelity" with "analytic distance" which is a requirement of the social scientific approach
(Lofland & Skonovd, 1981; Barker, 1995). Denzin (1970) has made a similar distinction

between everyday and scientific concepts. He has argued that scientific concepts meet the

following critena:

They must be consensually defined within the community of scientists [...] Everyday
co'ndcpts seldom possess this _Quality; often they are not consensually defined, and most
frequently they refer to what 1s Sensed, not what is analysed. Furthermore, the everyday
concept lacks the dcvelopm_eh_t towérd Systematis_atidn that the '_scientiﬂc concept must have.
In short, the s:.cientiﬁc_ 'cpnc_.cpt 'is " éoht_inually | évaluat_ed by the calmons_ of science; the

everyday concept'is evaluated by_it's ability to give order to the life of its users -- cveryday B
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people [...]In contrast to everyday commonsense terms, scientific concepts have careers,
demand consensual, scientific definition, and are assessed by their ability to fit into and
generate theory. They open the way for new perspective, while commonsense terms only
validate and remnforce what is known. (1270:53, 56)

Thus, sociological analysis and concepts in addition to having everyday relevance, in the
sense of being derived from closely studying the interacting individuals, must also have a

meaning that is strictly sociological.
The epistemological implications of interpretivist approach

In the following section I will elaborate on some of the consequences of my interpretivist
assumptions for the status of this study and its validity. It is a tenet of the interpretivist
approach that to understand the actors' construction of social reality one must interpret it.
This is achieved by elucidating the process of meaning construction, and clarifying what
and how meanings are embodied in the language and actions-of the actors while avoiding
the "fallacy of objectivism" (Denzin:1970) that is the substitution of fny own pei‘Spective
for that of the people I studied.Therefore this interpretation is my'conStructio:n of the
constructions I have been studying (Denzin & Lincoln, 1994; Mininchiello ef al., 1995)_.
Research is always a construction because the researcher has to put himself or herself into
the research and interpret what he or she sees or hears. This raises the issue of the validity
of the present study as itself a construction, and the criteria for distinguishing it from other

constructions such as the actors' own accounts,

My point of departure in diséussing the criteria of validity which informs this study is the
positivist perspective (A]thied & Johnson, 1994:487). AcCording to the positivist
perspective an indicator of validity is reliability. Repeatable and generalisable methods and
findings are the reliable ones. Philosophical heﬁnéhelitics,_ or post-structuralism are among
some of the responses to the poSitiviSt appi‘oaéh (Guba, 1990). These have argued t_hat all
knowledge is a construction and therefore co:ntingent.'upon social and lﬁstorica]'factors,
thus posing serious challénges for the _'possibility of universally valid social '_scientiﬁc,.

knowledge which is reliable in the sén_se of reflecting the nature of social reality accurately.
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The constructivist position when pushed to an extreme leads to radical scepticism and

relativism (Atkinson & Hammersley, 1994:252). This study strives for a position between

positivism and radical relativism. For instance, the findings of this research are not
generalisable since the subjects were not selected randomly from the entire population of
Zen Buddhists in Australia (Reichardt & Cook, 1979). Nor does it meet the criteria of
comparability and transferability thus reducing its external validity.’> LeCompte and Goetz

offer the foliowing definition of comparability and transferability:

Comparability requires that the ethnographer delineate the characteristics of the group
studies or constructs generated S0 clearly that they can serve as a basis for comparison with
other like and unlike groups (Wolcott, 1973). Transferability assumes that research method,
analvtic categories, and charactenstics of phenomena and groups are identified so expliciily

that cem.parisons can be constructed confidently. (LeCompte & Goetz, 1982:34)

Studies such as the present one however do not meet the conditions for generalisation since
unique situations cannot be reconstructed precisely, even the exact replicati~4 of research
methods may fail to produce identical results. In the absence of this the validity and

reliability of my findings depends on a precise specification of what was done and how was

it done. This requirement is met through providing a complete description of research

design, methods of data collection, and data analysis (LeCompte & Goetz, 1982). Tws,

although this stdy does not meet the positivistic criterion of objectivity and truth, it is
neither based on radical relativism as being nothing more than a subjective construction

with no, or little, reference to the aspects of social reality it investigates.

_ Furthermore, my approach diverges from radical relativism in that although I take an
] interpretivist approach which aims for understanding and reconstruction versus discovery

of objective truths, at the same time a realist ontology is adopted which suggests a real

world about which various interpretations can be made, even though it canrot be defined

or described through a neutral tool such as scientific discourse. The above notion of |

2 The external rehbllrty of research depends on whether its results can be rephcated by mdependent

researchers in the same or similar circumstances (LeCompte & Goetz, 1982 32)
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analytic realism appeals both to realism, in acknowledging the existence of an objective

reality, as well as idealism 1n that:

social reality exists only as ideas in people's heads; if no one took it into account (positively
or negatively, consciously or unconsciously), 1t would not exist(Berger and Luckmann,
'1966). Put another way, although social reality exists independently of the volition of any
particular individual, it can exist only msofar as individual human minds are continually
recognising it and acting as the media through which are processed the cultural ideas and

meanings, and the roles and ¢xpectations that arise from and resuit 1n its existence. (Barker,
1995:289)

Therefore the ontological assumption of this research is compatible with the assumption
of the scientific ethnography which finds expression in Hammersley's (1992) notion of
subtle realism. According to this, 'An account is valid or true if it represents accurately
those features of the phenomena that it is intended to describe, explain or theorise'
(Hammersley, 1992:69). ‘Subtle realism is the paradigm that views research as an
interpretive exercise which may produce different results concerning the same phenomenon
depending on the approach uscd. It shares with relativism the recognition that knowledge
is a human construction. In common with naive realism, subtle realism considers that there
are independent, knowable phenomena to investigate and criteria for good and bad
research. However unlike naive realism, subtle realism rejects the notion that we can have
direct access to thesc independent phenomena. Subtle realism differs from both relativism
and naive realism by rejecting the definition of knowledge as justified, true belief based on

certainty (Hammersley, 1992:52).

Frequently methodological and epistemological relativism are conflated and it is assumed
that the subjective character of knowledge entails epist.gmologiéal relativism (Guba, 1990).
I reject this position and argue that from the premise that we have no direct access to reality
and all knowledge is contingent, it does not follow that there is no criteria of validity. In
the following section, I will subStantiate criteria of validity for this reseqrch.. I will argue
that the present study is a secondary construct (Barker, 1995) which translates the data _to'
a sociological perspective. Furtherm“or_e,' the ﬁndings of this study and their validity is
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assessed using the criteria of trustworthiness, corfirmability and reflexivity (Denzin &
Lincoln, 1994:13-14; Richardson, 1991).

Primary and secondary constructions

I use the distinction between primary and secondary constructs (Barker, 1995:288-289) to
articulate the criteria of validity for my inquiry. I distinguish between the sociologist's
analysis of his or her subjects' behaviour as distinct from the subjects conceptions of their
own conduct. The primary constructions constitute the basic data of social sciences. For
instance, the primary constructions of conversion to Zen are the direct and indirect
interaction between the informant, the Zen group and the larger society. The secondary
constructs are the sociological constructions of the primary constructs. The sociologist
interpretations of his or her subjects’ reality are theoretically driven and may differ with the
informants conception of it. Thus despite some degree of overlap a gap persists between

the sociological perspective and the perspective of those studied (Denzin, 1970; Barker,
1995), |

The distinction between primary and Secondary constructs is related to the verstehen
method guiding this research. Verstehen as a method by which social scientists attempt to

make sense of social reality which requires that:

The thought objects constructed by the social scientist, in order to grasp this social 'reality,
have to be founded upon the thought objects constructed by the common-sense thinking
of men [src] living their daily life within their social world. Thus the constructs of the
social sciences are constructs of the second degree [...] constructs of the constructs made

by the actors on the social scene. (Schutz, 1967:59-cited in Schwandt, 1994:121)

One is required to take an approach i#hich incorporates both involvement and distance. The
former 1s needed for deveIOpmg rapport and mclusron in order to understand the
perspective of the subjects However to guard agamst " gomg natwe" one needs to cultivate
social distance. An 1mphcatron of this has been that this perspectrve has deterrmned the

choice of what I mcluded and what I have excluded ﬁom the secondary