CURZON CRITICAL STUDIES IN BUDDHISM

General Editors:
Charles S. Prebish and Damien Keolvn

The Curzon Critical Studies in Buddhism Series is a comprehensive study of the Buddhist tradition, The
series explores this complex and extensive tradition from a variety of perspectives, using a range of
different methodologies.

‘The Series Is diverse in its focus, including historical studies, textual translations and commentaries,
sociological investigations, bibliographic studies, and considerations of religious practice as an expression
of Buddhism’s integral religiosity. It also presents materials on modern intellectual historical studies,
including the role of Buddhist thought and scholarship in a contemporary, critical context and in the light
of current social issues, The series is expansive and imaginative in scope, spanning more than two and a
half millennia. of Buddhist history. It is receptive to all research works that inform and advance our
knowledge and understanding of the Buddhist tradition. The series maintains the highest standards of
scholarship and promotes the application of innovative methodologies and research methods.

THE REFLEXIVE NATURE OF AWARENESS

Pasl Williams

BUDDHISM AND HUMAN RIGHTS

Edited by Damien Keown, Charles Prebish, Waymne Husted
ALTRUISM AND REALITY

Paul Williams

WOMEN IN THE FOOTSTEPS OF THE BUDDHA
Iathryn R. Blackstone

THE RESONANCE OF EMPTINESS

Gay Watson

IMAGING WISDOM
Jaceh N, Kinnard

AMERICAN BUDDHISM

Edited by Duncan Ryuken Willioms and Christopher Qucen
PAIN AND ITS ENDING

Carol 5. Anderson

THE SOQUND OF LIBERATING TRUTH
Edited by Sallie B, King and Paul Q. Ingram
BUDDHIST THEOLOGY

Edited by Roger R. Jackson and John J. Makransky
EMPTINESS APPRAISED

David F. Burton

THE GLORICUS DEEDS OF PURNA
Joel Tatelman

CONTEMPORARY BUDDHIST ETHICS
Edited by Dantien Keown

TEACHING BUDDHISM IN THE WEST
Edited by Victor Sigen Hori, Richard I Hayes and James Mark Shields

TracuiNng Buppuism
IN THE WEST
From the Wheel to the Web

Epitep By
Victor Sogen Hori
Richard P Hayes

James. Mark Shields

§ RoutledgeCurzon

Taylor & Francis Group 2- o0 L



Representations of Buddhism in
Undergraduate Teaching: The
Centrality of Ritual and Story
Narratives

Todd T. Lewis

In teaching Buddhism, as in many other fields of cross-cultural in-
quiry, there has been a natural propensity for intellectuals to be
drawn to the worldviews of other intellectuals. In the undergraduate
classroom, I share the goal of showing how Buddhist philosophers
meet high standards of logical-intellectual rigor and that Buddhist
meditation masters explore compelling arenas of human spiritual ex-

- -~ ———perience. Most students who take Buddhism courses wish to acquire

deeper understanding of Buddhist philosophies, philosophers, and
forms of meditation and it is important to broaden and deepen their
spiritual imaginations. But I also want students to emerge from my
classes capable of contextualizing these noble ideals and connecting
with typical Buddhists, past and present.

To focus solely on literate elites and their texts, however, makes
the latter goal impossible as it leaves students uninformed about the
fundamental socio-cultural realities in Buddhism’s history. Elite-
focused presentations in textbooks and Western classrooms that
privilege philosophical texts frequently ignore the central role of in-
stitutions and the cultural evidence from archaeological and epi-
graphic sources.! Modern anthropological demonstrations of the
scarcity of monk-scholars in the transmission of tradition have like-
wise made little impact on the predisposition to assume the norma-
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tive centrality of nirvana-seeking literati in portraying Buddhism.
Thus, elite text-based representations of Buddhist tradition in history
remain skewed towsrd the intellectuals and in the modern imagina-
tion Buddhism is reduced to philosophy. In the process, too, Bud-
dhist history contracts to be the outcome of contending ideas and
the humanity of Buddhist devotees is reduced to intellect, Both are
naive, ivory tower misconceptions. The growing library of publica-
tions directed to interested or converted westerners has also been
quite friendly to this idealizing and simplistic portrayal.

This reductive appropriation of Buddhism is a continuation of
the early Western investigators and exponents of Buddhism who were
hoping to find in the tradition an antidote to (in their view) the blind
ritualism and irrational monotheisms of Europe, and they often im-
ported Protestant assumptions and categories about true religion in
the process.” It was also convenient for scholars to dismiss modern
practices as distortions or degenerations of a “true Buddhism,” a dis-
covery that Europeans alone were equipped to make.?

The cost of elite bias among Buddhist scholar-teachers remains
great, however, as the older paradigms endure and “academic fossili-
zations” reproduce the earlier biases in the classroom. As a resuit,
there has been very slow progress in understanding how and why
Buddhist institutions and cultures evolved across Asia. Textbooks
still purvey a propensity to ill-founded discussions about who “true
Buddhists” are (or were) on such issues as Buddhism’s alleged
“atheistic” or “anti-caste” ideology; they privilege belief over practice
in defining Buddhist identity, fail to make intelligible the 95 percent
of Buddhists who were householders, and ignore the idealistic and
inclusive utopian vision that Buddhism held for entire societies. I
suspect that even the Western construction of the small sector of
Buddhist virtuosi as resolutely isolated from the popular traditions is,
as well, a distortion,

Students still encounter Buddhism and Buddhists with naive, eljt.
ist biases. If one of the first principles of comparative religion meth-
odology is “to compare like with like” and carefully match level to
level, modern representations of Buddhism relying on elite texts still
do not convey socio-culturally informed renderings of the tradition,

| *
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These distortions in representing the tradition also give no founda-
tion on which to build an understanding of the vicissitudes faced l?y
contemporary rank-and-file Buddhists and Buddhist institutions in
modernizing Asia.

Towards a Sociological Imagi,r\\ation of Buddhism

A “sociological imagination of Buddhism” must recognize .that eco-
nomic resources and\political alliances have been as crucial tf) the
tradition’s successful global domestications as ideas. The teachu'lg of
{ Buddhist history must also focus greater attention on institutions.
Buddhism in any social context cannot be understood as based upon
unified philosophical schools in isolation; nor was the sangha .ce1'1te.red
on a singular doctrinal orthodoxy but on conformity to discipline.
Monasteries of course varied but their leaders were most commonly
concerned with the practical perpetuation of the faith’s materia.xl ‘and
spiritual culture in a manner that could dominate the socio-l.'ehg.xous
life of the surrounding community. The institutions that maintained
Buddhism—monasteries, temples, stipa shrines, charities, lay associa-
tions—did so via interlocking economic, ritual, educational, medicaF
artistic, political, and meditation activities. Sexvice to the .local soc-
ety was essential to institutional survival, prior to any philosophical

-~~~ ~or scholarly pursuits.*

The historical re-imagination of Buddhist societies should be
built upon the textually-defined norm of religious pluralism within
Buddhist cultures, noting that all societies are composed of a broad
spectrum of individuals pursuing different spiritual regimens. Monas-
tics and laity, and even followers of other religious schools, were all
seen as converging “on the path” heading through rebirth levels to-
ward eventual nirvapa-realization. It is thus time to abandon a misbe-
gotten legacy of early anthropological theory that was merged with
the curatorial text/literati bias: the use of a two-level model for Bud-
dhist communities that divides the “true ordained followers” from
everyone else.” This “reductive orthodoxy” model has been so singu;
larly adopted in both academic and popular accounts that “popular
literature and ritual practices are routinely dismissed as being mere
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“vulgarizations” of proper Buddhist thought, or as concessions to the
rnasses.® . .

The two-tier imagination of Buddhism finds little support from
epigraphic or anthropological accounts pertaining to monastic roles
or institutions. It also defies the tradition’s own early and textually-

located notion of anypirvikatha, “the gradual path.” The specific prog-
ress of a typical Buddhist is charted as:

Danafpunpa-> silafsvarga=> evils of pap/kima-> value of renunciation>
Four Noble Truths’

George Bond draws out the importance of this understanding very
explicitly:

The notion of the path links all diverse persons, stages, and goals. Al-
though these manuals define some suttas as mundane and others as
supramundane, and though they identify some suttas as applying to
ordinary persons and others applying to adepts, the manuals do not
regard these as distinct religious paths; they do not separate the kam-
mic from the nibbanic path, Though the path has many levels and ap-
plications, the Dhamma is one and the path one. This...is the secret to
understanding the logic and meaning of the Buddha's teachings.®

This gradual path doctrine envisions society as a multi-point hier-
archy of beings who are different according to their karman and spiri-
tual capacities. In the “ gradual path,” too, we find the central ideal of
all Buddhists interdependent and linked through ritual and patron-
age, connecting advanced practitioners with others moving up along
the “gradual path.” It has been these relationships that have shaped
and sustained Buddhist communities. Such inclusivity applies as well
to Mahayana contexts, with the appreciation of teaching and ritua]
performance as upayas, expressions of a bodhigattva’s‘ skillful assis-
tance to the community. t .

Thus, the presentation of the elite as “the sole norm” is an eth-
nocentric notion, a distorted projection doubtless agreeable to West.
ern converts, but ahistorical and not even based upon textual author-
ity. This idealizing paradigm of Buddhism dominated by aloof,
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meditating ascetics and controlled by intellectuals is unsuitable for
portraying the typical Buddhist monk or nun, as Schopen has
pointed out;? and it certainly can no longer stand scrutiny as a model
for the history of Buddhism'’s doctrinal or institutional evolution,®

Taking philosophy texts as most representative of Buddhist un-
derstanding has- led many westerners—including our students—to
view “typical Buddhists” who do not conform to the modern con-
struction of the elite jdeal with derision or condescension.!! It makes
it extremely problematic for students to encounter immigrant Bud-
dhists as “true Buddhists.”’* To overcome the over-idealizing and
disembodied philosophy-centered imagination of Buddhism, I suggest
that our teaching extend to include ethnographic accounts'? as well
as the most widespread texts and practices in every Buddhist society:
story narratives and rituals.

Story Narratives as the Central Texts in Buddhist Societies

Evidence for the centrality of narratives in Buddhism comes from
their early collection and the vast accumulation of story collections,
indicating popular interest in these parables and the universal need
for monk-scholars to redact them for use in sermons. It also comes in

-2 quite straightforward way from the record of sculpture and painting

at stapas and monasteries. This wealth of cultural evidence implies
that from the earliest days onward it was the story narratives that
shaped the spiritual imaginations and fixed the moral landmarks in
the minds of most Buddhists, including the great majority of monks
and nuns.

To understand the sources of doctrinal definition, moral guid-
ance, or popular rituals in the history of Buddhism in any locality,
then, one must look to the popular narratives, not just the “classics”
of the intellectual elite.'* (A tough-minded cultural historian’s ap-
proach might even decide: better to assume that the latter literature
was marginal in Buddhist societies unless proven otherwise.'®) These
narratives include the collections of jataka and avadana, as well as the
stories integrated with ritual manuals. A Jarge number of narratives
come from the vinaya compilations themselves, indicating again that



44 # Todd T. Lewis

it was typical monks and nuns who were concerned with orthopraxy,
ritual  performances, patronage, and storytelling.'!®* That these
“popular” stories were taken seriously and read carefully by the lite-
rati is confirmed by their use in the legal systems of Southeast Asia,
In the Newar case studies that I have studied for my forthcoming
book on the most popular narratives that have been told and retold
in public storytelling,'” Buddhism in practice was quite different from
what the virtuosi-level texts might have led us to expect: much Jess
individualistic, anti-woman, and anti-family; quite at home with the
norms of Brahmanical society in respecting caste privilege, acquiesc-
ing to the logic of widow immolation, accepting the deities of the lo-
cal pantheon (albeit demoting their superior status); and focused
primarily on merit-making and pragmatic “this worldly” goals. Rituals
aimed at fostering prosperity, health, and wealth are regarded as pow-
erful and central to the “true Buddhist’s” religious identity and life-
style. :
As in modern Nepal, story narratives have from ancient times per-
formed very important roles within Buddhist polities. These include
envisioning the society’s moral imagination, tracing the realm of
karmic retribution, and providing a venue for entertaining Buddhist
utopian scenarios. Buddhist stories in Nepal illustrate these functions
abundantly: husbands and wives are reunited in subsequent lives, de-
monesses are removed from the scene by a merchant-king; rulers find
rituals and fierce protectors to_pacify their realms, monks alleviate
their fears and gain support in their practice, and Buddhas bestow
dhirani recitations linked to ritual practices that can redress all forms
of suffering. The dharma includes the teachings that lead elités to real.
ize nirvana; it also includes the means of merit-making to progress in
sarnsira. But the narratives and ritual texts also convey a more wide-
spread and pragmatic notion of the dharma in Buddhist comrmunities:
the distilled words designated by the Buddha that can repel evil and
create good, protecting those who take refuge infit. As the Mahavastu
states, “For verily dharma protects the one who lives by dharma, as a
large umbrella protects us in time of rain.”® '
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The Pre-eminent Buddhist Ideology: Merit-Making

The dominant religious orientation in Buddhist communities
throughout history has been merit accumulation. The logic of Bud-
dhist institutional history in every locality has been shaped by those
householders and monastics seeking to make merit for current hap-
piness and better rebirth either as 2 human being or as a god.'?
Surprisingly, early canonical texts dealing with merit and the
practical ethos of proper human striving have been downplayed or
ignored in Western accounts of Buddhist doctrinal tradition. Yet
there are many passages that cover. this territory with subtlety and
insight. One notable Pali text is worth careful consideration—and
course inclusion—as it is mirrored in the themes and concerns found
in the popular Mahayana culture of Nepal. This passage from the An-
guttara Nikapa treats the issue of merit and the householder life di-
rectly, as $akyamuni instructs the good Buddhist to seek “The Four
Conditions™: '

Housefather, there are these four conditions which are desirable, dear,
delightful, hard to win in the world. Which four?...
[1] Wealth being gotten by lawful means...

. [2] Good report gotten by me along with my kinsmen and teacher...
[3] Long life and attain a great age...
(4] When the body breaks up, on the other side of death may [ attain
happy birth, the heaven world!...2®

The text then proceeds to specify how the moral and wealthy
Buddhist householder should attain these goals by doing the “The
Four Good Deeds”:

Now, housefather, that same Aryan disciple, with the wealth acquired
by energetic striving, amassed by strength of arm, won by sweat, law-
ful and lawfully gotten, is the doer of four deeds, What are the four?

[1] [He] makes himself happy and cheerful, he is a contriver of per-
fect happiness; he makes his mother and father, his children and wife,
his servants and workmen, his friends and comrades cheerful and
happy. This...is the first opportunity seized by him, turned to merit
and fittingly made use of.
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[2] Then again, the...disciple...with that wealth makes himself secure
against all misfortunes whatsoever, such as may happen by way of
fire, water, the king, a robber, an ill-disposed person.... He takes steps
for his defense and makes himself secure....

[3] Then again...the disciple...is a maker of the five-fold offering
{bali), hamely: to relatives, to guests, to departed hungry ghosts, to the
king, and to the gods (devata). ...

[4] Then again, the...disciple...offers a gift to all such recluses and
brahmins as abstain from sloth and negligence, who are bent on kind-
ness and forbearance, who tame the one self, calm the one self...to
such he offers a gift which has the highest results, a gift heavenly, re-
sulting in happiness and leading to heaven.*

This teaching passage ends with the praise of one whose wealth has
been used fittingly, who has “seized the opportunity,” and who has
“turned wealth to merit.”

The provisions and actions articulated here are congruent with
the popular Nepalese texts that echo similar householder concerns
for family, wealth, rituals, and protection. Thus, in the laity’s spiritual
imagination shaped by popular narratives and ritual, Buddhist merit-
making “cheats death” by reuniting couples after death and reuniting
the rich with their wealth. Merit-making is also not strictly individual-

istic, as actions by husbands and wives, patrons and shipmates, ~ "}

monks and kings may affect the destinies of others. Finally, heavenly
rebirth was recognized in numerous passages as an exalted religious
goal for good Buddhists to strive for as well. In short, householder
practice across the Buddhist world is centered on merit-making
(often collective in practice and effect), showing respect for local dei-
ties, and heaven seeking. To focus on elite texts designated to guide
the rare meditation master or philosopher is to. miss the center of
Buddhism in society. ‘
Householder texts like this and Buddhist rjtuals concerned with
less than nirvapa-seeking have been consistently discounted as sources
for understanding the “true Buddhist” in the Western historical
imagination. So many false assumptions and ridiculous socio-cultural
assertions about Buddhism, ancient and modern, could have been
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avoided by comprehending the worldview and ethos of the Buddhist
householder tradition. In the Anguttara summary above and in the
Nepalese texts, we see that Buddhism fosters family ties, encourages
an “energetic striving” after economic success, promotes the worship
of hungry ghosts and local gods, justifies the rightful seeking after
worldly happinéss and security, applauds the religious virtues of faith
and heaven-seeking, and underlines the virtue of being a donor and
patron. This pragmatic conception of the dharma, however nuanced
in every local community, shaped the domestication of Buddhism
from Sri Lanka to the Himalayas, from Central Asia to Japan.

I suggest that by broadening focus beyond the elite to include
householders, committing to memory (and analysis) “The Four Good
Deeds” alongside “The Four Noble Truths” as distillations of norma-
tive Buddhism, we can convey how Buddhist tradition developed
three interlocking tracks of legitimate spiritual striving:

PRAGMATIC MORAL NIRVANA
WELL-BEING CULTIVATION SEEKING

ritual/merit-making merit-making meditation

This coexistence is. evident in the narrative realm, seen in the juxta-

——posed images of mithuna couples and pragmatic deities (e.g., Harit
and ndgas) at early stapas, and made clear from the content and de-
velopment of Buddhist ritualism.

Buddhist Ritual: Dharma Applied with Compassion

Whatever else we might surmise about the faith’s variegated history,
Buddhism in every society ritualized spiritua) ideals and incorporated
pragmatic traditions into monastic iconography and ritualism, textual
chanting, stapa devotions, the festival year, and the life-cycle rites of
specific communities.?2 -

The neglect of ritual in the understanding of Buddhism (and
Buddhists) has also obscured the application of Buddhist doctrinal
constructs to the events of “real life,” especially childhood, marriage,
old age, and after-death contingencies. Far from being a
“vulgarization” or a “concession” to the masses, ritual in all Buddhist
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societies has been the fundamental means of applying dharma-analysis
to acculturate the y‘oung or, to use Buddhist terms, to shape con-
sciously and beneficently (kushala) the skandhas—body, sensations,
perceptions, habit energies, consciousness—of individuals, ultimately
pointing them toward spiritual maturity and awakening.

To have studied a living Buddhist community is to know that
children come to understand the teachings by questioning the mean-
ing of rituals, through practical examples conveyed in stories, and by
listening very intently to the doctrinal testimony that swirls around
them when death rituals are being conducted in the family circle. In
Nepal, Mahayina rituals are carefully constructed to work on multi-
.ple levels, too: many act and impart meanings differentially for those
all along the “gradual path,” from beginners to advanced tantric prac-
titioners, from little children to elder adepts. Recognizing this (in
Nepal) means to discern the upaya of the collective Mahayana tradi-
tion.??

Students need to understand ritual in its premodern setting as we
are prone to forget two facts about the context of Buddhism at that
time. First, literacy was rare. Only a very few individuals could read
texts to learn the dharma; most had to learn through oral accounts
and the experience of ritual. Buddhist ritual, thus, was developed and

sustained by those wishing to shape human experience consciously.?* —

Second were the simple realities of public health in the urban Eura-
sian world.?* Epidemics that premodern medicines could not alleviate
periodically moved across the trade routes; when at their worst, pan-
demics wiped out 10 to 50 percent of a settlement’s population, of-
ten within weeks. More constant was the fact of infant mortality.
Only roughly 50 percent of children reached the age of five.25 Such an
existential baseline of life in the premodern world must inform the
modern imagination of such basic Buddhist notions of suffering, the
emphasis on the rarity of human life, and the; attraction of Buddha,
Dharma, Sangha as refuges for vulnerable humanity. To describe and
analyze rituals in this light can help students see how Buddhist doc-
trines are applied to real life circumstances and how ritual traditions
have been critical in explaining the faith’s historical success.
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Several individuals at the Teaching Buddhism Conference asked
me to specify an inventory of Buddhist rituals, This is no easy task to
do comprehensively given the diversity of regional and sectarian tra-
ditions. It is emblematic of the philological-philosophical dominance
of our discipline that there hds never been a history written of Bud-
dhist ritual, nor much interest by textual scholars in translating the
multitude of ritual texts or vernacular guidebooks, despite their im-
portance to the monastic communities that composed them. The
paucity of information on ritual is especially true for the various Ma-
hayana societies. Despite these shortcomings, the following list marks
a first step for defining a survey of Buddhist rituals.?’

A List of Major Buddhist Ritual Practices

Householders and Monastics: Going for Refuge; Taking the Pre-
cepts; Mexit Making and Transference; Establishing stiipas (permanent
and ephemeral}; Worshipping stapas; Establishing Images; Worship-
ping Images; Uposadha Rituals {extra precepts, fasting, etc.); Sakya-
muni’'s Birthday/Enlightenment/Parinirvana (e.g., “bathing the infant
Buddha image”); Chariot Festivals; Pilgrimage; Paricavarsika (Five-
year Donation Festival); “Freeing living beings.”

Ordained Monastics: Monastic Ordination (novice and full);
Uposadha (Pratimoksha Recitation; Preaching Rituals); Begging
Round; Rituals at stépas and Images; Varsha (“Rain-Retreat”} Rituals
(beginning and end: Pavarana); Kathina: Robe Donations; Paitta
Recitations; Healing Rituals using Blessed Water; Making and Em-
powering Amulets; Rituals of Meditation Hall; Adopting Optional As-
cetic Practices; Death Rituals and Post-Cremation/Burial Rituals;
Transferdng Merit to the Dead.

Mahiyana Developments: Bodhisattva Vow Taking; Anuttara (“7-
part”) Paja;* Guru Mandala Paja;® Buddhist Homa; Rituals of Feed-
ing Hungry Ghosts; Life Cycle Rites {Nepal};*® Death Rites; Cult of
the Book Pija;* Vratas to Bodhisattvas (Nepal and Tibet);* Dharant
Recitations; Tantric Abhiseka,
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For the multitudes who have performed rituals associated with
specific narratives or have integrated pragmatic texts into their prac-
tice of Buddhism (like the paritta in the Theravada world or the raksha
literature in the Mahayina), taking refuge in Buddha/Dharma/Sangha
meant following a tradition that had demonstrated that the Buddha’s
words and the faith’s saints could exert control over the powers of the
universe and thus could resist disease and chaos while promoting
worldly prosperity. As Jan Yun-hua has noted, there is a similar strong
focus on spiritual power in the Chinese Buddhist storytelling tradi-
tions: “The claim of supernatural power of recitation may be disput-
able among scholars as well as sectarians, yet one point has clearly
. emerged... From an insider’s viewpoint, the power of recitation is ex-
tremely powerful, and in certain cases, it is claimed to be even more
powerful and preferable than either a philosophical understanding or
the excellence in moral disciplines,”*?

Thus, T would argue that it was ritual practice that created and
defined Buddhist identity and it was faith in the pragmatic powers of
the Buddhas and bodhisattvas accessed via ritual that held the center
of Buddhist tradition. Lofty moral values and blissful fruits of medita-
tion certainly must have impressed and converted some; but the
dharma’s control over the powers that insure health, wealth, progeny,

peace—even overcoming bad karman—certainly would have had the - -

widest appeal in securing the faith’s success in Contexts as different as
nomadic pasturelands, urban enclaves, or subsistence farming villages.

Conclusion: A Parable

One hundred years ago, William James wrote of being in the moun-
tains of North Carolina and seeing what at first appeared to be pure
squalor: settlers had killed all the trees, planted their crops around the
stumps, and erected rough cabins and crude %}:nces, thus marring ’ghe
landscape. “The forest,” James observed, “had been destroyed; what
had ‘improved’ it out of existence was hideous, a sort of ulcer, without
a single element of artificial grace to make up for the loss of Nature's
beauty...” But greater acquaintance with the people of the area taught
him his error. “When they looked on the hideous stumps, what they
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thought of was personal victory. The chips, the girdled trees and the
vile split rails spoke of honest sweat, persistent toils and final reward,
The cabin was a warrant of safety for self and wife and babes. In
short, the clearing, which to me was a mere ugly picture on the retina,
was to them a symbol redolent with moral memories and sang a very
paeé.n of duty, struggle, and success.... We of the higher classes (so
called)...are trained to seek the choice, the rare, the exquisite, exclu-
sively, and to overlook the common. We are stuffed with abstract
conceptions, and glib with verbalities and verbosities; and in the
culture of these higher functions...we grow stone-blind and insensible
to life’s more elementary and general goods and joys."*

Privileging the elite’s texts as the central sources for imagining
typical Buddhists or constructing Buddhist history fixates students on -
high philosophy and ascetic esoterica, exaggerates (even if uninten-
tionally) the importance of the intellectual traditions, and skews the
historical understanding of the religious tradition’s institutions. It has
also impoverished the treatment of the dharma itself as it has been
understood in Buddhist communrities. :

Attention to the content of locally-domesticated vernacular texts
and pragmatic ritualism is needed to hasten the development of the

‘post-Orientalist teaching of Buddhism free of idealization, “protes-

tantization” (especially an assumption of ritual practices as supersti-
tion), and the overestimation of the role philosophical elites played
in shaping Buddhist history. To survive and to achieve the Buddha’s
missionary call to spread the faith with insight and compassion, Bud-
dhists created institutions and crafted a wealth of pragmatic practices
alongside its soteriological traditions.

By performing rituals, Buddhists have taken refuge with powers
identified by the Buddha as eminently suitable for securing both
temporal and spiritual benefits. This was a development that small
circles of Buddhist philosophers throughout history might have found
disconcerting. But my guess is that most Buddhist scholars have car-
ried amulets into their study rooms and placed them down alongside
their learned séifra commentaries. By reconfiguring our imaginations
to include pragmatic rituals and the ideology of merit-making ex-
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pressed in the narrative traditions, we can awaken students to Bud-
dhism’s contributions to “life’s more elementary joys” and convey the
full religious meaning of the faith’s triple refuge.

Notes

! Schopen 1991,

? See, for example, Gombrich and Obeyesekere 1988, 202-40,

* Arguing for a more socio-cultural approach to Buddhism, Donald Lopez writes of the
field’s “curatorship” as follows: “But the Buddhism that largely concerned European
ssholars was an historical projection derived exclusively from manuscripts and blockprints,
texts devoted largely to a ‘philosophy,’ which had been produced and had circulated
among a small circle of monastic elites, With rare exception, there was little interest in the
ways in which such texts were put to use in the service of various ritual functions, Bud-
dhist studies has thus been to 2 great degree the history of master texts, dominated by
scholastic categories it seeks to elucidate, what Said has called a “paradigmatic fossiliza-
tion’ based upon the finality and closure of antiquarian or curatorial knowledge” (Lopez
1995, 7).

4 The practical foundation to missionization is indicated in a Chinese text giving instruc-
tions on how to establish the faith in a locality: 1. Build monastic halls and temples; 2,
Plant fruit trees, shade trees and then excavate bathing pools; 3. Freely supply medicines
to heal the sick; 4. Construction of sturdy boats; 5. Safe placement of bridges suitable for
the weak or ill; 6. Dig wells near roads for the thirsty and weary; 7. Enclose sanitary toilets™
{According to the Chinese Tripitaka [Taisho 16, #683]).

% See Cabezén 1995, 262; Dargyay 1988,

¢ Hallisey and Hansen 1996, 309,

7 Note how a class beginning with the “Four Noble Truths” defies the tradition’s own
understanding of how to present the faith and Puts our students, in their first exposure,
right up in the position of the most advanced adherent,

® Bond 1988, 42, '

* “The actual monk, unlike the textual monk, appears to have been deeply involved in
religious giving and cult practice of every kind from the beginning. He is preoccupied not
with #irving but above all else with what appears to have been Fystrongly felt obligation to
his parents, whether living or dead. He is concerned as well, for iéxample, with the health
of his companions and teachers” {Schopen 1988-89, 167).

' Tambiah 1973.

' L have found it useful to counter this elitist view among my Catholic students by sug-
gesting a disconfirming analogy 10 expose their misconception: would they aceept that only
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celibate priests and nuns were “true Christians™? Are they as Catholic householders
“slacker Christians"?

'2 Further, this misconstruction has been one reason that Western converts and immigrant
Buddhists have remained isolated from one another in North America and Europe
(Nattier 1995). .

" The scarcity of anthropological texts in print is a serious obstacle for teachers who wish
to include ¢ase studies of Buddhism in context. Undoubtedly the best village study, S. J.
Tambiah's Buddhism and the Epirlt Cults of Northeast Thailand (Cambridge: Cambridge Uni-
versity Press, 1970), has been out of print for over a decade, as has his Buddhist Saints of the
Forest and the Cult of Amulets (Cambridge: Cambridge University Press, 1984). Richard
Gombrich’s Precept and Practice (Oxford: Clarendon, 1971) has also gone into retirement,
as has Manning Nash's The Golden Road to Modernity (New York: Wiley, 1965), Yes, Mel-
ford Spiro’s Buddhism and Society {Berkeley: University of California Press, 1970) still re-
mains in print and contains a wealth of ethnographic information, but in my experience it
inevitably imparts to students the idea of great separation between different Buddhisms
and faulty views about Buddhism and the spirit cults; both problems reinforce attitudes of
condescension toward typical lay Buddhists. My students without Asian studies back-
grounds have felt it too difficult to follow the welter of detail in Donald Swearer's The Bud-
dhist World of Southeast Asia (Albany: State University of New York Press, 1996), Frank
Reynolds at MeGill's Teaching Buddhism Conference recommended the recent work by
Nicola Tannenbaum, Whe Can Compete Against the World? Power-Protection of Buddhism in
the Shan Worldview {Ann Atbor: Association of Asian Studies, 1995). Martin Southwold’s
Buddhism in Life: The Anthropological Study of Religion and the Sinhalese Practice of Buddhism

- (Mahchester: Manchester University Press, 1983), like B. J. Terwiel's Monks and Magic: An

Analysis of Religious Ceremonies in Central Thailand (Bangkok: White Lotus, 1994) is not
readily available in North America. On Tibetan Buddhism, the laté Stan Mumford’s Hi-
malayan Dialggue (Madison; University of Wisconsin Press, 1989) is a brilliant account of
Tibetan Buddhism in interaction with Tibeto-Burman shamanism, yet the subject matter
is difficult for introductory undergraduate courses. Part of the problem of anthropological
Buddhist studies remaining in print has been the lack of their use in introductory class-
reams, I hope to assemble a sourcebogok of anthropological accounts frem Buddhist socie-
ties. Suggested readings are welcomel

"4 Two fine course books are a selection of the Pali Jjatakas (Rhys-Davids 1988) and Aryas-
ura’s Jitakamald (Khoroche 1990).

¥ Could it be that the philosophical discourse among the virtuosi in Buddhist monasterfes
was as petipheral to the history of the faith as are the debates in modern philosophy de-
pattments to the history of academic institutions?

18 The potential results from focusing on texts that we know were connected with house-
holders should prove salutary: “Attention to the worklike aspects of the texts may help us
to educate our imaginations, such that we do feel that we have a reasonable idea about
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what subse tB i i " i
o quent Buddhists mipht have learned from a story” (Hallisey and Hansen 1996,

17 i

dhg}:d&l 'I|; Lf:w;s, Pa;la-z;lar Buddhist Texts from Nepal: Narratives and Rituals of Newar Bud-
. any: State University of New York Press, forthcoming i

18 Yones 1952, 11: 77. - i 2000

19
See Schopen 1983, 1991, 1993; Lopez 19954, 15. This last point, made in a key arti-

cle by Gananath Obeyesekere for Theravida contexts (1968), has been noted for other -

culture areas where Buddhism was domesti
210993]; el (19921 Chite oot lggst].l;ated (e.g., for Tibet [Gombo 1985; Samuel
N iﬁgu;:am ﬁk@ya IV, VII, 61 (Woodward 1992, 74, with numbering added).
22 Asgl; a.ra kaya IV, VIL, 61 (Woodward 1992, 75-76, with numbering added).

avid Ruegg has noted, “Buddhism is indeed not only philosophy and/or religion but
also 2 way of living and being, a cultural and value system permitting Buddhistf in va‘:t

- areas of the world to i
Tos construct so much of their mundane as well as spiritual lives” (1995,

23 Lewis 1994.

24
As Southworth has noted, “Buddhists themselves are very aware of this effect, and they

stress that just as it is true that having a right or good state of mind leads to right or good

conduct, 50 too does good cond .
2 Diamond 1997 good conduct tend to produce good states of mind” (1983, 199).

:“ Reynolds and Tanner 1995, 110.
7
For references on some these practices, see the section on rituals in Lewis 1997

28 See Crosby and Skilton 1996, chapter 3, 9-22.
2 See Gellner 1992.

30 See Lewis 1994, I
3 See Schopen 1975, o |

32 Sce Lacke 1987; Lewis 1989,

3 Yun-hua 1977, 299..

3 Quoted in Levine 1996, 145,

References

B . '
cmdi G;orge.. 1988. “The Gradual Path as a Hermeneutical Approach to the Dhamma.”
b n Buddhist Hermeneutics. Honolulu: University of Hawaii Press '
al e;én, José, 1.995 - “Buddhist Studies as a Discipline and;the Role of Theory.” Journal
5 the International Assoctation of Buddhist Studies 18 (2): 231-68 v el
arg{:y, Eva .I(. 1998, _“I.Buddhism in Adaptation: Ancestor Gods and their Tantric Coun-
rparts in the Religious Life of Zanskar.” History of Religions 28: 123-34

Diamend, Jared, 1997. Guns, Gi .
W. Norton, \ @, and Steel: The Fates of Human Secieties. New York: W,

. e =

Representations of Buddhism in Undergraduate Teaching # 55

Gellner, David N. 1992. Monk, Householder and Tantric Priest: Newar Buddhism and Its Hierar-
chy of Ritual. Cambridge: Cambridge University Press.

Gernet, Jacques. 1995, Buddhism in Chinese Society: An Economic History from the Fifth to the
Tenth Centuries, New York: Columbia University Press.

Gombo, Ugen. 1985. “Beliefin Karma and its Social Ramification in Samsara.” In Sound-
ings in Tibetan Civilization, edited by Barbara N. Aziz and Matthew Kapstein, New
Delhi: Manchar. ‘ :

Gombrich, Richard, and Gananath Obeyesekere. 1988. Buddhism Transformed: Religious
Change In Sri Lanka. Pinceton: Princeton University Press.

Hallisey, Charles and Anne Hansen. 1996. “Narrative, Sub-Ethics, and the Moral Life:
Some Evidence from Theravida Buddhism.” Journal of Religious Ethics 24 (2): 305-23.

Jan Yun-hua. 1977. “The Power of Recitation: An Unstudied Aspect of Chinese Bud-
dhism.” Studi Storico Religiosi 1: 299.

Yones, J. J. 1949-56. The Mahavastu. 3 vols. London: Luzac and Co.

Khoroche, Peter. 1990, Once the Buddha Was a Monkgy: Arya Sura’s “Jatakamald,” Chicago:
University of Chicago Press.

Levine, Lawrence. 1996. The Opening of the American Mind, Boston: Beacon Press.

Lewis, Todd T. 1989, “Mahayana Vratas tn Newar Buddhism.” Journal of the International
Association of Buddhist Studies 12 (1): 109-38. :

. 1994, “The Nepal Jana Jivan IGiyd Paddhati, a Modern Newar Guide for Vajrayana
Life-Cycle Rites.” Indo-Irarian Journal 37: 1-46,

—  1996. “Pattemns of Religious Belief in a Buddhist Merchant Community, Nepal,”
Asian Folklore Studies 55 {2): 237-70.

—— 1997, “The Anthropological Study of Buddhist Communities: Historical Prece-
dents and Ethnographic Paradigms.” In Shamanism, Altered States, Healing: Essays in
the Anthropology of Religion, edited by Steven Glazier, Westport: Greenwood Press,
319-67. -

Locke, John. 1987. “Uposadha Vrata of Amoghapasha Lokeshvara in Nepal.” ['Ethnographie
83 (100-1): 159-89.
Lopez, Donald §., ed. 19952 Buddhism in Practice. Princeton: Princeton University Press.

. 1995b. Curators of the Buddha: The Study of Buddhism Under Colonialism. Chicago:
University of Chicago Press.

Nattier, Jan. 1995, “Visible and Invisible,” Trigpcle: The Buddhist Review (fall}: 42-49.

Obeyesckere, Gananath. 1968. “Theodicy, Sin, and Salvation in a Sociology of Bud-
dhism.” In Dialectic in Practical Religion, edited by Edmund Leach. Cambridge: Cam-
bridge University Papers in Anthropology 5: 7-40.

Reynolds, Vernon and Ralph Tanner. 1995, The Social Ecology of Religion. New York: Oxford
University Press. .

Rhys-Davids, Caroline A. F. 1988. Stories of the Buddha. New York: Dover.

Ruegg, D. Seyfort. 1995. “Some Observations on the Present and Future of Buddhist
Studies.” Jowrnal of the Tnternational Association of Buddhist Studies 15 {1): 104-17.




56 # Todd T. Lewis

Samuel, Geoffrey. 1993. Civilized Sharians: Buddbism in Tibetan Societies. Woashington:
Smithsenian Institution Press.

Sintideva, 1996, The Bodhicaryavatara. Transtated by Kate Crosby and Andrew Skilton,
New York: Oxford University Press.

Schopen, Gregory. 1975, “The Phrase ‘sa prehiviprades* ascaityabhuto bhavet’ in the Vajrag-

chedika: Notes on the Cult of the Book in Mahayana.” Indo-Irantan Journal 17: 147-81.
- 1984, “Fitial Piety and the Monk in the Practice of Indian Buddhism: A Question

of ‘Sinicization’ Viewed from the Other Side.” Toung Pag 70; 110-26.

e 1985, “Two Problems in the History of Indian Buddhism: The Layman/Monk
Distinction and the Doctrines of the Transference of Merit.” Studien zur Indologie und
Iranistik 10: 9-47,

- 1987, “Burial ‘ad sanctos’ and the Physical Presence of the Buddha in Early Indian
Buddhism: A Study in the Azchaeology of Religions.” Religion 17: 193-225,
. 1988-89. “On Monks, Nuns and ‘Vulgar’ Practices: The Introduction of the

Image Cult into Indian Buddhism.” Artthus Asige 49 (1/2): 153-68,

~——— 1991. “Archaeology and Protestant Presuppositions in the Study of Indian Bud-
dhism.” History of Religions 31(1): 1-23.

- 1993. "Stupa and Tirtha; Tibetan Mortuary Practices and an Unrecognized Form
of Burial Ad Sanctos at Buddhist Sites in India.” In Buddhist Forun IE: Papers in Honour
of D. 5. Ruegg, edited by T. Skorupski, Londen: Schoo! of Ordenta] and African Stud-
ies, University of London.

Southwold, Martin. 1983, Buddhtsm in Life: The Anthropological Study of Religion and the Sin-
Ialese Practice of Buddhism. Manchester: Manchester University Press,

Tambiah, Stanley J. 1973. “Buddhism and This-Worldly Activity.” Modern Asian Studies 7
(1): 1-20. '

Woodward, F. L., trans. 1992. The Book of Gradual Sayings. Volume 2. Oxford: Pali Text

Saciety.

Teaching
Buddhism
in the West
EDITED BY VICTOR SOGEN HOR|,

RICHARD P HAYES AND
J. MARIK SHIELDS

AR

g%. gﬁ‘lﬁ;ﬁa
4 i )
B e e sy
o0
. ::.;; .j‘ ’

s




