‘f religions

Special Issue Reprint

ﬁw ,
e

sl
T TN

, owid I
4 gl 2N e
‘A‘{ -
rvm ,-‘_“"’
L~

h

| ¥

Buddhism, Science
and Technology

Challenges to Religions from a Digitalized World

Edited by
Jeffrey Kotyk and Ru Zhan

mdpi.com/journal/religions



Buddhism, Science and Technology:
Challenges to Religions from a
Digitalized World






Buddhism, Science and Technology:
Challenges to Religions from a
Digitalized World

Guest Editors

Jeffrey Kotyk
Ru Zhan

/
rM\D\Pu Basel o Beijing ¢ Wuhan e Barcelona e Belgrade e Novi Sad e Cluj ¢ Manchester
G



Guest Editors

Jeffrey Kotyk Ru Zhan

Department II1 College of Foreign Languages
Max Planck Institute for the Peking University

History of Science Beijing

Berlin China

Germany

Editorial Office

MDPI AG

Grosspeteranlage 5

4052 Basel, Switzerland

This is a reprint of the Special Issue, published open access by the journal Religions (ISSN 2077-1444),
freely accessible at: https://www.mdpi.com/journal/religions/special_issues/Z6954HS1V2.

For citation purposes, cite each article independently as indicated on the article page online and as

indicated below:

Lastname, Firstname, Firstname Lastname, and Firstname Lastname. Article Title. Journal Name Year,

Volume Number, Page Range.

ISBN 978-3-7258-3073-2 (Hbk)
ISBN 978-3-7258-3074-9 (PDF)
https://doi.org/10.3390/books978-3-7258-3074-9

Cover image courtesy of Wellcome Collection 19528i

© 2025 by the authors. Articles in this book are Open Access and distributed under the Creative
Commons Attribution (CC BY) license. The book as a whole is distributed by MDPI under the terms
and conditions of the Creative Commons Attribution-NonCommercial-NoDerivs (CC BY-NC-ND)

license (https://creativecommons.org/licenses/by-nc-nd/4.0/).




Contents

Aboutthe Editors . . . . . . . . . ... vii
Preface . . . . . . . . ix
Weixing Niu

On Astronomical Materials in Buddhist Scriptures

Reprinted from: Religions 2024, 15, 1321, https://doi.org/10.3390/rel15111321 . . . . . . ... ... 1

Douglas S. Duckworth
From Nescience to Science: Buddhist Reflections on Human/Nature
Reprinted from: Religions 2024, 15, 873, https://doi.org/10.3390/rel15070873 . . . . . . . ... ... 23

Xiang Wei

The Use of Large Language Models for Translating Buddhist Texts from Classical Chinese to
Modern English: An Analysis and Evaluation with ChatGPT 4, ERNIE Bot 4, and Gemini
Advanced

Reprinted from: Religions 2024, 15, 1559, https://doi.org/10.3390/rel15121559 . . . . . ... .. .. 30

Elena Ostrovskaya and Timur Badmatsyrenov

Monks, Blogs and Three Media Cases: Russian-Speaking Buddhist Communities in the Era of
Social Media

Reprinted from: Religions 2024, 15, 1186, https://doi.org/10.3390/rel15101186 . . . . . . .. .. .. 63

Brianna K. Morseth

Bridging Ecologies through Contemplative Technologies: Existential Relevance of Huatou 7 55

and the Huayan sanmei men # fig =k ["] for Oxytocin and Environmentally Sustainable Behavior
Reprinted from: Religions 2024, 15, 1164, https://doi.org/10.3390/rel15101164 . . . . . .. ... .. 86

Wei Li and Yingjin Chen

Permutations and Oblong Numbers in the Theravada-vinaya: A New Intersection of Buddhism

and Indian Mathematics

Reprinted from: Religions 2024, 15, 1156, https://doi.org/10.3390/rel15101156 . . . . . ... .. .. 111

Liqun Zhou
From Modengjia Jing to Xiuyaojing: The Accumulation of Indian Astronomical Knowledge in
the ChineseBuddhist Canon

Reprinted from: Religions 2024, 15, 968, https://doi.org/10.3390/rel15080968 . . . . . . . .. .. .. 127
Qijun Zheng

Divine Medicine: Healing and Charity Through Spirit-Writing in China

Reprinted from: Religions 2024, 15, 1303, https://doi.org/10.3390/rel15111303 . . . . . ... .. .. 137
Saiping An

The Apologetic Discourse towards the Convergence between Pure Land Buddhism and
Theoretical Physics of the Contemporary Chinese Buddhist Monk, Da An (1959-)
Reprinted from: Religions 2024, 15, 810, https://doi.org/10.3390/rel15070810 . . . . . ... ... .. 167

Qi Liu

Adaptation to Third-Party Payments: Statistical Analysis of Digital Donations Made to Donglin
Monastery

Reprinted from: Religions 2024, 15, 797, https://doi.org/10.3390/rel15070797 . . . . . . . .. .. .. 179






About the Editors

Jeffrey Kotyk

Jeffrey Kotyk is a postdoctoral researcher at the Max Planck Institute for the History of Science
in Berlin, Germany. His work has dealt with the intersection between Buddhism and astral science in
premodern East Asia. He has also worked on various aspects of Asian history. His recent monograph
is titled Sino-Iranian and Sino-Arabian Relations in Late Antiquity: China and the Parthians, Sasanians, and
Arabs in the First Millennium (Brill, 2024).

Ru Zhan

Ru Zhan is a professor at Peking University’s School of Foreign Languages. Additionally, he is a
member of the Chinese People’s Political Consultative Conference (CPPCC) National Committee, the
vice president of the Buddhist Association of China, and the vice president of the Peking University
Orientalism Research Institute. His areas of research include Buddhist and Buddhist literature, the

Indian Ministry of Buddhism, Dunhuang Buddhism, and Buddhist systems.

vii






Preface

The inspiration for this Special Issue stems from a major conference that was held in Hong Kong,
from August 10" to August 11, in 2023, at the University of Hong Kong, which was sponsored by
the Glorisun Charity Foundation and organized by the Glorisun Global Network for Buddhist Studies
and FROGBEAR, at the University of British Columbia. Following the conclusion of this conference,
we welcomed submissions from scholars outside the conference. We wish to thank all the parties

involved who made this Special Issue possible.

Jeffrey Kotyk and Ru Zhan
Guest Editors
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Abstract: There are many foreign astronomical materials that were preserved in the Chinese transla-
tion of Buddhist canons. From the content, these astronomical materials include cosmology theories,
lunar mansion systems, calendrical data, etc. These astronomical materials are important evidence
for the exchange and dissemination of astronomy between ancient civilizations. This paper aims
to sort out and analyze the astronomical materials preserved in the Chinese translation of Buddhist
canons, classifying and differentiating the content of astronomy, which was foreign to China, tracing
the origins of these astronomical knowledge, discussing their impact on local astronomy in China,
and evaluating the preservation form, characteristics, reliability, functionality, and limitations of
these astronomical materials. Through the above discussion, this paper will demonstrate the core
meaning of the historical view of transcultural transmission of sciences and technology, which is
‘knowledge progresses through dissemination and civilization thrives through communication’.

Keywords: Buddhist canons; astronomy; Chinese—foreign communications

1. Introduction

In the ancient history of Chinese astronomy, there were three major waves of signif-
icant foreign astronomical inputs: (1) Indian astronomy, along with Babylonian-Greek
astronomy, brought to China with the spread of Buddhism from the late Eastern Han Dy-
nasty to the early Northern Song Dynasty (c. 3-10); (2) Arabian astronomy introduced
to China during the Yuan and early Ming Dynasties (c. 13-15) with the spread of Islam;
(3) Western classical astronomy brought to China during the late Ming and early Qing Dy-
nasties with the spread of Christianity (c. 16-17). Among these, the first wave of Buddhist
astronomy lasted the longest and had the most extensive influence.

Although all three instances of foreign astronomical knowledge entering China were
associated with religion, the latter two instances were not as closely tied to religion in
terms of the content and form of transmission. However, the Buddhist canons, serving
as religious scriptures, preserved a large amount of Indian astronomical data. Therefore,
the Buddhist canons have become extremely important primary sources for studying the
introduction of Indian astronomy to China.

In recent years, scholars have conducted research on astronomical materials in Chi-
nese translated Buddhist scriptures from the following aspects.

Firstly, scholars have sorted out and interpreted the content of Indian astronomy ac-
companying the translation of Buddhist scriptures into Chinese. Makoto Zenba (Zenba
1952, pp. 171-213; 1956, 1957, 1968), Toru Aoyama (Aoyama 1982), Michio Yano
(Yano 1986b, 1987), Chen Meidong (Chen 1998), Zhou Liqun (Zhou 2015), Akira Sadakata
(Sadakata 1997), and others have interpreted and verified the specific content of Indian
astronomy in the Chinese-translated Buddhist scriptures from the ephemerides to cosmo-
logical theories. Jeffrey Kotyk conducted extensive research on Buddhist astrology in the
Tang Dynasty using various translated Buddhist scriptures as materials (Kotyk 2017a).

Secondly, research on the introduction and impacts of foreign astronomy and astrol-
ogy in China using Buddhist scriptures has been conducted by many scholars. Michio
Yano discussed the Japanese Sukuyoudou 77 18 which originated from the “Xiuyao Jing”
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and translated or compiled in the Tang Dynasty (Yano 1986a). Li Hui specifically discussed
the Xiuyao Shu 15 #1t7 introduced to China through the translation of Buddhist scriptures
into Chinese (Li 2011). Niu Weixing takes Rahu and Ketu, which accompanied the trans-
lation of Buddhist scriptures into Chinese, as the starting point to explore how foreign
astronomical concepts were absorbed and melted into the process of becoming a part of
the local culture (Niu 2010). Song Shenmi further paid attention to the inheritance, trans-
formation, and integration of foreign astrology into the local culture (Song 2014). She also
investigated the dissemination and sinicization process of the twelve zodiac signs in China
based on the various literature records, including Buddhist scriptures (Song 2021). Jin Zhi-
jia paid attention to the study of foreign astrology and its influence during the Tang and
Song Dynasties using Buddhist and Daoist scriptures (Jin 2020).

Thirdly, scholars have examined factors such as dissemination intermediary and path-
ways in the exchange and dissemination of ancient Chinese and foreign astronomy. Niu
Weixing discussed the issue of transmission intermediaries and pathways for Indian as-
tronomy to China (Niu 2004b). Zhou Liqun analyzed an Indian astrological dissemination
text in three languages: Sanskrit, Tibetan, and Chinese (Zhou 2013). Bill M. Mak explored
the Central Asian factors that influenced the spread of Buddhist astronomy from India
to East Asia (Mak 2015). Jeffrey Kotyk sorted out the Iranian elements in Tang Dynasty
Buddhist astrology (Kotyk 2017b).

The above mentioned research centered on astronomical materials in Buddhist scrip-
tures has achieved a large number of research results, but there are still many issues that
need to be further explored. In this article, I attempt to provide a comprehensive classi-
fication, organization, and interpretation of astronomical materials in Chinese Buddhist
scriptures, as well as an analysis and judgment of their preservation, reliability, limita-
tions, etc., in order to provide a panoramic overview for a comprehensive understanding
of astronomical materials in Chinese Buddhist scriptures.

2. The Distribution, Classification, and Interpretation of Astronomical Data in the
Buddhist Canons

The astronomical data preserved in the Buddhist canons can be classified into eight
categories based on their content: 1. Cosmology; 2. Lunar Mansions System; 3. Seasons,
Calendars, and Divisions of Day and Night; 4. Length of Shadows; 5. Solar and Lunar
Eclipses; 6. Five Planets (wuxing 1./£) and the Seven Luminaries (giyao -GIE); 7. Rahu
(Luohou #EHx), Ketu (Jidu #145), and Navagraha (Jiuzhi JL#h); and 8. Planetary Tables.

Below, we will organize, analyze, and interpret the distribution of these astronomical
contents in the Buddhist canons.

2.1. Cosmological Knowledge in the Buddhist Canons

Among various astronomical knowledge, cosmological knowledge is closely linked
with other human thought domains such as religion and philosophy. The cosmological
theories in Buddhist scriptures are intricately related to Buddhist philosophical systems
and encompass three theoretical aspects: firstly, theories concerning the formation of the
universe, describing the causes and processes of cosmic formation; secondly, descriptions
of the structure of the heavens and earth in Buddhist scriptures; and thirdly, descriptions
of the operation of the universe. Although these Buddhist cosmological theories are rel-
atively ancient, they provide coherent explanations for basic astronomical phenomena
such as diurnal variations, annual variations in day length and sunrise azimuth, and sea-
sonal changes.

In Buddhist scriptures, the term shijie 15t (world) is often used instead of yuzhou
F 4 (universe). According to the explanation in the Lengyan jing 4 B4 [Skt. Siramgama-
siitra), shi it refers to the passage and change in time in the past, present, and future;
jie ¥+ means boundary, delineating space.! Buddhism divides the world into two dimen-
sions: the world of sentient beings, also known as the “world of the sentient” (youging shijie
H1EIFY), and the world of objects, which is the land where all sentient beings dwell. The
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world of objects has more materialistic implications and is therefore closer to the astronom-
ical concept of the universe.

The Abidamo jushe shilun W B (R 58 5 [Skt. Abhidharmakosa-bhisya) uses a verse-
by-verse commentary format to interpret the theory of the world of objects. From this, we
understand that the world was roughly formed as follows: At the beginning of a kalpa,
there was a great wind that could shatter and disperse everything, making all things form-
less and invisible, without a trace of dust remaining. All the states and mountains in the
world were blown apart. After undergoing an extremely long period of time, a great black
cloud arose, covering the entire world, followed by heavy rain that poured continuously
for millions of years. The water accumulated and formed the bottom sea, which was eleven
laksas? and twenty thousand yojanas deep and twelve laksas and three thousand four hun-
dred and fifty yojanas wide. The water from the bottom sea surged upward, coalescing into
gold, like cream solidifying on the surface of boiled milk, forming the Golden Earth Wheel.
The Golden Earth Wheel was three laksas and twenty thousand yojanas thick and had the
same width as the water wheel (the bottom sea), which was diminished to eight thousand
yojanas thick. The circumferences of the Golden Earth Wheel and the water wheel were
three times their width,? totaling thirty-six thousand laksas and ten thousand three hun-
dred and fifty yojanas. Above the Earth Wheel, heavy rain poured down again, forming
the Great Ocean. Under the agitation of the wind wheel, the essence gathered and formed
Mount Sumeru, with superior essence forming seven golden mountains, middle essence
forming seven silver mountains, inferior essence forming a mountain ring, and miscella-
neous essence forming the four great continents.*

After the formation of the world, it acquired a certain internal structure. Descrip-
tions of this world structure can be found in various Buddhist scriptures, among which
the descriptions in several Abhidharma texts are more systematic and quantitative. In
the Abidamo jushe lun FBEEEEH 50 [Skt. Abhidharmakosa-bhasya, hereafter Jushe lun], a
combination of verses and commentary is used to depict the quantitative structure of the
world.% Tt is believed that all things in the universe exist on a vast and boundless wind
wheel, with a water wheel above it. The surface of the water wheel solidified into the
Golden Earth Wheel. At the top of the Golden Earth Wheel lies Mount Sumeru, surrounded
by seven mountains including Yugamdhara (Ch. Yujiandaluo #iffi#4). Mount Sumeru'’s
water level and depth are both eighty thousand yojanas.® The remaining seven mountains
are all made of gold. Beyond the seven mountains are the continents, namely the four great
continents: Jambudvipa, Plirva-videha, Avara-godaniya, and Uttara-kuru. The shapes of
the four great continents are as follows: Jambudvipa is shaped like a chariot, with two thou-
sand yojanas on each of the east, west, and north sides, and only three and a half yojanas on
the south side; Parva-videha is shaped like a half-moon, with a length of three hundred
and fifty yojanas on the east side and two thousand yojanas on the other three sides; Avara-
godaniya is shaped like a full moon, with a diameter of two thousand five hundred yojanas
and a circumference three times the diameter, i.e., seven thousand five hundred yojanas;
and Uttara-kuru is square, with each side being two thousand yojanas. Additionally, there
are eight subcontinents attached to each of the four great continents. These continents and
subcontinents are inhabited places.

The operation of the Buddhist universe is closely related to the dynamics of Buddhist
cosmological evolution and the structure of the world of objects: the sun, moon, and stars
revolve around Mount Sumeru under the support and propulsion of the wind wheel. The
height of the sun and moon’s orbit is half the height of Mount Sumeru, which is forty-
two thousand yojanas. The sun revolves around Mount Sumeru, causing day and night
alternations and seasonal changes on the four great continents.

Including the four great continents, the sun, moon, stars, Mount Sumeru, and the
heavenly realms collectively are called one Small Thousand World. A thousand Small
Thousand Worlds make up one Middle Thousand World. A thousand Middle Thousand
Worlds constitute one Great Thousand World. Everything in the Great Thousand World



Religions 2024, 15, 1321

is generated and destroyed together in one great kalpa and regenerated at the beginning of
anew great kalpa, reflecting a typical cyclical cosmological idea.

From the depiction of the Buddhist world structure in the Jushe lun, it can be seen that
the structure of this world is quite refined. Whether it is the structure of the heavens and
earth, the movement of the sun and moon, the shape of the four great continents, or the
magnificent abodes of the heavenly beings atop Mount Sumeru, as well as the heights and
lifespans of the gods, humans, and ghosts, all have a set of quantitative models, involving
arithmetic and geometric progressions. At the same time, the world structure in Buddhist
scriptures is not completely divorced from experience. For example, the description of
the shape of Jambudvipa roughly matches the north-wide and south-narrow shape of the
Indian subcontinent. In summary, from the Buddhist scriptures, we can understand a
quantified ancient Indian cosmological model.

2.2. Lunar Mansions System in the Buddhist Canons

Lunar mansions are a very common concept in Buddhist scriptures. However, a con-
siderable portion of the discourse on lunar mansions is not directly related to astronomy
and is sporadic and incomplete. Classical texts that provide relatively comprehensive de-
scriptions of the lunar mansions system include the Da fangdeng daji jing K774 KHHE
[Skt. Mahavaipulya-mahasamnipata-siitra, T no. 397], the Wenshushili pusa ji zhuxian suoshuo
jixiong shiri shan’e xiuyao jing SCEARTIHIE BE K i Al Fir 2t & DRy [ 38 2845 BE4S [Sttra Spoken
by Bodhisattva Mafijusri and Various Devas on Auspicious and Inauspicious Times and
Days and Good and Evil Naksatras and Planets; T no. 1299; hereafter Xiuyao jing], the
Modengjia jing FEXEM#AS [Skt. Matangi-siitra, T no. 399], the Shetoujian taizi ershiba xiu jing
FrBEROR T+ )\ 154¢ [Skt. Sardilakarndvadana; T no. 1301; hereafter Shetoujian jing], and
the Qiyao rangzai jue -LHEHE K FR [Formulae for Averting Disaster by the Seven Luminaries;
T no. 1308). Most of these sutras belong to the Esoteric Buddhist tradition. The descrip-
tions of the Indian lunar mansions system” in these Buddhist scriptures generally include
six aspects: the names of the lunar mansions, the number of lunar mansions, the width
of lunar mansions, the number of stars in each lunar mansion, the shape of each lunar
mansion, and the astrological significance of each mansion.

The Fomu da Kongque Mingwang jing B K fL4E B E£E [Skt. Mahamayari-vidyarajii; T
no. 982], translated by Bukong 4% (Amoghavajra, 705-774), is listed as the first text in the
“Esoteric’ category of the Taisho canon. In this sutra, the names of the 28 lunar mansions
are listed, and the Chinese names for the Indian lunar mansions are used for translation,
which is a common practice in Buddhist scriptures. However, it is worth noting that the
Chinese lunar mansions do not strictly correspond to the Indian lunar mansions in terms
of specific stellar compositions. The Foshuo da Kongque zhouwang jing s KFLAE T 4L
[Skt. Mahamayiri-vidyarajiii; T no. 985], translated by Yijing 815t (635-713), is an alternate
version of the Mahamayiiri-vidyardjiii. Similarly, it lists the names of the 28 lunar mansions,
but Yixing used phonetic translations for the names of the Indian lunar mansions.

The Da fangguang pusa zang Wenshushili genben yigui jing K75 & 3 6 s SCHRFfIFI AR A% 155
AR [Skt. *(Arya)Madijusrimiilakalpa; Ritual Manual Siitra on the Fundamentals of the
Mafjjusri in the Vaipulya-bodhisattva-storehouse; T no. 1191; hereafter Genben yigui] trans-
lated by Tianxizai K& (Skt. Devasantika, fl. 980-1000) during the Northern Song Dy-
nasty (960-1127), lists the phonetic names of the twenty-seven lunar mansions excluding
the Ox mansion. Influenced by Babylonian-Greek astronomy, Indian astronomy adjusted
the number of lunar mansions to twenty-seven to match the imported zodiacal twelve
houses. Additionally, considering the precession of the equinoxes, the first lunar man-
sion was changed from the older Krittika to Rohini, also known as Asvini (Ch. Ashiweimi
Fi[J /8 {#). This sutra was translated by Tianxizai in the early years of the Northern Song
Dynasty, relatively late in terms of translation date. Hence, the adjustment of the first lunar
mansion to accommodate the precession of the equinoxes was necessary.

The Genben yigui, in juan 14, describes the fate of individuals born under the twelve
zodiacal signs and establishes a correspondence between the twelve zodiacal signs and
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the twenty-eight lunar mansions. After the concept of the twelve zodiacal signs entered
India, it inevitably raised questions about how to match them with the twenty-eight lunar
mansions. Here, we see an example of such coordination. In the Nanmijishipaluo tian shuo
zhilun jing A FHRYEE R R4S [*Nandikesvara-deva Teaches the Zodiac Siitra; T no.
1312, hereafter Zhilun jing], a similar correspondence between the twelve zodiacal signs
and the twenty-eight lunar mansions is given. The correspondence between the twelve
zodiacal signs and the twenty-eight lunar mansions provided in the Zhilun jing is more
detailed than that given in juan 14 of the Genben yigui. Each lunar mansion is first divided
into several sections and then matched with the twelve zodiacal signs, with some man-
sions divided into two parts, each matched with neighboring signs, and each zodiacal sign
nominally paired with three mansions. Similar methods of matching zodiacal signs and
lunar mansions can also be found in the Xiuyao jing.

The Modengjia jing and the Shetoujian jing are different translations of the same sutra,
each with its own characteristics in translating the names of the twenty-eight lunar man-
sions. In the Modengjia jing, in the fifth chapter ‘Shuo xingtu pin’ #it £ [l [Discourse on
Star Charts], the names of the Indian lunar mansions are translated entirely according to
the Chinese names of the lunar mansions, with the first mansion being Krittika, which is
evidently a relatively ancient system. The Shetoujian jing, on the other hand, uses a com-
pletely different translation method, translating the names of the Indian lunar mansions
into Chinese using a method of paraphrasing. By examining the literal meanings of the
Sanskrit names of the Indian lunar mansions, it can be seen that almost all of the para-
phrased names correspond to the original Sanskrit meanings. This method of translating
the names of lunar mansions is unique among all Buddhist scriptures.

The twenty-eight (or twenty-seven) lunar mansions encircle the heavens, with each
mansion occupying a certain celestial area. In ancient China, the widths of the twenty-eight
lunar mansions varied, with some being over thirty degrees wide, while others were only a
few degrees wide or even just one degree wide. The width of the lunar mansions in ancient
India differed. In the Da fangdeng daji jing it is said that Krittika (Maoxiu §B1#) ‘travels
the four continents through thirty shi () in one day and one night’ (—H—7%, EVUKF,
1T =+1).8 The ancient Indian lunar mansions, also called Naksatras (Yuezhan F1 k), were
closely related to the movement of the moon, and the width of each mansion was expressed
in terms of the time it took for the moon to stay in the mansion, from entering to leaving.
Here, thirty shi is the width of Krittika. The ‘Shuo xingtu pin diwu’ #t 2 [ 5 11 [Fifth
Discourse on Star Charts] in the Modengjia jing also provides the widths of the twenty-eight
lunar mansions. The Shetoujian jing is a different version of the Modengjia jing and also lists
the widths of the twenty-eight lunar mansions, but with slight variations compared with
the Modengjia jing.

From the records of the three Buddhist scriptures mentioned above, it can be under-
stood that the widths of the Indian lunar mansions are classified into three categories, large,
medium, and small, based on the time the moon stays in each mansion. The width of the
large mansion is three times that of the small mansion, while the medium mansion is twice
the width of the small one. In ancient China, there was no consistent pattern for the widths
of the lunar mansions. The widths of the lunar mansion given in the three scriptures are
particularly narrow for the Ox mansion and do not fall into the categories of large, medium,
or small widths. This further illustrates the uniqueness of the Ox mansion in the Indian
lunar mansion system and helps to understand why the Ox mansion is excluded from the
Indian system of twenty-seven mansions. For the same mansion, the values given by the
three scriptures are mostly the same, with few differences. The time unit in the Daji jing
is shi; in the Shetoujian jing, the time unit is a ‘“moment’ (xuyu 2H%).? The time unit in the
Modengjia jing is not strictly defined, where ‘day’ (ri H) refers to daytime, and one day and
one night are equivalent to thirty shi.
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2.3. The Division of Seasons, Calendar Days, and Day and Night Hours in the Buddhist Canon

The content related to calendars and seasons in the Buddhist canon is quite rich, mainly
involving the division of seasons, the insertion of intercalary months, the arrangement of
lunar months, the concepts of black and white months, day and night hours, and the de-
termination of time segments.

In ancient India, the year was divided into 12 months, which were further divided
into three or six seasons. These concepts are mentioned in many Buddhist scriptures. In
ancient India, the name of the lunar mansion where the moon appeared on the night of the
full moon determined the name of the month. The arrangement of days in a month and
the division of hours in a day in ancient India also had their unique characteristics, as will
be described below.

As the performance of rituals in Esoteric Buddhism requires precision in timing, Eso-
teric Buddhist scriptures often contain records related to calendar days and time segments.
In the Suxidi jieluo jing #RBHIFHERES [Skt. Susiddhikara-mahatantra-sadhanopayika-patala],
within the ‘Apizhelujia pin di shiwu’ i B2 5 55 1. [Fifteenth Chapter of Abhicaral],
it is mentioned that a ritual called abhiseka (apizhelujia Bl ELJEME )10 should be performed
at noon on the eighth or fifteenth day of the dark moon to more effectively subdue demons
and monsters.'! In the ‘Gongyang cidi fa pin di shiba’ 3555 W %)\ [Eighteenth Chap-
ter on the Stages of Offering] of the same sutra, it is also mentioned that appropriate rituals
should be performed at different times of the day. From this passage, we know that an-
cient India had a division of six time segments: three during the day and three during
the night.!?

In juan fourteen of the Da fangguang pusa zang Wenshushili genben yigui jing K7 & ¥ &
ORI R AR A AL [Siatra of the Fundamental Rites for the Great Bodhisattva Cundi’s
Treasury], there is also a discussion on seasons, calendar days, and day and night hours.
It mentions that the first to fifteenth days belong to the white month, while the sixteenth
to thirtieth days belong to the black month. Both white month and black month are Indian
time units called a paksa (half-month); two paksas make up one month, twelve months make
up one year, and one year is divided into six or three seasons.!® In juan four of the Da
Piluzhe'na chengfo jing shu X B2 EAS s 4L HT [Commentary on the Mahavairocana Siitral,
it is also mentioned that the first, third, fifth, seventh, and thirteenth days of the white
month are auspicious and suitable for mandala (mandaluo 12 %5 &%) rituals. Among them, the
eighth, fourteenth, and fifteenth days are particularly auspicious, and performing rituals
on these days can have twice the effect with half the effort.!* The text further reminds that
in the case of a short lunar month, there are only fourteen days in the white months, the
fifteenth day is actually the first day of the black months, so it is no longer an auspicious
day. Due to the variation in the moon’s speed, the calendar typically uses the average
speed of the moon. The actual occurrences of the new moon and full moon, known as
“true new moon’ (dingshuo 5 ¥#) and “true full moon’ (dingwang 7€), may differ by a day
from the calculated new moon and full moon.! From this, it can be seen that the rituals in
Esoteric Buddhism should be determined based on the true new moon and true full moon,
which is referred to as the ‘fixed day’ (dingri & H).

The ‘Mingshi fenbie pin digi’ R4l 44 55 L [Seventh Chapter on Understanding
the Time Segments] in the Modengjia jing introduces the rules of the annual changes in
the length of day and night recognized in ancient India, as well as the specific names of
the 30 time segments of day and night. The same content is also mentioned in the variant
translation of the Shetoujian jing, but the two texts have different methods of translating the
names of the 30 time segments of day and night. Interestingly, both the Modengjia jing and
the Shetoujian jing mention the use of human observation of the length of the shadow cast
by their own body to determine the fifteen time segments of daylight, which is equivalent
to using a person as a horizontal sundial.
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2.4. The Length of Sunlight Shadow Data in Buddhist Texts

The Modengjia jing and the Shetoujian jing both mention the method of using ‘self-
measurement’ to determine the fifteen time segments of daylight, which cleverly utilizes
the sun’s projection. However, this involves the diurnal changes in the length of the shadow.
Generally, astronomy focuses on the annual changes in the length of the noonday shadow.
Such data are also mentioned in Buddhist scriptures, such as in the Da fangdeng daji jing
and the Shi feishi jing Wi AEIRHE [Sitra of Timeliness and Untimeliness].

In the Modengjia jing, in the “Mingshi fenbie pin diqi’ section, the character Emperor
Trisanku (Di Tengjia 7B lll) explains to the Brahmin ‘Lotus Fruit’ (Lianhua shi j# % &)
the changes in the length of day and night and the variation in the length of the noonday
shadow, which is measured using a noonday shadow chart with a height of 12 units.10
Based on the monthly records of the length of the noonday shadow in the scripture, it can
be inferred that the location where the data were obtained was approximately near 39 de-
grees north latitude. From this, it can be further inferred that the astronomical knowledge
reflected in the Modengjia jing was transmitted from India to Central Asian countries first
and stayed there for a period. The noonday shadow data in the Modengjia jing were mea-
sured at that time and place, and then transmitted to the Central Plains.

The Shi feishi jing consists mainly of a data table with a few descriptive texts.!” Through
analysis and interpretation of the scriptures and references to similar data in other Bud-
dhist scriptures, it is not difficult to determine that these data are about the annual changes
in the length of the shadow cast by the sun.

Regarding the concepts of ‘timeliness’ (shi IF) and ‘untimeliness’ (feishi ERf), although
they occasionally have other meanings in Buddhist scriptures, in the vast majority of cases
they are associated with ‘time for eating’ (shishi [k ) and ‘untime for eating’ (feishi shi
JERF ). According to the ‘Shishi bu diwu’ €’ 11 [Fifth of the Dining Time Sections]
in juan 42 of Fayuan zhulin 15362k [Forest of Gems in the Garden of the Dharma] it is
stated that ‘Noon is the time for the Dharma, that is, the time for eating. Beyond this
time, when the shadow moves a hair’s with by a second, it is considered untimeliness’
(s Ak, AW, W mg—% W, EI29ERE).18 Thus, ‘timeliness’ and ‘untime-
liness’ are strictly divided based on noon, which is very precise.

From a passage of the seventeenth juan of the Mohe senggqi lii 70 & 4% 4f [Skt. Mahasang
hika Vinaya], we can roughly understand how the early Buddhists determined the time of
noon. At that time, the mealtime for monks was not fixed and was ridiculed by the public.
The Buddha then prescribed that meals should be taken in the first half of the day and
taught the monks the method of ‘taking time’ (qushi HUFf), which involved making a foot
shadow and using a water clock (kelou %ifi).!° In other words, on clear days, the exact mo-
ment of noon can be determined by observing the shadow of the sun, while on cloudy or
rainy days, water clocks can be used to ascertain the time of noon. This term ‘foot shadow’
(jinoying JHI§Z) corresponds exactly to the unit of shadow length ‘foot’ mentioned in the Shi
feishi jing. Combining the narrative description at the beginning of the Shi feishi jing, it can
be inferred that the Buddha obtained the length of the noonday shadow for twenty-four
half-months in a year in advance and then informed the monks. As long as the monks
observed the length of the shadow during the corresponding half-month, they could eat
when the length of the shadow reached the ‘timeliness’ (shi [Ff) corresponding to that half-
month. If it slightly exceeded the length corresponding to ‘un timeliness’ (feishi ERT), they
could not eat that day. Therefore, the Shi feishi jing provides the ‘technical parameters’ for
determining the time of noon. Buddhists had to rely on this ‘technical manual’ to deter-
mine the time for eating, ensuring that it was ‘timeliness for eating’ and not “‘untimeliness
for eating.’

A complete set of shadow length data should include two important parameters: the
height of gnomon measuring the length of shadow H, and the latitude of the measuring
location ¢. However, the Shi feishi jing does not provide these two parameters. Neverthe-
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less, using certain spherical astronomy knowledge and necessary mathematical methods,
it is not difficult to calculate these two parameters, shown as follows (Niu 2004a):

¢ =36.2° £242°, H=5.99 feet + 0.57 feet

According to the description at the beginning of the Shi feishi jing, the Siitra was
preached by the Buddha Sakyamuni when he resided in the Jeta Grove Monastery (Jialan-
tuo zhulin yuan jingshe k&7 kK &) in Sravasti (Wangshe cheng T #74), so the
data on the length of the noonday shadow should theoretically be applicable to the ge-
ographical latitude of Sravasti. Sravasti was the capital of the ancient Indian kingdom of
Kosala (Mojietuo guo FE# BE ), located south of the Ganges River in the present-day Bihar
state, at about 25 degrees north latitude. However, according to the calculation results, the
applicable latitude for the length of the noonday shadow data in the Shi feishi jing is around
36 degrees north. Since the ‘untimeliness’ shadow length data were not measured in Sra-
vasti, the ‘untimeliness’ shadow length data in the Shi feishi jing did not originate from the
mouth of the Buddha. The latitude where these data are applicable belongs to the region of
ancient Gandhara, present-day eastern Afghanistan, northwestern Pakistan, and the Kash-
mir region controlled by Pakistan. This region was part of the ancient Gandhara (Jibin guo
Ji #[8]) mentioned in Chinese historical records, a region where ancient Indian Buddhist
culture flourished and the starting point for the spread of Buddhism to China via land
routes. The translation of the Shi feishi jing was carried out in Khotan, which is also within
the latitude range obtained. Therefore, the two sets of shadow length data provided by
this sutra provide quite reliable technical support for Buddhists around 36 degrees north
latitude to eat at the right time and avoid eating at the wrong time. At the same time, the
Shi feishi jing is evidence of the spread of Buddhism from its place of origin to northwest
India and the ancient western regions, and it is also important evidence of the transmission
of Indian astronomical calendar knowledge along with Buddhism to China.

2.5. Sun, Moon, and Solar and Lunar Eclipses in the Buddhist Texts

The sun and the moon are undoubtedly the two most prominent celestial bodies, and
Buddhist scriptures contain extensive descriptions of the sun, the moon, and related phe-
nomena. These descriptions can generally be categorized as follows: (1) characteristics of
the sun itself —sunlight, sun diameter, sun path, etc.; (2) characteristics of the moon itself—
moon diameter, moon shape, moon substance, moon path, etc.; (3) phenomena of daily
changes; (4) phenomena of annual changes; (5) changes in lunar phases; and (6) solar and
lunar eclipses.

2.5.1. Origin, Material, Shape, and Size of the Sun and Moon

The sun and the moon are two essential celestial bodies, and how they are generated
and what they are composed of is detailed in the ‘Shi benyuan pin’ th4#5 5 [Chapter
on the Original Conditions of the World] of juan 22 of the Chang ahan jing 4% [Skt.
Dirgha-agama), which states that the sun and the moon are brought forth by a great storm
from the original continent (golden land wheel &) located beneath the ocean, which
is eighty-four thousand yojanas deep. The sun and the moon can move in the sky with-
out falling, being supported by the so-called ‘five winds.” Wind was a fundamental force
in ancient Indian cosmology, and it played a role in the formation of the world and the
generation of the sun and moon.

According to the Chang ahan jing, the sun and moon are composed of different mate-
rials. The sun is made of two parts ‘heavenly gold’ (Tianjin K4) and one part glass (poli
JE%L)?!, while the moon is made of two parts heavenly silver and one part crystal (liuli
5i34). Both the sun and moon are square-shaped because they ‘appear round from a dis-
tance’ i L% [F.22 The length and width of the sun and moon are each fifty-one yojanas.?®

The ‘Riyuexing pin dijiu’ H 47 # 2% /1 [The Ninth Chapter on Sun and Moon’s Path]
in juan 5 of the Lishi apitan lun L ARFHEZ5w [Skt. Sarvastivada Abhidharma) offers similar
views to the Chang ahan jing regarding the composition of the sun and moon. However, it
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differs in its description of the shape and size, stating that the sun and moon are cylindrical.
According to this text, the sun is fifty-one yojanas thick and wide, with a circumference of
one hundred and fifty-three yojanas; the moon is fifty yojanas thick and wide, with a circum-
ference of one hundred and fifty yojanas.>* Clearly, the circumference is calculated using
the formula ‘radius 1 diameter 3’ 1€ =. Juan 10 of Qishi jing FLIHAL [Sttra on the Aris-
ing of Worlds] also mentions the sun being fifty-one yojanas long and wide,?® and the moon
being forty-nine yojanas long and wide. The Yujia shidi lun ¥ifllffiHti [Skt. Yogacarabhiimi
Sdstra] states that the sun’s diameter is fifty-one yojanas, while the moon’s diameter is one
yojana smaller than the sun’s.2®

Ancient Indians believed that the sun and moon emitted light themselves. According
to the Chang ahan jing, the reason the sun and moon emit light is that the deities of the sun
and moon themselves shine; their light first illuminates their golden and crystal palaces
and then the solar and lunar abodes. The Chang ahan jing also explains ten reasons why
sunlight becomes hot.?’

2.5.2. Path of the Sun and Moon

According to the Chang ahan jing, ancient Indians believed that the sun and moon
revolved around Mount Sumeru at half its height. The ‘Riyuexing pin dishijiu’ in juan 5 of
Lishi apitan lun also mentions a similar view: the sun and moon travel at a height of forty
thousand yojanas above Jambudvipa, which is half the height of Mount Sumeru.?8

The description of the movement of the sun and moon here is particularly notewor-
thy. Ancient Indians believed that the rotation of the sun and moon was a form of rotation
around Mount Sumeru, which stands upright on the ground. In ancient Chinese cosmol-
ogy, the Huntian K (chaotic heavens) theory advocated that the sun and moon revolve
around the earth, but the Gaitian # X (covering heavens) theory in the Zhoubi suanjing
Ji# 4L [Calculation Classic of the Zhou Gnomon] proposed a similar movement of the
sun and moon to that of ancient India’s viewpoint.

The model of the sun orbiting Mount Sumeru can explain the alternating changes in
seasons and day and night. In the ‘Riyuexing pin dishijiu” in juan 5 of Lishi apitan lun,
there is a detailed description of the sun’s annual movement, stating that the sun’s path
consists of 180 routes, while the moon’s path consists of 15 routes. Within half a year, the
sun transitions consecutively from one daily path to the next, until it reaches the outermost
path, then gradually returns to the innermost path. This annual variation in the azimuth
of sunrise and the length of daylight can be fully explained in this manner. As for the
moon’s movement, each lunar path is equivalent to 12 solar paths. Between the southern-
most and northernmost routes of the 180 solar paths lies a distance of 290 yojanas, and the
sun and moon travel back and forth within this range. The southernmost solar path is
called the outer path (wailu 4MH), with a diameter of 481,380 yojanas and a circumference
of 1,444,140 yojanas. The northernmost solar path is called the inner path (neilu IN#%), with
a diameter of 488,000 yojanas and a circumference of 1,442,400 yojanas.?® Here, the value of
7t is taken as 3, making it easy to calculate the difference of 290 yojanas in radius between
the outer and inner paths.

Continuing in the ‘Riyuexing pin dishijiu” in juan 5 of Lishi apitan lun, the text further
introduces the speed and direction of the sun and moon’s movements, their relative move-
ments, and the changes in lunar phases.30 Similar descriptions can also be found in juan
22 of the Chang ahan jing®' and juan 5 of Qishi jing®?, which are essentially consistent with
the records in the Lishi apitan lun. However, in juan 11 of Lishi apitan lun there is a different
explanation for the process and causes of the waxing and waning of the moon phases.® Tt
can be seen that ancient Indians already recognized the relationship between lunar phase
changes and the variations in sunlight and its position.
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2.5.3. Sunlight Coverage

The ‘Riyuexing pin dishijiu’ in juan 5 of Lishi apitan lun mentions that the diameter
of sunlight coverage is 721,200 yojanas®* with a circumference of 216,3600 yojanas. When
the sun rises in the southern Jambudvipa, it sets exactly in the northern Uttarakuru (Bei
Yudanyue zhou JL# B M), reaches noon in the eastern Pubbavideha (Dong Fupoti zhou
AR EAEYN), and midnight in the western Jambudvipa. The different seasons throughout
the day are formed by the sun’s movement.3®> Although the concept of sunlight having a
certain coverage range is only found in one place in the Buddhist scriptures, it is highly
significant. In the ancient Indian cosmological model, the sun’s path revolves around
Mount Sumeru and is parallel to the earth’s surface. In this model, if the radius of sun-
light were infinite, it would not be possible to have alternating changes between day and
night. Therefore, the Buddhist scriptures explicitly state that the diameter of sunlight cov-
erage is 721,200 yojanas, which means the radius is 360,600 yojanas. As such, within the
spherical range centered on the sun with a radius of 360,600 yojanas, it is daytime, while
beyond that is nighttime.

As the radius of sunlight coverage is smaller than the inner path diameter of the sun’s
orbit around Mount Sumeru (480,800 yojanas), it is determined that when the sun travels
along its ‘route’, it cannot shine on the opposite side of its position. For example, when
sunlight shines on the southern Jambudvipa, it cannot reach the northern Uttarakuru. The
alternation of day and night on the four continents can be explained based on the two
premises of ‘the sun revolves around Mount Sumeru’ and ‘the limited coverage range
of sunlight’.

2.5.4. Solar and Lunar Eclipses

Regarding the cause of solar eclipses, ancient Indians also had unique understandings.
In the form of the Buddha Sakyamuni preaching to the various celestial beings, such as
in the fourteenth chapter, ‘Yinyang shan’e zhengying pin’ B2F5;35 %8 4iF J# i [The Chapter
on the Divine Signs of the Good and Evil and Yin and Yang] found within juan 18 of Da
fangquang pusa zang Wenshushili genben yigui jing, it explains the cause of solar eclipses,
attributing them to Rahu Asura, the king of the Asuras. Asura is the fifth class of the eight
transmundane beings led by the devas (gods) and nagas (Dragons)® in Indian Buddhism,
originally a kind of deity in the Indian Buddhist world, often at war with Indra, the king of
the gods. Rahu is the king of the Asuras. During a battle with Indra, Rahu blocked the sun
with one hand because it was too dazzling, causing a solar eclipse. Due to this relationship
between Rahu and eclipses, in ancient Indian astronomy, the ascending node of the ecliptic
and the celestial equator, which is closely related to eclipses, was named Rahu. In the Qiyao
rangzai jue, detailed instructions and tables are given for Rahu’s movements.

The fourteenth chapter, ‘Yinyang shan’e zhengying pin’ found within juan 18 of Da
fangquang pusa zang Wenshushili genben yigui jing, also mentions a six-month period of
eclipses. Modern astronomy tells us that eclipses must occur near the points where the
ecliptic intersects the celestial equator, and the time it takes for the sun to move from the
ascending node to the descending node is precisely six months. In fact, concerning lunar
eclipses, including penumbral lunar eclipses, they occur at least twice a year, about every
six months, and regarding solar eclipses, they also occur at least twice a year, about every
six months.

In many more Esoteric Buddhist scriptures, solar and lunar eclipses appear more as
signals of disasters or as special moments for conducting rituals. After explaining the cause
of eclipses, as in the aforementioned Da fangguang pusa zang Wenshushili genben yigui jing,
the text lists the constellations associated with solar eclipses and the disasters expected in
various regions of ancient India, which is similar to the theory of divisions in ancient China.

From various descriptions in Esoteric Buddhist scriptures, it seems that ancient Indi-
ans believed that performing certain rituals during solar and lunar eclipses would have spe-
cial positive effects. For example, the Xukongzang pusa nengman zhuyuan zuishengxin tuolu-
oni qiu wenchi fa 2 S O o o IR I O BB A JE R R RV [Vajrasattva Mantra for Fulfill-
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ing All Wishes and Empowering the Most Excellent Mind] describes a method for prepar-
ing a divine medicine, which must be prepared during a solar or lunar eclipse.37 The entire
process described in the text is highly ritualistic, with detailed instructions. This divine
medicine seems to primarily enhance people’s understanding and memory. In the Foshuo
Da Molizhi pusa jing 5 KB 3 G4 [Sitra of the Great Maudgalyayana], another pro-
cess for preparing a divine medicine is described. This medicine is even more miraculous:
it is refined during a solar or lunar eclipse, and when ingested, it can make a person invisi-
ble.38 The Shengjiani fennu jin’gang tongzi pusa chengjiu yigui jing 52 HE 75 4% G- # 1 E 5 W
AE#AS [Ritual Manual for the Holy Vajraketu Fierce Vajra Youth Bodhisattva] also de-
scribes a process for preparing a divine medicine that enables one to fly in the sky. The
phrase ‘waiting for the time of the lunar eclipse, fast for three days from the thirteenth to
the fifteenth day’ (& A s, #E+ = H %+ H H = HEi 1) reveals that one must have the
ability to predict the day of the lunar eclipse in advance, otherwise fasting cannot begin
on the thirteenth day. Indian astronomy, which was introduced to Tang Dynasty China,
excelled in predicting eclipses, so this was probably not difficult during the flourishing
period of Esoteric Buddhism in 7th and 8th century India.

Similar descriptions of conducting rituals during solar and lunar eclipses to enhance
spiritual practice effectiveness are found in other Buddhist scriptures as well. All these
descriptions illustrate that ancient Indians had a thorough understanding of solar and lu-
nar eclipses, and their astronomical knowledge enabled them to accurately predict the
occurrence of eclipses, thereby providing support for the religious practices of Esoteric
Buddhism, allowing these rituals to be conducted smoothly.

2.6. The Five Planets and the Seven Luminaries in the Buddhist Canon

Without exception, various ancient civilizations recognized the existence of five major
planets. In Buddhist scriptures, the names of these five major planets can generally be
divided into two categories. First, the use of the common names of the five planets in
ancient China: Suixing 5% & (Saturn), Yinghuo % 2 (Jupiter), Zhenxing $f % (Mars), Taibai
X (Venus), and Chenxing Jiz & (Mercury), or alternatively, Muxing A (Jupiter, Wood
star), Huoxing ‘K & (Mars, Fire star), Tuxing 1/ (Saturn, Earth star), Jinxing 4:/£ (Venus,
Metal Star), and Shuixing IKE (Mercury, Water star); second, the transliteration of the
names of the five planets from India and western regions into Chinese.

The names Suixing, Yinghuo, Zhenxing, Taibai, and Chenxing were the formal des-
ignations for the five major planets in ancient Chinese astronomy. Later, these five plan-
ets were associated with the five elements, and they were arranged in the order of the
Five Phases, which is the sequence of Wood generating Fire, Fire generating Earth, Earth
generating Metal, and Metal generating Water.

In Buddhist scriptures, there are various arrangements for the sequence of the five
planets. The Renwang huguo bore boluomiduo jing 1~ 7[5 i 4% 4 B 2 4% [Perfection of
Wisdom Siitra for Humane Kings Protecting Their Countries] lists the names of the five
planets in the order of Wood, Fire, Metal, Water, and Earth.0 The Sheng yaomu tuoluoni
jing BAREREFEAE JBAS [Sutra of the Holy Mother of the Luminaries] also arranges them in
the same order. The Qiyao rangzai jue gives the names and sequence of the five planets as
Suixing, Yinghuo, Zhenxing, Taibai, and Chenxing.

In the Da weide jinlun foding chisheng guang Rulai xiaochu yigie zainan tuoluoni jing KB 1%
S b TR SO A A B — VI SEBERE A JE 48 [Sttra of the Great Radiant Light of the Vajra
Summit Buddha, the Extinguisher of All Calamities], the sequence of the five planets given
is Metal, Wood, Water, Fire, and Earth. This sequence does not follow the Five Phases se-
quence, nor the sequence of the Five Phases generating and overcoming each other. How-
ever, it is the most commonly used sequence in colloquial speech for the five major planets,
and it is actually arranged according to the average visual brightness of the five planets
from brightest to darkest.*!

In the Xiuyao jing, another different sequence for the five planets is given from fastest
to slowest, namely Chenxing, Taibai, Yinghuo, Suixing, and Zhenxing, arranged in se-
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quence. Here, the speed of the five planets refers to their apparent motion against the
background of the fixed stars, for example, Jupiter orbits the sky once every 12 years, Mars
orbits the sky once every 2 years, etc.*> Arranging the sequence of the five planets based
on their speed of motion from fastest to slowest is essentially arranging them according
to their distance from the sun, from nearest to farthest. In Esoteric Buddhist scriptures,
various other arrangements of the sequence of the five planets are also found, but it is not
necessary to elaborate on them here.

There are many details about the orbits and sizes of the five planets in the Qiyao rangzai
jue. The astronomical table of the five planets in this Buddhist scripture is the most detailed
description of the orbits of the five planets among many Buddhist scriptures. Before each
section of the planetary tables, there is a general description of the names, sizes, and or-
bits of the respective planets. The Modengjia jing also provides a simple description of the
orbital periods of the five planets. Except for the claim that Venus orbits the sky once ev-
ery one and a half years, which is questionable—usually ancient beliefs consider Venus
and Mercury to orbit the sky once a year—the orbital periods of the other four planets are
consistent with those given in the Qiyao rangzai jue.

Regarding the diameters of the five planets, the Xiuyao jing provides the following:
Taibali is ten yojanas in diameter, Suixing is nine yojanas, Chenxing is eight yojanas, Yinghuo
is seven yojanas, and Zhenxing is six yojanas.43 Although the numerical values of the plane-
tary diameters given in the Qiyao rangzai jue are different, they correspond to the sequence
of the visual brightness of the planets in terms of Metal, Wood, Water, Fire, and Earth. The
Fantian huoluo jiuyao FE K K & JUKE [*Skt. Brahma Hora Navagraha; The Nine Luminaries of
Indian Heaven] provides that the circumference of Saturn is ninety /i, Mercury one hun-
dred li, Venus one hundred [i, the sun one thousand five hundred i, Mars seventy [i, the
moon one thousand five hundred [i, and Jupiter one hundred 1i,** which differs from the
Qiyao rangzai jue, and provides the circumference values instead of the diameter values.

The diameter values of the five planets given in the Buddhist scriptures do not reflect
the actual size of the planets but rather to some extent reflect their apparent brightness. In
the Xiuyao jing, the five planets are arranged from ‘large’ to “small’, which corresponds to
the usual verbal sequence of the five planets: Metal, Wood, Water, Fire, and Earth. These
statements about the size of the planets indicate that ancient India noticed the different
brightness of different planets and believed that the difference in brightness was due to
the different sizes of the stars themselves. However, it is worth noting that in the Fantian
huoluo jiuyao, the circumference of Saturn is greater than that of Mars, which seems to imply
that size is not simply judged according to brightness.

The five major planets plus the sun and the moon are the most prominent seven celes-
tial bodies in the sky, collectively referred to as the ‘seven luminaries’ (giyao -GH#). The term
‘seven luminaries” within Buddhist sitras first appeared in ‘Shuo xingtu pin’ contained
within juan 1 of Modengjia jing, translated by Zhu Liiyan #/: % (d.u.) and Zhi Qian il
(fl. 223-253) during the Wu & Dynasty of the Three Kingdoms — [ (222-280).%° It also men-
tioned the seven luminaries in the section ‘Mingshi fenbie pin’ within the second juan of
the same scripture.*® In addition, the meaning of the seven luminaries was explicitly stated
in the Da fangdeng daji jing (T no. 397), translated by the Indian trepitaka Naliantiyeshe
AEAEHS % (Narendrayasas; 517-589) during the Northern Qi Dynasty &7 (550-577):
“The so-called luminaries, there are seven kinds, namely the sun, the moon, Venus, Jupiter,
Mercury, Mars, and Saturn’ (5 HE#, AL, —&H. & H, ZF8RE. WEK
B, HESE. AHRE. BERAR)Y

In the Xiuyao jing, it is mentioned that the stars of the sun, moon, and five planets
take turns in presiding over good and bad events, which is the origin of the still prevail-
ing system of the week. 48 During the Tang Dynasty, due to the developed communication
between China and the West, the Western system of a seven-day week had already been
introduced to China. In Chang’an, there were also areas where Persians, Indians, and Cen-
tral Asians lived together, and it was common to hear them referring to the days of the
week by the names of the seven luminaries.

12
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Additionally, the Fantian huoluo jiuyao also provides alternative names for the seven
luminaries, namely: Tuxing &, Jihuan %i#%; Shuixing 7K/2, Dixing % £; Jinxing &2,
Najie ##; Taiyang KI5, Mi %; Huoxing ‘k &, Xuhan J&¥#; Taiyin XFZ, Mu %; and Mux-
ing A, Womosi M5 72 7. These are the names for the seven luminaries used by the Central
Asian peoples during the Tang Dynasty.

As a collective term for the sun, moon, and five planets, the seven luminaries also
frequently appear as a whole recitation name in Esoteric Buddhist scriptures. In most ritual
and mantra scriptures, there are mantras related to the seven luminaries, and reciting such
mantras can achieve specific purposes of salvation or supplication.

2.7. Rahu, Ketu, and the Nine Luminaries in the Buddhist Canon

In addition to the sun, moon, and five planets, Rahu and Ketu together constitute the
so-called nine “‘grabbing’ (Jiuzhi JL¥{) (or nine luminaries [Jiuyao JU#E]). Juan 4 of Da
piluzhe’na chengfo jing shu KM JE AL B 4¢ER [Commentary on the Mahavairocana Siitra),
describes them as follows: the nine luminaries consist of the seven planets, namely, the
sun, moon, Mars, Mercury, Jupiter, Venus, Saturn, and also Rahu and Ketu, totaling nine
luminaries.*® The same text in juan 17 also mentions that in Sanskrit, it is called Balika
(Bolihe HEME{T), translated as ‘nine grabbing’.>® In Sanskrit, nine grabbing is known as
Navagraha, referring to the nine deities that influence celestial phenomena.

In fact, the ‘Shuo xingtu pin’ section of juan 5 of Modengjia jing, translated as early
as the Eastern Wu period, had already defined the nine luminaries: ‘Now, I will explain
to you the seven celestial bodies: the sun, moon, Mars, Jupiter, Venus, Saturn, and Mercury
are called the seven, and Rahu and the comet, together, are called the nine’ (4 & Z 1% &5t
ME: H. . e, B, BE. KA. JRE. B4A%L, #lk. B2, @A) (see
Note 45). The ninth celestial body among the nine luminaries was referred to as the ‘comet’
(hui ) The commentary on the Mahdvairocana Siitra in juan 4 also lists Rahu and the comet
together.3! In the Beidou gixing humo fa It F-LEF§EEV [Procedures for the Fire Ritual for
the Seven Stars of the Big Dipper], the monk Yixing —47 (683-727) explained it as follows:
‘Ketu, translated as a banner. A banner refers to a comet. Rahu refers to the deity of con-
junction and eclipse’ (st##, #ZEH. M, HREb. BlEH, EaMH).5? Ketu is
Sanskrit for ‘banner’ (gi ) and its original meaning in Sanskrit includes both ‘banner” and
‘comet.” Therefore, ‘Ketu’ is a transliteration, and ‘comet’ is a translation. The Qiyao rangzai
jue mentions that Ketu is also known as ‘moon boli’ (Yue boli 157 77), with ‘bo’ 5 being a
type of comet mentioned in ancient Chinese texts. In many Esoteric Buddhist scriptures,
Ketu is translated as huixing £ 5 (comet), huibo 5 (bo comet), or changwei xing <2
(long tailed star), but they all refer to Ketu when listed as one of the nine luminaries.

Apart from descriptions of Rahu and Ketu in texts such as the Qiyao rangzai jue that
closely align with their astronomical meanings, in many other Esoteric Buddhist scriptures,
when Rahu, Ketu, or the nine luminaries are mentioned, they are mostly treated as one
group of important celestial deities for chanting.

The Buddhist scriptures mentioned above that discuss Rahu, Ketu, or the nine lumi-
naries belong to the Esoteric Buddhist canon. Texts outside the Esoteric Buddhist canon
rarely mention Rahu, Ketu, and the nine luminaries. This indicates that the concept of the
nine luminaries was introduced into China with the spread of Esoteric Buddhism, and in
many cases, it was treated only as a symbol of astrology. The aforementioned Buddhist
scriptures were translated during the middle to late Tang Dynasty and early Song Dynasty,
suggesting that the concept of the nine luminaries was introduced on a large scale during
the middle to late Tang Dynasty.

2.8. Planetary Ephemerides in the Buddhist Canon

Planetary ephemerides in Esoteric Buddhist scriptures primarily appear in the Qiyao
rangzai jue. This scripture directly presents the tables of the five major planets (wuda xingx-
ing H AT B), Rahu, and Ketu in numerical form. Each table provides the celestial coordi-
nates for a heavenly body in a certain constellation and degree for each month. The tables
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also mark the dates and positions on the ecliptic for the planets’ invisibility, visibility, di-
rect motion, and retrograde motion. The ephemerides for Jupiter span 83 years, for Mars
79 years, for Saturn 59 years, for Venus 8 years, for Mercury 33 years, for Rahu 93 years,
and for Ketu 62 years.5> Here, the length in years of a certain planetary ephemerides is
equal to the sum of the planet’s sidereal periods and synodic periods. For Jupiter, as an
example, there are 7 sidereal periods and 76 synodic periods in 83 years. This quantitative
relationship can be traced back to Indian and Babylonian astronomy (Pingree 1981).

By utilizing modern accurate astronomical tables, an analysis of the precision in both
position and time of the planetary tables and Rahu and Ketu tables in the Qiyao rangzai jue
yields the following results (Tables 1 and 2):

Table 1. The precision of the positions of the Five Star Calendar in Qiyao rangzai jue.

Mean Square Mean Error of Mean Square Error of
Mean Error of . .
Planet Stationary Point Error of Concealing and Concealing and
y Stationary Point  Appearing Position =~ Appearing Position

Jupiter —041° 1.29° —0.47° 1.89°
Mars 1.00° 6.34° —2.45° 15.11°
Saturn —0.39° 1.72° —0.38° 1.70°
Venus —0.98° 5.65° 0.23° 11.68°
Mercury — — —1.13° 6.95°

Table 2. The precision of the times of the Five Star Calendar in Qiyao rangzai jue.

Mean Square Mean Error of Mean Square Error of
Mean Error of . .

Planet Stationary Point Error of Concealing and Concealing and

y Stationary Point Appearing Time Appearing Time
Jupiter —3.14 days 6.25 days —3.57 days 2.38 days
Mars —1.61 days 6.71 days —5.20 days 15.58 days
Saturn —3.89 days 3.32 days —2.93 days 1.94 days
Venus —0.80 days 7.05 days —3.85 days 6.72 days
Mercury — — —1.04 days 7.50 days

Additionally, the mean positional error for Rahu in the table is —3.4° with a mean
square error of 1.2°, while for Ketu, the mean positional error is —5.7° with a mean square
error of 1.3°.

The precision mentioned above generally aligns with the accuracy of planetary tables
during the era of visual observation, supporting the functionality of the Qiyao rangzai jue
as a practical astrological handbook.

3. The Preservation Characteristics of Astronomical Data in the Buddhist Canon

A prominent feature of the preservation of astronomical data in Buddhist scriptures
is its integration with astrology. Astronomy and astrology have inherently intricate con-
nections. Although early Buddhism generally prohibited the study of astrology among
its followers, by the time Buddhism reached the stage of Esoteric Buddhism, this barrier
had been completely eliminated. Some Buddhist scriptures, especially those classified as
ritual texts and Esoteric scriptures in the Esoteric Buddhist tradition, serve the purpose
of facilitating rituals for disaster relief, which essentially serves the broader objectives of
astrology.

Some Esoteric Buddhist scriptures appear entirely as astrological documents based
on their titles. For instance, the Qiyao rangzai jue conveys its purpose as utilizing the move-
ments of the sun, moon, and the five planets to forecast and mitigate disasters. Regardless
of its astrological purpose, the descriptions of the movements of the five planets and the
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tables provided for their positions, as well as the positions of Rahu and Ketu, are invalu-
able to ancient Indian astronomical data. Similarly, the Xiuyao jing contains rich astro-
nomical data, including information on the Indian constellation system, the twelve houses
of the zodiac, and knowledge about the sun, moon, and five planets. However, the ti-
tle of this scripture, “Wenshushili pusa ji zhuxian suoshuo jixiong shiri shan’e xiuyao jing’
SCTRRTREE B st BT aie 5 DA Ry H 35 3815 HE4S [Sttra Spoken by Bodhisattva Manijusri and
Various Devas on Auspicious and Inauspicious Times and Days and Good and Evil Naksa-
tras and Planets], indicates its purpose of elucidating the auspiciousness and inauspicious-
ness of specific days and planets for human activities, undoubtedly making it a work of
the astrological literature.

Under the overarching characteristic of serving astrology, the preservation of different
astronomical content in Esoteric Buddhist scriptures also exhibits distinct features. Some
scriptures directly preserve ancient astronomical data, while astronomical knowledge in
certain Buddhist scriptures is embedded in the narrative more indirectly and subtly.

Astronomical knowledge in Buddhist scriptures often gets disseminated in a way that
integrates with Buddhist principles. After all, the ultimate goal of Buddhist scriptures is to
propagate the Dharma. Therefore, even when astronomical content is mentioned in Bud-
dhist scriptures, it is often used to elucidate Buddhist principles more explicitly. For exam-
ple, in juan five of Foshuo da bonihuan jing i KEJETEAS [Sutra on the Great Nirvanal, a
lunar eclipse is used to illustrate the unchanging nature of the Tathigata’s dharmakaya (Rulai
fashen 12635 ), emphasizing the permanence of the Tathagata’s Dharma.>* Similarly, in
the Xiangtou jingshe jing R UG ##4E [Sutra of the Elephant’s Head Hermitage], the lunar
phases from the first to the fifteenth day are metaphorically used to describe the process
of spiritual cultivation and the states attained.>

Of course, in the above examples, astronomical concepts are only used metaphori-
cally for explanatory purposes. In some cases, astronomical content itself becomes part
of Buddhist theoretical discussions, particularly in the integration of Buddhist cosmol-
ogy with cosmological theories. For instance, in juan 16 of Abidamo zang xianzong lun
FiT WL 322 % Je R S [Sket. *Abhidharma-samayapradipika, *Abhidharma-pitaka-prakarana-$asana-
sastra or *Abhidharmakosa-$astra-karika-vibhasya; Treatise Clarifying the Tenets of the Abhid-
harma Treasury], a Buddhist cosmological diagram is described, starting from the move-
ments of the sun and moon, discussing the alternation of day and night, the changes in the
length of day and night, and extending to the abodes of celestial beings, accompanied by
extensive descriptions of Buddhist cosmology.% It presents a vividly Buddhist worldview,
with astronomical content being an integral component. In Esoteric Buddhist scriptures,
Buddhist theories are intricately combined with astrology and astronomy. From the distri-
bution of astronomical data in Buddhist scriptures, it is evident that a substantial amount
of data appears in Esoteric Buddhist scriptures.

4. The Reliability of Astronomical Data in the Buddhist Canon

We believe that the astronomical data in the Buddhist scriptures are reliable, and this
reliability can be explained from two perspectives.

Firstly, from the perspective of textual preservation, the Chinese Buddhist canon has
been well preserved. Although there may have been some transcription errors due to copy-
ing, the act of transcribing Buddhist scriptures was considered a meritorious deed by Bud-
dhists, especially when they transcribed scriptures with devout faith, as the possibility of
errors was minimized. Therefore, we can essentially affirm that the Chinese-translated
Buddhist scriptures we see today are essentially the same as they were when they were
originally translated.

Secondly, from the perspective of Buddhist scripture translation, many of the transla-
tors involved in the translation of Buddhist scriptures into Chinese had a good grasp of as-
tronomical knowledge at that time. This can be inferred from some biographical materials
about these translators. For example, from the Gaoseng zhuan #ifi§ % [Biographies of Emi-
nent Monks], we see that An Qing %1 (i.e., An Shigao %l /&, active during the 140s-160s)
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was proficient in knowledge of the ‘Seven Luminaries and Five Elements’ (Qiyao wuxing
-LIETi47)%; Tankejialuo (Tankara ZAiii##; active in the 220s-250s) had a command of
the study of “star maps and their changes’ (1 il % %#)8; Kang Senghui B & (?-280)
was knowledgeable about ‘astronomical charts and diagrams’ (K 3C[E#)%°; Tanwuchen
Z I3 (Dharmaksema; 385-433) had a clear understanding of ‘mantras and incantations’
(IR SE47)60; JTiumoluoshi (Kumarajiva M ZR f]; 344-413) was highly skilled in “yinyang
astrology’ (K2l 5)°!; Qiunabatuoluo RAFHFEHE (Gunabhadra; 394-468) had learned
various treatises of Wuming 1.H] (Five clarities) since childhood and was proficient in as-
tronomy, arithmetic, medicine and incantations, etc.?; Qiunapidi 3Rt (Gunavrddhi;
?-502) had a clear understanding of ‘yinyang’ and was skilled in divination®?; Junaluo-
tuo HIHEAEFE (Paramartha or Zhendi Hiili, 499-569) was extremely knowledgeable and
renowned for his expertise®; and Putiliuzhi 42 & (Bodhiruci; 572-727) was well versed
in “calendars, numerology, yinyang, and divination’ (J& ¥ fT, FERs#iAR).%

The likes of Kumarajiva, Gunabhadra, Paramartha, etc., were renowned translators.
The Gaoseng zhuan was written during the Southern Liang Dynasty, recording the early
translation situation. Translation reached its peak during the Tang Dynasty. The famous
monk Yi xing was proficient in both astronomy and calendar calculation, and the “Dayan
Calendar’ (Dayan li Kfi7J&) he constructed was one of the best calendars in the history of
calendrics, and he translated a large number of Buddhist scriptures.

Due to the work of these translators who were knowledgeable in astronomy, it can be
inferred that the astronomical data in the existing Chinese-translated Buddhist scriptures
were accurately translated from the original texts.

5. Limitations of Astronomical Data in the Buddhist Canon

Itis undeniable that the astronomical data in the Buddhist canon have their limitations.
Astronomy in the Buddhist canon is either intertwined with Buddhist philosophy or asso-
ciated with astrology. For example, the cosmological content in the Buddhist canon closely
aligns with the propagation of Buddhist worldview. The astronomical content appearing
in the Buddhist canon sometimes serves as a means to elucidate Buddhist doctrine, some-
times as a tool to determine the precise timing of religious rituals, and sometimes even as
a subject of criticism. Therefore, the astronomical content in Buddhist scriptures is subject
to certain restrictions. Serving astrology and elucidating doctrine is both the reason why
astronomy can be preserved in the Buddhist canon and the reason why it is limited.

The limitations of astronomical data in the Buddhist canon are also related to the reli-
gious views of certain Buddhist sects. For example, in the Da boniepan jing KMNEIRARES [Skt.
Mahaparinirvana-siitra; Nirvana Siitra], it is mentioned that some Buddhist monks at the
time were knowledgeable in astronomy and astrology.®® However, some Buddhist sects
believe that for Buddhist monks, practices such as astrology, crafts, and skillful activities
are as sinful as eating fish and meat. Only by abstaining from these sinful activities can
one be considered a true disciple of the Buddha.

Buddhism refers to other religious sects such as Brahmanism as ‘outsiders’. From the
records in the Buddhist canon, it is known that most Brahmanic outsiders were knowl-
edgeable in astronomy and calendrical calculation. For example, in the Lianhua mian jing
JHEAETHAS [Sittra of the Monk Lotus Face], it is mentioned that a Brahmanic disciple named
Lotus Face 1t was intelligent and knowledgeable, mastering the knowledge of the
twenty-eight constellations and the degrees of the five planets.®” Juan 2 of Genben shuoyigiey-
oubu pi'naiye zashi FRAER — VI FOME S HERES [Skt. Mulasarvastivada-vinayaksudrakavastu)
mentions the outsiders being ‘good at calendar calculating’ ¥EHI/E#{ at that time.%
The Buddha did not allow his disciples to engage with other disciplines such as astronomy
and astrology in order to focus on Buddhism. This is explicitly stipulated in the Vinayas;
for example, it is stated in the Da Aidao bigiuni jing K& Lk FrJB4F [Sttra on the Bhik-
suni Mahaprajapati] ‘throughout his life, he must not say whether the day is good or bad,
and divining the auspiciousness and inauspiciousness, observing the sky, calculating the
calendar and eclipse, fortunetelling through celestial phenomena, ......all of these are pro-
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hibited.” (FJB3F, MIHUE R HALF, SEE XL MEES. AR, B AW, 2
TE8E58 ... —Af31).% This regulation extensively prohibits bhiksunis engaging in astro-
nomical and astrological activities, thus prohibiting the learning and dissemination of as-
tronomical knowledge. This prohibition had a negative effect at the time. According to
the first volume of Genben shuoyigieyoubu nituona FAE—V)H & JE FEHR [Skt. Malasarvds-
tivada Vinaya], the prohibition on studying astronomy and calendrical calculation resulted
in Buddhist disciples not knowing the current date. When the Buddha allowed them to
study these subjects, it caused a disturbance and diverted them from their practice of good
deeds. Later, the Buddha came up with a compromise solution, specifying that only the
chief monk should learn about the stars and calendar days, and others should not learn.”®

In the Mokhe sengqi lii da bigiu jieben FEFI MR K LE FEA [Skt. *Mahasamghika-pratimo
ksa-siitra], the so-called ‘six memorization methods’ (liunian fa 757%i%) are stipulated,
among which the first method is ‘’knowing the dates of the sun and moon, the first day, the
second day, up to the fourteenth and fifteenth days, big month or small month, one should
know them all' (EXH%J], —H. “AXEFNH. +LH, AKANRE.
Although this somewhat relaxed the prohibition on studying astronomy, it was limited
to learning the arrangement of calendars.

In the later period of Buddhism, as it gradually merged with Brahmanism to form
Esoteric Buddhism, what was originally considered the study of outsiders by Buddhism
was also accepted. The Da boniepan jing mentions books about ‘solar and lunar eclipses, and
the changes in celestial phenomena’ (I H #ifili. A 15i#5%) that were previously unseen
but are now available.”?

The introduction of Esoteric Buddhism into China can be said to have occurred almost
simultaneously with the arrival of Buddhism in China. Many of the early translators who
came to China were Brahmins or converted from Brahmanism to Buddhism. By the middle
of the Tang Dynasty, Esoteric Buddhism had reached its peak in China. Esoteric Buddhist
scriptures contain more astronomical content, which is fortunate for the preservation of
Indian astronomical data.

6. Conclusions

Ancient civilizations around the world have developed distinct astronomy systems
which served as important components in their respective cultures and facilitated
exchanges and dissemination between different ancient civilizations. American historian
of astronomy David Pingree (1933-2005) once likened ancient astronomy-astrology to a
great tree, with its main roots deeply buried in the deserts of Mesopotamia, its secondary
roots extending deeply into Egypt and China, and its branches branching out from Baby-
lon to Egypt, Greece, Syria, Iran, India, and China. They were grafted onto the cultural
trunks of different civilizations, growing different leaves, shoots, and flowers (Pingree
1992, p. 563). The astronomical data in the Buddhist canon discussed in this article aligns
with Pingree’s depiction of the cultural exchange between eastern and western astronomy—
astrology, confirming each other’s perspectives.

The astronomical knowledge in the Buddhist canon originates directly from Indian
civilization, but some knowledge can be traced back to Babylonian and Greek civilizations.
They spread to China through the Silk Road and interacted with indigenous Chinese as-
tronomy. The study of astronomical data in the Buddhist canon helps us understand the
position of ancient Chinese civilizations in the history of world civilization. It also provides
concrete examples to illustrate that human civilization has never developed in isolation or
in a closed state, revealing the core meaning of the historical view of technological and cul-
tural exchange: knowledge advances through dissemination, and civilization flourishes
through communication.
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counts as real in contrast to what does not. This paper looks at the relationship between these
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and draws implications for comparison and contrast with modern scientific understandings of the
world. It highlights important features of Dharmakirti’s epistemology that aim to circumvent cultural
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1. Introduction

A Buddhist system of two truths provides a descriptive framework with criteria for
what counts as real, or true, in contrast to what does not. This paper looks at the relation-
ship between these two truths in the works of two seventh-century Indian philosophers,
Dharmakirti and Candrakirti, and draws implications for comparison and contrast with
modern scientific understandings of the world. It highlights important features of Dhar-
makirti’s epistemology that aim to circumvent cultural conventions in a way that resonates
with scientific representations of knowledge. It also contrasts this approach with one
inspired by Candrakirti in order to argue for the place of ethics and persons in a hybrid
Buddhist-scientific picture of the world.

2. Frameworks of Reality

At the heart of Dharmakirti’s epistemology is a distinction between that which is
more fundamental and that which is less so. Specifically, a distinction is made between
(1) the “real” entities that underwrite the cultural artifacts we conventionally designate
within language, and (2) the “unreal” cultural artifacts that are nothing more than cultural
constructions. For Dharmakirti, what is real has a unique and determinate time (kala),
place (desa), and form (akara) (Dreyfus 1997, p. 70); in contrast, linguistic universals
distributed across time and space are deemed unreal. He thus contrasts a surface level of
linguistic superimposition with a deeper causal process. Dharmakirti defines the real, or
ultimate truth, as that which is causally efficacious, in contrast to that which is ineffective
(Dharmakirti n.d.).! In a significant way, he presents a pragmatic account of truth.

Dharmakirti’s epistemology creates a wedge between two levels of reality—the ul-
timate truth of causally efficacious particulars and the conventional truth of that which
lacks causal power, like linguistic universals. Creating a wedge between two domains
enables him to make a distinction between what is real and what is unreal (or rather, what
is efficacious and what is ineffective) within a particular framework of explanation. The
dichotomous contrast between the potent and impotent elements of a framework is at the
heart of Dharmakirti’s system and is a powerful tool that enables pragmatic distinctions
to be made between what is real and what is unreal, even in a virtual world.? That is, an
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important facet of Dharmakirti’s distinction between two truths is that it gives him a means
to account for causal processes without reference to a metaphysically real external world.

The distinction between more and less real need not presume a metaphysical reality,
since these distinctions can be made in virtual worlds, as in the difference between, for
instance, a good and bad movie, a comedy movie and a horror movie, or simply the
difference between a movie and disjointed flashes of light appearing on a screen. There
need not be anything that is most real, or a final truth, to ground these kinds of distinctions;
a pragmatic distinction is enough. In other words, with a purely pragmatic criterion there
is a way to account for “better” explanations without necessarily presuming there to be a
“best” or “most real” explanation.

The pragmatic distinction between two truths is a powerful one, but when Dharmakirti
is confronted with the question of whether causal efficacy, the basis of this distinction
between what is real (ultimate) and unreal (conventional), pertains to the ultimate or
simply to what is conventional, he replies “so be it” (astu yatha tatha) (Dharmakirti n.d.),
suggesting that the reality of what is ultimate and efficacious—the mark of the real—is
itself just conventional. A generous reading of this response suggests that the dichotomy
he introduces between the real and unreal is not based on an ultimate foundation, but
is simply a conventional description, and thus a tool that is useful even while the tool is
contingent and falls apart under a reflexive gaze or when pushed to its limit, as in Thomas
Kuhn's notion of a “paradigm”. (Kuhn 1962).

Yet a critical reading of Dharmakirti suggests a deep incoherence that runs through his
distinction between two levels of reality (the real and the unreal): the distinction embeds
a commitment not only to an intractable dualism, but to an incoherent realism. This is
because the conceptual problems introduced on one level of reality tend to be unresolved
on that level, and only resolvable through an appeal to another level. For instance, the
problem of accounting for the efficacy of conventional truth is resolved by appealing to
ultimate particulars that are the ineffable truth(s) that ground reality, yet these “ineffable”
truths are also described in linguistic terms. Ineffable things, however, cannot logically be
appealed to in a description of how things work because, by definition, they are ineffable.
We cannot meaningfully talk about what is nonconceptual (at least in a referential way), so
we cannot extract any normative or descriptive power from what is ineffable. Furthermore,
the distinction between nonconceptual nature and conceptual culture is in the first place a
conceptual distinction, so what is nonconceptual is arguably only meaningful as a relational
concept—a concept distinguished from its inverse, that which is conceptual.

To address these kinds of problems, interpreters of Dharmakirti, like Shakya Chok-
den, have offered what has been called a “sliding scale” or “ascending scale” of analysis
to account for the inconsistency between levels of description (Dunne 2004, pp. 53-59;
Dreyfus 1997, pp. 98-99). That is, what might be deemed “real” on one level of analysis is
considered “unreal” within another framework of analysis. For instance, the designation of
a “pot” is distinct from the actual object—the thing we call “pot” that holds water. That
is, the linguistic sign is unreal in contrast to the object that it designates. Yet the object
that holds water, and that we call “pot”, is designated in dependence upon its parts—its
qualities that constitute it, such as earth (in the case of a clay pot), as well as its sensory
qualities (like color and shape). These sensory qualities, or dharmas, on another level of
analysis, are more real than the cultural product that we call a “pot”, given that a pot
is a conceptual superimposition of something extended in time and space, a linguistic
construction imputed upon a flux of events, whereas no such entity really endures in time
and space. This is because for Buddhists like Dharmakirti, it is only in language that we
find permanent, spatially extended, singular things; we do not find them in reality.

Yet when pressed further, even the sensory qualities of color and shape that constitute
the pot are linguistic entities, and so on another level of analysis, these too are simply
cultural products on a different scale—nothing but labels superimposed upon an ineffable
and indeterminate manifold; they are “convenient fictions” at best, but fictions nonetheless.
Upon further analysis, even the ineffable processes that appear “out there” are subjectively
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constituted; that is, what is perceived is intertwined with a perceptual apparatus, and is
primed and inflected by the interests of a person. Thus, these seemingly external things are
culturally intertwined, too; they are not known to exist independently, outside of perception.
Thus, in the end, at his final level of analysis, Dharmakirti deconstructs not only any and
every linguistic representation, but also the entire framework of dualistically-structured
reality—the subjective along with objective representations. In the deepest level or reality,
what is left is only nonduality, the luminous nature of mind.

It can be instructive to consider these competing frameworks in light of the natural
sciences. For instance, when we are engaged with biology, we can talk about organisms
as the basic unit of ontology—a world of dogs, spiders, or bats. When we move to
another framework, chemistry for instance, the entities that are most relevant are no
longer organisms, but the chemicals, like hydrogen, oxygen, and carbon, that compose
them. In a chemist’s framework, chemicals are the units of description that account
for the causal processes of the world, including the processes of organisms. Another
descriptive framework we might employ is physics, wherein chemicals, too, are composed
of other units, like molecules and atoms, and we can continue this descriptive reduction by
“zooming in” further to molecules, atoms, and subatomic particles (quarks, and so on).

When evaluating competing frameworks, we need not presume that the lower levels
of analysis give us the “right” description, any more than we need to presume that a higher
(or highest) level (e.g., that of a transcendent self or God) is one that is the most accurate. In
fact, without pragmatic criteria, presuming a reductionist position in which the final truth
is at the bottom layer, in the dharmas or atoms, or that the final truth lies at the highest level,
in the buddha-mind or God, is nothing more than a metaphysical presumption. In fact, we
need not presume that the real truth lies in any one level of analysis. Rather than collapsing
everything into a singularity in a final level, in a final physics or a buddha-mind, there is
another way of thinking about the relation between frameworks.

The criterion for what is real needs only to apply within a particular framework, and need
not entail a framework-independent appeal to a metaphysical reality—either at the bottom
level, or holistically, at the top, or anywhere in-between. Instead of a final, or ultimate, truth
we can appeal to contextual, or framework-dependent truth, which is nothing more and
nothing less than a way to distinguish between that which counts as real and that which
does not, within a framework.

3. Rethinking the Human/Nature Divide

Two different accounts of the relationship between frameworks correspond to two
interpretations of the two truths, which I want to represent here through the figures
of Dharmakirti and Candrakirti: whereas a Dharmakirtian offers a final layer of true
reality (i.e., the ultimate, ineffable luminosity that is the nature of the nondual mind), a
Candrakirtian denies the coherency of any final or most fundamental layer of the world
(i-e., the ultimate truth is emptiness).> While a Dharmakirtian develops an account of reality
by drawing conventional distinctions, a Candrakirtian highlights the ultimate truth: the
fact that that which counts as real is inextricably tied to a conceptual framework, and
any description of reality always takes place within a framework. In more general terms,
these two interpretations represent the difference between the perspectives of Yogacara
and Madhyamaka.

To illustrate the difference between these Dharmakirtian and Candrakirtian accounts,
consider two explanations of what makes a car move: pressing down the gas pedal versus
the movement of gears, cylinders, and a combustion engine. A Dharmakirtian would
say that the common description, “pressing down the gas pedal”, is underwritten by an
engineer’s account of the causal process.* Yet a Candrakiritian would point out the fact
that both of these levels of description are simply linguistic accounts, so neither brings
us beyond or behind the wall of cultural fabrication; they are both equally conventional
truths. While both Dharmakirti and Candrakirti may agree on the fact that both of these
descriptions are conventional and that both serve distinctive purposes, there is a difference
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in how these claims are situated in relation to each other, respectively, in a hierarchical or
symmetrical way.

In a Dharmakirtian analysis of an ascending scale, an underlying account—a dharmic
or scientific description—takes priority over a folk account; a deeper level of description
grounds a surface description. In contrast, the priority of natural language resonates with a
Candrakiritian explanation. That is to say, in a Candrakirtian analysis, we can see that a
scientific account, represented by the language of the mechanical engineer, is necessarily
dependent on mundane language usage. Thus, scientific language is grounded in natural
usage, rather than vice versa. For this reason, a scientific account cannot fully replace or
completely explain away the mundane usages of natural language.® In either case, in a
Dharmakirtian or Candrakirtian interpretation, while one account can be said to undergird
the other, and even while one account may be accepted as the condition for the possibility
of the other, neither account need be completely reducible to the other (and in fact one
account can be seen to compliment the other).

On an ascending scales interpretation, represented here by Dharmakirti, one can argue
that to embrace human constructions all the way down, and to give up the quest for
an immediate encounter with nature—giving up what Sellars described as the “myth of
the given”—is to replace nature with culture and do nothing more than colonize nature
with our conceptual constructs. Is the collapse of nature (or the buddha) into the human
really better than collapsing the human into nature (or the buddha)? On the sliding-scale
interpretation, represented here by Candrakirti, there is no way to escape the fact that nature
is embedded within the orbit of human values, and recognizing this itself is liberative. That
is, the quest to escape the orbit of this hermeneutic circle itself is fueled by ignorance that
binds one to suffering, and liberation is nothing more than dropping this misguided quest
for transcendence to focus on the immanent, living world, which is always already for us
humans on a human scale.

In contrast to a Dharmakirtian interpretation of ascending scales that leads to the final
reality of the nondual buddha-mind, in a Candrakirtian interpretation, there is an important
sense in which frameworks are not arranged hierarchically, but rather, symmetrically. In
other words, whereas a Dharmakirtian analysis can be seen as an ascending scale, a
Candrakirtian analysis can be seen as a sliding scale. Dharmakirti’s scale is oriented toward
to unitive insight of the buddha’s meditative absorption on the other side of nirvana, while
Candrakirti’s sliding scales, without prioritizing a highest (or lowest) level, enables equity
among the levels of analysis and thus can keep the human scale in view.

Yet when we embrace, with a Candrakirtian interpretation, a thoroughgoing embed-
dedness of scientific truths with human interests and values, if we fail to make a distinction
between what is more or less real within a conceptual framework, we slide into a pernicious
relativism in which anything goes, one which Tom Tillemans called “the dismal slough”.
(The Cowherds 2011). That is to say, without evaluative or truth-tracking criteria, one
person’s opinion is as truthful as any other’s. This is because it is impossible to reform
one’s view, and needless to mention, get science off the ground, without the ability to make
distinctions between useful fictions and useless fabrications. Even when all distinctions
are nothing but conceptual superimpositions, some superimpositions can be more useful
than others. To avoid the dismal slough of relativism, a sliding scale must not ignore
framework-dependent, qualitative distinctions, and therefore must embed a hierarchy of
conventional values (as is the case with a Dharmakirtian model).

A Candrakirtian sliding scale can also be said to maintain an ascending structure
in terms of ultimate value given that it is oriented toward liberation, the culminating
realization of a buddha. Also, a Dharmakirtian ascending scale can be said to share the
symmetrical structure of a sliding scale when abstracted from the Buddhist soteriological
context within which it is embedded. There need not be much space between these two
interpretations, but I make this contrast to highlight a point about how we can understand
the interface between Buddhist values and science. I do so while acknowledging that a
certain amount of decontextualization of traditional Buddhist doctrine is necessary in order
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to put these Buddhist traditions into conversation with the philosophy of science. In any
case, what I wish to highlight here is that a sliding scale, as opposed to an ascending scale,
conveys the contingent and relational status of any conceptual frame. As long as it avoids
the pernicious relativism of the “dismal slough”, a sliding scale can function to keep the
focus on human meaning and personal values; since these are not completely replaced
at a deeper level of an analysis with an impersonal truth, one need not lose sight of the
conventional while seeing (or seeking) the ultimate truth.

When we completely reduce the personal to the impersonal, even while there may
be something gained, as in a scientific explanation, there will necessarily be something
lost, too. One implication of this is that a concern for the welfare of persons calls for taking
seriously the level of analysis populated by persons and human values. By emphasizing
that meanings and values on the human level cannot be completely reduced to non-human
values, ethics are foregrounded on this side of nirvana—in the present, living world. Ethics
are not sacrificed or instrumentalized as merely a means to an end when the immanent
world of humanity is not reduced to a transcendent world of a buddha (or to an underworld
of physics or some other future techno-utopia).

While qualitative distinctions between better and worse can be made within a frame-
work, we also have to answer the following question: what makes one framework better
than another (and under which meta-framework)? It is important to recognize that that
which matters or counts as real within a framework depends on the purpose one has for
using that framework. A Buddhist framework provides a goal, or telos, and the pragmatic
function of promoting well-being and alleviating suffering, which is the determining factor
used to ascertain what really matters.® A monistic framework might be useful when the
goal is to see the commonality of things, while a pluralistic framework is useful for drawing
distinctions and charting relationships between things and events. As scientists use biology,
physics, etc. for different purposes, Buddhists are not limited to a single framework to serve
human purposes and the ultimate goal of nirvana. Yet problems can arise when setting
up relations between frameworks, and in particular when one framework is completely
colonized and reduced to another, when there is a totalizing meta-framework, particularly
when personal (e.g., human) values are excluded.

Delimiting the framework-dependent boundaries of a claim gives explanatory power
to claims within that framework, but does so at the expense of alternative frameworks.
For instance, scientific accounts, in being partial and limited, are useful, albeit for limited
purposes. Problems creep in when a single framework is conceived to provide the single
and complete account of the world. This is the case with the dogma of scientism, as it is
with the case of the dogma of a religion. Science, however, as a methodological stance
rather than a reductionist metaphysical position, is pluralistic and open-ended. In this way,
it permits multiple, competing frameworks and need not be held to be a totalizing dogma.

Like a scientific methodology, Buddhist epistemology also allows for fluidity among
multiple frameworks, since a Buddhist criterion of truth, like one of science, can be rendered
pragmatically. A Buddhist can make use of frameworks, like those of Abhidharma or the
modern sciences, but a distinctively Buddhist claim to truth is not guided by only a
reductionist ideal that excludes personal interests and values. Persons (sentient beings)
and freedom (nirvana) are arguably the first and final resting place of Buddhist values, so
in light of the priority of these values, a Buddhist orientation toward truth can be said to be
fundamentally opposed to that of science.

In Buddhist epistemology, the factor that determines what counts as real in a given
framework, as well what guides the choice of framework, is interest. Interests motivate
goal-directed behavior and guide the construction and maintenance of a given framework
(Dunne 2011, pp. 91-93). Interests are rooted in personal values, a subjective dimension.
The place of interest is explicit for Buddhists—nirvana; interest is rarely explicit (or is
explicitly shunned) in the case of scientific goals. Since scientific methods are structured
impartially to exclude personal interests, which is a feature that gives a scientific model
its explanatory power, science on its own lacks the ability to distinguish values among
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frameworks; thus, science alone cannot offer a totalizing account of the world. Buddhism,
in contrast, for better and for worse, offers a totalizing meta-framework grounded in
interests and an orientation toward nirvana.

4. Conclusions

To conclude, inspired by a contrast between Dharmakirti and Candrakirti, I want to
put forward a way of thinking about the relation between science and Buddhism in the
modern world. Dharmakirti’s epistemology, like scientific knowledge, purports to move us
from conceptual ignorance (nescience) to perceptual knowledge (science), even while it is
rooted in the Buddhist project of liberation. Yet since this system is explicitly grounded in
interests, and is embedded in a Buddhist purpose and telos, in a significant way it is also
at odds with the modern ideal of scientific objectivity. This is not, however, necessarily a
problem; rather, it is simply a fact, a fact that—like other scientific facts—I contend, are
rooted in human values. It is in articulating the place of human values in a scientific world,
and the contingency of all truths, that we find insight from Candrakirti.

While we might presume that the ultimate truth is a scientific truth or natural law
and that the conventional truth is a human truth or cultural norm, in fact, both of these
truths can be said to be embedded in cultural values. Ethical matters, in particular,
involve personal values, and these are not completely reducible to non-human things.
While persons may be composed of things like chemicals or molecules, or the five
aggregates, including feeling and consciousness, persons are not completely reducible to
them. These are different levels of description that track different things and thus enable
different worlds to come into view. These worlds are shaped and guided by interest.
While scientific frameworks of the world, like physics and chemistry, are certainly useful,
we need not presume that they are completely value-free, nor should we presume that
scientific images are sufficiently complete for Buddhist interests and personal values to
be outsourced to the sciences.

There is a clear difference between scientific and humanistic models of truth, and I
have tried to explore the implications of this difference in light of a relationship between a
(Dharmakirtian) ascending scale of reality and a (Candrakirtian) sliding scale of truth. As
opposed to a reductionist approach that totally collapses human values into impersonal
descriptions, or vice versa, I want to propose a hybrid approach as a way forward, one
in which the first- and third-person perspectives both supplement each other. Neither a
first-person phenomenology that “brackets” the world nor a third-person attempt to extract
the subject out of the world is an actual possibility, and neither can provide a complete
account of the lived world. Cultural and natural worlds can certainly be differentiated,
but they are arguably never completely separable. This intertwined relation is important
to acknowledge, particularly as we are confronted with the question of how to articulate,
without reducing one to the other, the place of Buddhism in a scientific world and the place
of science in a Buddhist world.
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Dharmakirti, Commentary on Epistemology (Pramanavarttika) 3.3: “That which performs an ultimate function here is an ultimate

existent. The others exist as conventional; these are said to be particulars and universals”.

In other words, a pragmatic causal account can function both in an external realist ontology and in an idealist framework in

which an external world is virtual.

28



Religions 2024, 15, 873

Tuse “Dharmakirtian” and “Candrakirtian” to illustrate two philosophical stances that are inspired by the works of these two
figures. These labels are not meant to represent the authorial intent of these figures, but are rather used as a heuristic to illustrate
two philosophical trajectories. A Dharmakirtian view can be understood as relating to the meaning of the Sanskrit term sat as
reality whereas a Candrakirtian view presents its meaning as truth. On the complex and intertwined relation between these two
philosophical trajectories, see (The Yakherds 2021).

This example of “causal framing” is from James Woodward, cited in (Gold 2015, p. 111). Gold brings up this issue in an excellent
discussion of the “three natures” in Yogacara.

A similar point is made by Wilfrid Sellars in his “Philosophy and the Scientific Image of Man” (Sellars 1962, pp. 8-9).

This feature of Buddhist truth reflects the twofold meaning of the Sanskrit term artha, which is at once an “object” and a “goal”.
This bivocality also reflects Quine’s famous slogans: “To be is to be the value of a variable” and “No entity without identity”. In
his classic essay on ontological relativity, Quine stated that “Specifying the universe of a theory makes sense only relative to
some background theory, and only relative to some choice of a manual of translation of the one theory into the other. (...) We
cannot know what something is without knowing how it is marked off from other things. Identity is thus a piece with ontology”.
(Quine 1969, pp. 54-55).
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Abstract: This study conducts a comprehensive evaluation of large language models (LLMs), includ-
ing ChatGPT 4, ERNIE Bot 4, and Gemini Advanced, in the context of translating Buddhist texts from
classical Chinese to modern English. Focusing on three distinct Buddhist texts encompassing vari-
ous literary forms and complexities, the analysis examines the models’ capabilities in handling spe-
cialized Buddhist terminology, classical Chinese grammar, and the translation of complex, lengthy
sentences. The study employs a methodology where selected excerpts from these texts are translated
by the LLMs, followed by an in-depth analysis comparing these machine-generated translations to
human translations. The evaluation criteria include word translation accuracy, the ability to recog-
nize and correctly interpret specific meanings within both classical and modern contexts, and the
completeness of phrases without omitting or unnecessarily adding words. The findings reveal sig-
nificant variations in the performance of these LLMs, with detailed observations on their strengths
and weaknesses in translating specialized terms, managing grammatical structures unique to classi-
cal Chinese, and maintaining the integrity of the original texts” meanings. This paper aims to shed
light on the potential and limitations of using LLMs for translating complex literary works from an-
cient to modern languages, contributing valuable insights into the field of computational linguistics
and the ongoing development of translation technologies.

Keywords: large language models (LLMs); Buddhist texts; translation evaluation

1. Introduction

In this paper, I evaluate the translation capabilities of large language models, with
specific emphasis on classical Chinese. My methodology involves translating selected ex-
cerpts ranging from 400 to 500 words. The corpus for this study consists of three Buddhist
texts chosen to encompass a range of classical Chinese literature. This includes one text of
Indian-Chinese origin, identified as fHAEff /it i 55 % T 284€ (T0678), and two texts of Chi-
nese origin, written by Buddhist monks. The Chinese texts consist of ##] K 5 =28 “flzf4k
(B0087), noted for its literary quality, and Bif&ES (X1642), recognized for its narrative
strength. The cited textual sources have been accessed through the Chinese Buddhist Elec-
tronic Text Association database (CBETA).

Moreover, the selection of these three texts for translation by large language mod-
els and human evaluation was not random. First, text T0678 is an early translated Bud-
dhist sutra by Gunabhadra (394-468). This text was chosen because it discusses a series
of Buddhist philosophical concepts, such as the stages of liberation practice as well as the
relationship between mental consciousness and liberation, and touches upon the tathagata-
garbha doctrine. These contents can be used to test how large language models perform
when translating Buddhist philosophical terms and concepts. Therefore, my evaluation
of the Indian—Chinese text, T0678, focuses on whether the machine translations recognize
certain special Buddhist terms and the correct spelling of the Romanized Sanskrit words.
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Furthermore, it considers the Buddhist sutras” unique linguistic features and grammatical
structures, distinct from those of classical Chinese.

The second text comes from the preface of B0087, written by Ming Dynasty monk i
(d,1418). This text was selected because, although it is a Buddhist text, it contains many tra-
ditional Chinese literary terms and is highly literary in nature, featuring beautiful phrasing
and parallel prose structure. This text can be used to test how large language models per-
form when handling specialized Chinese classical literary works. The assessment of the
second text, BO087, characterized by its more pronounced literary nature, will primarily
focus on the ability of large language models to discern and interpret the literary devices
and methods employed in classical Chinese literature. Additionally, the evaluation will
explore the models’ ability to correctly identify and translate quotes from other literary
works incorporated into the text.

The last text is a story from X1642, written by the late Ming-early Qing Dynasty monk
Jiexian M#H (1610-1672). This is a strongly narrative text that tells a complete story. There-
fore, this text can be used to test large language models’ performance in translating nar-
rative texts and their ability to understand the logic within the story. The evaluation of
the third text, X1642, will assess the machine translation’s capability to convey the struc-
tural aspects of narrative in classical Chinese texts. Narrative texts exhibit a robust logical
structure. Consequently, the evaluation of narrative texts will focus on the ability of large
language models to translate the stories comprehensively.

I will utilize three commercial large language models—ChatGPT 4 (OpenAl 2022),
ERNIE Bot 4 (Baidu 2023), and Gemini Advanced (Google 2023)—to handle the trans-
lation of these Buddhist texts, thereby assessing their capability in processing complex
classical Chinese literature. The main goal of this assessment is to determine the accu-
racy of three large commercial language models in translating classical Chinese texts into
modern English.

The evaluation criteria are as follows: 1. The machine translation’s ability to translate
each word; 2. The machine translation’s ability to interpret the specific meanings of words
in both classical and modern Chinese, ensuring translations accurately reflect the origi-
nal meanings from the classical context rather than their modern interpretations; 3. The
completeness of machine-translated phrases, with attention to errors involving omitted
or added words. Additionally, I use human-translated texts as a standard to assess the
machine translations.

To evaluate the large language models” ability to process extensive classical Chinese
texts, I plan to input a complete paragraph in a single instance instead of translating merely
one or two sentences at a time. Each text evaluation will present the following:

1. The original text in its classical form;

2. My translation from classical Chinese into modern English;

3. The three machine-generated translations from classical Chinese to modern English;
4. Analysis and evaluation.

The prompt “Please translate <text> into modern English” was given to each large
language model. I also used additional prompts, such as “Please translate <text> directly
into modern English without summarizing the text and making comments”.

In analyzing texts translated by machines, I used various colors to identify errors
made by the language models. Red marks are used to point out semantic errors, indicat-
ing instances where the translation failed to accurately capture the intended meaning of
a word or phrase. This includes the following: 1. Words with multiple meanings, where
the chosen translation did not align with the context intended in the text; 2. Words whose
meanings differ between classical and modern Chinese, with large language models incor-
rectly using the modern interpretation in a classical context; 3. Cases where the translated
word or phrase diverged completely from its original meaning, resulting in a translation
that did not reflect the original intent. Blue marks are assigned to instances where large
language models could not correctly identify the names, courtesy names, or posthumous
titles of historical figures mentioned in the text. Green marks highlight instances where
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large language models either omitted parts of the content, leading to missing information,
or inserted content that was not present in the original, thus causing a mismatch between
the translation and the original text.

Additionally, in translating the texts T0678, BO087, and X1642 from classical Chinese

to modern English, as well as in analyzing the accuracy of large language models” transla-
tions, I consulted the following dictionaries:

1.

2.

Paul W. Kroll and William G. Boltz, A Student’s Dictionary of Classical and
Medieval Chinese;
The Dictionary of Classical Chinese (it fQ 555 ) by the Dictionary Research Center
of The Commercial Press (7 %% F[) &5 £ BF 5 0F 50 HHO);
The Dictionary of Classical Chinese Function Words (i {455 777 #t) published
by the Institute of Linguistics, Chinese Academy of Social Sciences ({4 & £l 5B
i B AERE I T E);
Nakamura Hajime ## 7z, Bukkyogo daijiten shukusatsuban (i 5 K FEIL 45 AR)
Ding Fubao (T #&{x), Buddhist Dictionary (5 KEF4L).

Textl: (FHAEMNIHbD AR T 8HE) « [BHEEE@EOMS. [HE FEa Th,
Prane . gEIRHh . M. st BEREHL. BRATHDL. SEATHL. AREpML. EE.
R, P, IR ARSI, AE RS | MBS AN
T VR —2r, dRbREHL. BIHE D SEVERE A 3 RO EE H 3Y b
TE VR =, 3G REGR, ML b ROVE, REEEDUHL SR AhbL, 2 DURE IR R RS M .
[ —4r? Bithd ! ATHE A 12T BB E MR, Eikhe, %
G T AR AT, TR BRI AC AT IR AT, BRI AN, AR N, T
3R BN ;s TARREE B R =BRIESZ, KimERFRREEEE, LRI A,
Ryl R OT EHE SR 3 R L s TR BRI PTG 52 BB B, TRR RIS IR IL %%
L, BRI AN R, AT R W7 MEHER B O 2 s MR AEBSR A, ARes— s
ABEINRARE, AT A, BRI AR, AT R O (SR 2 O A2
MR AT A, AL A A, R A2, 22 o7 ks 2
R RS 2 A AT R A M, SRR AN, A 2 WO (SR 2 O A2
A RS il AT A AT S A 7, R AL, 20 R WOy (SR B S 2 Tk
e TE AR RS, — VMRS BTE, HRRI AN, 29T 2 WO (R
FICWA; MARBEZAFMAAVES, LRI AR L, AL ([EERB ML i
RAAF— VI A B A s B, IR R AN, AT 2 WO SR B T 2 . oy
WM, —VIame. Btk R VUHENET--—Maom—vRgh. | | (CBETA
2023.Q4, T16, no. 678, pp. 714c18-715a21)
Human Translation: Avalokite$vara Bodhisattva said to the Buddha, “World-
Honored One! The Bodhisattva has ten grounds, named the Ground of Very
Joyful, the Ground of Stainless, the Ground of Lightened, the Ground of Ra-
diant Wisdom, the Ground of Difficult to Overcome, the Ground of Manifest,
the Ground of Far-reaching, the Ground of Irreversible, the Ground of Perfect
Wisdom, and the Ground of Clouds of Dharma. The Buddha Ground is the
eleventh and highest level. Within these stages, how many types of purity ex-
ist, and into how many aspects can they be categorized?” The Buddha replied to
Avalokitesvara Bodhisattva, “There are four types of purity, divided into eleven
aspects, contained within these grounds. Avalokitesvara! The first ground is
included in the purity of aspiration, while the second ground is included in
the purity of higher precepts. The purity of the higher mind encompasses the
third ground. Starting from the fourth ground and extending up to the Buddha
ground, the purity of higher wisdom and the supreme and highest incomparable
purity are contained within these grounds. These four types of purity encompass
those grounds”.

“Why are there eleven categories? Avalokitesvara! The Bodhisattva in the stage
of practicing through understanding will follow ten aspects in their practice. The
Bodhisattva diligently cultivates the forbearance of liberation, having already
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passed the current stage, transcending and leaving the cycle of birth and death
and reaching the perfection of that ground. However, if the Bodhisattva is still
unable to maintain proper awareness of subtle transgressions of the precepts, itis
not yet satisfactory. To achieve perfection, one must apply skillful means, strive
diligently, and persist until complete satisfaction is attained. If a Bodhisattva has
not yet been able to fully possess the practice samddhi in the world and hear and
remember the dharani perfectly, it is not yet adequate. To reach perfection, one
must utilize expedient techniques, strive diligently, and continue until complete
satisfaction is achieved. If a Bodhisattva has not yet repeatedly practiced the ob-
tained Bodhyanga Dharma and also cannot yet abandon the attachment to the
samaya and Dharma, it is not yet fulfilling. To attain perfection, one must em-
ploy skillful and expedient methods, strive diligently, and persevere until com-
plete satisfaction is reached. If a Bodhisattva is still unable to observe the essence
of truth, cannot abandon the idea of merely seeking nirvana to escape from the
cycle of birth and death, and does not skillfully and expeditiously cultivate the
Bodhyanga Dharma, it is not yet sufficient. To achieve perfection, one must ap-
ply skillful means, strive diligently, and continue until complete satisfaction is
attained. If a Bodhisattva is unable to directly observe the arising of all Dharmas
in the present moment, only inclined to abide in an aversion towards living in
this impure world, and only abiding in the absence of characteristics, it is not
yet satisfactory. To achieve perfection, one must employ skillful and expedient
methods, strive diligently, and continue until complete satisfaction is attained.
If a Bodhisattva is incapable of maintaining unbroken and unceasing contem-
plation on the absence of characteristics, it is not yet satisfactory. To achieve
perfection, one must apply skillful means, strive diligently, and continue until
complete satisfaction is attained. If a Bodhisattva still cannot abandon the attach-
ment to the absence of characteristics, thereby manifesting actions in reality and
gaining the power from formes, it is not yet satisfactory. To achieve perfection,
one must utilize expedient techniques, strive diligently, and continue until com-
plete satisfaction is attained. If a Bodhisattva cannot thoroughly discern all the
forms and names and cannot freely explain Dharmas in all its various aspects,
it is not yet satisfactory. To achieve perfection, one must apply skillful means,
strive diligently, and continue until complete satisfaction is attained. If the per-
fection of the truth body cannot be obtained, it is not yet satisfactory. To achieve
perfection, one must employ skillful and expedient methods, strive diligently,
and continue until complete satisfaction is attained. If unable to attain all the
capabilities that can be known and reach the clear, unobstructed, and affliction-
free real knowledge and insight, it is not yet satisfactory. To achieve perfection,
one must apply skillful means, strive diligently, and continue until complete sat-
isfaction is attained. When this part is satisfied, all parts are then completed.
Avalokitesvara! These are the four purities that encompass all levels across the
ten Bodhisattva grounds and the Buddha ground”.

ChatGPT 4: Avalokiteshvara Bodhisattva said to the Buddha: “World-Honored
One! The Bodhisattva has ten grounds, namely the Ground of Joy, the Ground
of Freedom from Defilement, the Ground of Radiance, the Ground of Brilliance,
the Ground of Difficulty Overcome, the Ground of Manifestation, the Ground
of Far-reaching, the Ground of Immovability, the Ground of Good Wisdom, and
the Ground of Dharma Cloud. The Buddha ground is the eleventh. How many
types of purity encompass these grounds, and to what extent?” The Buddha
replied to Avalokiteshvara Bodhisattva: “There are four types of purity that en-
compass these grounds in eleven aspects. Avalokiteshvara! The first ground is
encompassed by the purity of aspiration, the second ground by the purity of su-
perior precepts, the third ground by the purity of superior mind, and the fourth
to the Buddha ground by the purity of superior wisdom, the utmost supreme
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and wondrous purity. These four types of purity encompass all those grounds.
“How are these eleven aspects defined? Avalokiteshvara! A Bodhisattva on the
path of understanding has ten practices: diligently cultivating the Bodhisattva’s
patience of liberation. Having transcended this ground, the Bodhisattva ascends
beyond birth, fulfilling that aspect, yet unable to maintain precise conduct with-
out minor transgressions, this aspect is unfulfilled. For its fulfillment, one skill-
fully seeks to achieve satisfaction; unable to fully embody the worldly samadhi
or master the recitation of dharanis, this aspect remains unfulfilled. For its fulfill-
ment, one skillfully seeks satisfaction; unable to practice repeatedly the dharma
of the Bodhi aspect as obtained, and unable to abandon the attachment to the law-
ful, this aspect is unfulfilled. For its fulfillment, one skillfully seeks satisfaction;
unable to and unwilling to renounce the inclination from life to Nirvana, prac-
ticing skillfully the dharma of the Bodhi aspect, this aspect is unfulfilled. For its
fulfillment, one skillfully seeks satisfaction; unable to witness the arising of phe-
nomena directly, often dwelling in dispassion and formlessness, this aspect is un-
fulfilled. For its fulfillment, one skillfully seeks satisfaction; unable to remain in
the uninterrupted contemplation of formlessness, this aspect is unfulfilled. For
its fulfillment, one skillfully seeks satisfaction; unable to abandon the formless
actions and attain the power of form, this aspect is unfulfilled. For its fulfillment,
one skillfully seeks satisfaction; unable to ultimately discern all phenomena and
names, and to speak dharma freely in all manners, this aspect is unfulfilled. For
its fulfillment, one skillfully seeks satisfaction; unable to receive the fulfilled
Dharma body, this aspect is unfulfilled. For its fulfillment, one skillfully seeks
satisfaction; unable to attain the unobstructed knowledge and vision in all dhar-
mas, this aspect is unfulfilled. For its fulfillment, one skillfully seeks satisfaction.
With this aspect fulfilled, all aspects are fulfilled. Avalokiteshvara! This is called
the four types of purity encompassing eleven aspects of all grounds”.

ERNIE bot 4: Avalokiteshvara Bodhisattva said to the Buddha, “World-honored
One! There are ten stages for Bodhisattvas, known as the Joyful, the Stainless, the
Luminous, the Flaming, the Difficult to Conquer, the Manifest, the Far-going,
the Immovable, the Good Wisdom, and the Dharma Cloud stages. The Bud-
dha stage is the eleventh. How many types of purity encompass these stages,
and how many aspects are there?” The Buddha replied to Avalokiteshvara Bod-
hisattva, “There are four types of purity encompassing eleven aspects that em-
brace these stages. Avalokiteshvara! The purity of aspiration encompasses the
first stage, the purity of enhanced precepts encompasses the second stage, the pu-
rity of enhanced mindfulness encompasses the third stage, and the purity of en-
hanced wisdom, together with the purity of supreme and exquisite wisdom, en-
compasses the fourth stage up to the Buddha stage. These four types of purity
embrace all those stages. “And what are the eleven aspects? Avalokiteshvara!
Bodhisattvas on the stage of understanding and practice have ten dharmas to
cultivate: They skillfully cultivate the patience of Bodhisattva liberation. After
transcending this stage, Bodhisattvas rise above birth and death and fulfill that
aspect. However, they are not yet able to abide in right knowledge of subtle of-
fenses against the precepts. This aspect is not yet fulfilled. To fulfill it, they dili-
gently strive and attain fulfillment. Yet they are not able to fully attain mundane
samadhi and the retention of dharanis. This aspect is not yet fulfilled. To fulfill
it, they diligently strive and attain fulfillment. But they are not able to repeat-
edly cultivate the Bodhi factors they have attained, nor can they abandon their
attachment to samadhi. This aspect is not yet fulfilled. To fulfill it, they diligently
strive and attain fulfillment. And they are not able to observe the true nature, nor
can they abandon their one-sided intention of turning away from birth and death
towards Nirvana. They cultivate the Bodhi factors through skillful means. This
aspect is not yet fulfilled. To fulfill it, they diligently strive and attain fulfillment.
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And they are not able to observe the arising of all dharmas in the present mo-
ment, often dwelling in aversion and the absence of form. This aspect is not yet
fulfilled. To fulfill it, they diligently strive and attain fulfillment. They are not
able to abide predominantly in uninterrupted and formless contemplation. This
aspect is not yet fulfilled. To fulfill it, they diligently strive and attain fulfillment.
They are not able to abandon formless existence and attain the power of form.
This aspect is not yet fulfilled. To fulfill it, they diligently strive and attain fulfill-
ment. And they are not able to ultimately distinguish all phenomena and names,
nor can they freely explain all dharmas. This aspect is not yet fulfilled. To fulfill
it, they diligently strive and attain fulfillment. They are not able to fully receive
the Dharma body. This aspect is not yet fulfilled. To fulfill it, they diligently
strive and attain fulfillment. And they are not able to attain unobstructed knowl-
edge and vision of all dharmas. This aspect is not yet fulfilled. To fulfill it, they
diligently strive and attain fulfillment. When that aspect is fulfilled, all aspects
are fulfilled. Avalokiteshvara! These are the four types of purity encompassing
eleven aspects that embrace all the stages”.

Gemini Advanced: Avalokitesvara Bodhisattva addressed the Buddha, saying:
“World Honored One! Bodhisattvas have ten stages, namely the Joyous Stage,
the Stainless Stage, the Illuminating Stage, the Radiant Stage, the Hard to Con-
quer Stage, the Manifest Stage, the Far-Reaching Stage, the Immovable Stage,
the Excellent Intelligence Stage, and the Cloud of Dharma Stage. The Buddha
Stage is the eleventh. How many kinds of purity encompass these stages, and
how many parts are there?” The Buddha replied to Avalokitesvara Bodhisattva:
“There are four kinds of purity and eleven parts that encompass all these stages.
Avalokitesvara! The purity of aspiration encompasses the first stage; the purity
of precepts encompasses the second stage; the purity of mind encompasses the
third stage; the purity of wisdom, the purity of the highest and finest, encom-
passes the fourth stage and up to the Buddha stage. These four kinds of purity en-
compass those stages. What are the eleven parts? Avalokitesvara! A bodhisattva
on the path of understanding and practice has ten dharmas: Good cultivation
of the bodhisattva’s endurance, having passed this stage, the bodhisattva tran-
scends and is free from birth, and that part is fulfilled, but he is not yet able to
dwell in right knowledge of subtle transgressions of precepts. Therefore, this
part is not fulfilled. In order to be fulfilled, he conveniently advances and seeks
until he is fulfilled. He is not yet able to fully receive the worldly samadhi and
to fulfill the retention of dharani. Therefore, this part is not fulfilled. In order
to be fulfilled, he conveniently advances and seeks until he is fulfilled. He is not
yet able to repeatedly cultivate the divisions of Dharma related to his attained en-
lightenment, nor is he able to release attachment to received teachings. Therefore,
this part is not fulfilled. In order to be fulfilled, he conveniently advances and
seeks until he is fulfilled. He is not yet able to observe the true principle, and can-
not discard intentions always leading away from samsara towards nirvana, prac-
tice the skillful gathering of the divisions of enlightenment Dharma. Therefore,
this part is not fulfilled. In order to be fulfilled, he conveniently advances and
seeks until he is fulfilled. He is not yet able to directly witness the arising of
all actions, mostly dwelling in detachment and mostly dwelling in formlessness.
Therefore, this part is not fulfilled. In order to be fulfilled, he conveniently ad-
vances and seeks until he is fulfilled. He is not yet able to dwell extensively in
continuous, uninterrupted, formless contemplation. Therefore, this part is not
fulfilled. In order to be fulfilled, he conveniently advances and seeks until he
is fulfilled. He is not yet able to release formless practices with form and attain
the power of manifestation. Therefore, this part is not fulfilled. In order to be
fulfilled, he conveniently advances and seeks until he is fulfilled. He is not yet
able to definitively discern all forms and names, achieving freedom in all forms of
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Dharma exposition. Therefore, this part is not fulfilled. In order to be fulfilled, he
conveniently advances and seeks until he is fulfilled. He is not yet able to receive
the complete Dharma body. Therefore, this part is not fulfilled. In order to be
fulfilled, he conveniently advances and seeks until he is fulfilled. He is not yet
able to obtain the unimpeded, unobstructed knowledge and vision encompass-
ing all flames. Therefore, this part is not fulfilled. In order to be fulfilled, he
conveniently advances and seeks until he is fulfilled. When that part is fulfilled,
all parts are fulfilled. Avalokitesvara! This is called the four kinds of purity and
eleven parts that encompass all stages”.

ChatGPT 4 ERNIE Bot 4 Gemini Advanced
Red 18 38 43
Green 2 1 5
Blue 0 0 0
Totals 20 39 48

This text includes several distinctive Buddhist terms, such as “ffi” (Buddha), “#i &
FE” (Avalokitesvara), and “FE 4 J&” (dharani). Given that these terms were initially trans-
lated from Sanskrit into classical Chinese, an appropriate approach for translation would
be to present the Romanized Sanskrit forms of these terms in the translated text rather than
providing their Chinese Pinyin transcriptions. The three large language models have gen-
erally succeeded in writing the Romanized Sanskrit terms. However, there are still some
shortcomings in specific details.

In Sanskrit transliteration, all three models exhibit a significant shortcoming: the omis-
sion of diacritical marks. These marks are crucial in Sanskrit phonology, delineating pre-
cise phonemic distinctions and intonation patterns intrinsic to the language. Diacritical
marks, defined as supplementary signs or symbols appended to letters, denote specific
pronunciations or stress patterns, thereby preserving the nuanced phonetic characteristics
of the original Sanskrit (Biltoo 2021, p. 20). A salient example of this deficiency is the
translation of “Avalokitesvara”. All three models—ChatGPT 4, ERNIE Bot 4, and Gem-
ini Advanced —uniformly rendered this as “Avalokiteshvara”. This transliteration notably
lacks the diacritical mark on the “s” character, a crucial phonetic indicator distinguishing
this sound from the standard “s” phoneme in Sanskrit (Biltoo 2021, p. 23). Such an omis-
sion compromises phonetic accuracy and potentially obscures the deeper etymological
and semantic nuances associated with correctly pronouncing this significant bodhisattva’s
name in the Buddhist tradition.

Further analysis reveals additional nuances in the translation of Buddhist terminol-
ogy. The Chinese term “[Z#E/E” should be properly rendered as “dharani” in Sanskrit
transliteration. While ChatGPT 4’s translation of “dharanis” is not inherently incorrect,
it fails to adhere strictly to the International Alphabet of Sanskrit Transliteration (IAST)
standards (Biltoo 2021, pp. 21-25). ERNIE Bot 4 mirrors ChatGPT 4’s approach, whereas
Gemini Advanced opts for “dharani”, all lacking the diacritical marks.

Another salient example is the complex Buddhist term “3#£437%”. This compound
consists of two elements: “3%4243” and “¥%”. In Romanized Sanskrit, these components
correspond to “bodhyanga” and “dharma”, respectively, culminating in the composite
term “bodhyanga-dharma”. ChatGPT 4’s rendition of “Dharma of Bodhi” represents a par-
tial translation, accurately rendering “dharma”, while leaving “bodhyanga” untranslated.
ERNIE Bot 4’s interpretation is more problematic, oversimplifying “ER to merely
“Bodhi” and omitting “¥%:” (dharma) entirely. While capturing a general sense, Gemini
Advanced’s translation, “The divisions of Dharma”, lacks precision in conveying certain
Buddhist concepts.

Moreover, the term “J%4%” necessitates translation as “nirvana” in Sanskrit. Notably,
all three models consistently omitted the essential diacritical marks in their translations,

36



Religions 2024, 15, 1559

a shortcoming that permeates their handling of Sanskrit terms. These discrepancies un-
derscore the complexities inherent in translating specialized Buddhist terminology and
highlight the current limitations of artificial intelligence in accurately rendering such nu-
anced philosophical and religious concepts. The consistent omission of diacritical marks
across all models points to a systemic deficiency in their ability to fully capture Sanskrit’s
phonological and semantic intricacies within Buddhist textual translation.

Buddhist term translations require balancing literal and conceptual accuracy. “-1-#h”,
for example, refers to the ten stages of practice in Buddhism, which are crucial for prac-
titioners following the bodhisattva path. While ERNIE Bot 4 and Gemini Advanced both
translate it as “stage”, which is not incorrect in conveying the meaning, ChatGPT 4’s trans-
lation of “ground” is more appropriate when considering the literal sense of the Chinese
term. This translation accurately reflects the word-for-word correlation between the Chi-
nese “#i” and its Sanskrit equivalent, “bhumi”, which means “ground” or “earth”.

Additionally, large language models exhibit varying degrees of accuracy in trans-
lating nuanced Buddhist terminology and philosophical concepts from classical Chinese,
often struggling with contextual meanings and idiomatic expressions. In the sentence
‘bR RS ARIE I, A #4)”, the intended inquiry is twofold: “How many kinds of
purity do these grounds encompass, and into how many aspects can they be divided?”
ChatGPT 4's translation did not convey the latter part of the sentence, which states “into
how many parts can they be divided”, and instead translated it as “to what extent”.

The term “} [-&” in the subsequent sentence can be translated as “higher precepts”.
In this rendering, “# I-” corresponds to “higher”, conveying a sense of elevation or supe-
riority, while “J&” equates to “precepts”, referring to the moral guidelines that Buddhist
practitioners are expected to follow. ERNIE Bot 4’s “enhanced precepts” translation fails
to capture the nuanced meaning of “34 I-”. On the other hand, Gemini Advanced’s trans-
lation remains incomplete, as it only renders “1” as “precepts” without addressing the
translation of “3§ -”.

Moving on to the sentence “}§ [ Co i i 28 —th, 14 BEGS, W EE S, we can
find that the relationship between the latter sentence and the former sentence is a progres-
sive one. “} I-” represents “higher”, and “}4 |- |-” means the highest meaning. However,
Gemini Advanced does not reflect this progressive relationship in its translation, and the
sense of higher and highest is not conveyed.

ERNIE Bot 4’s treatment of the text presents several noteworthy issues that warrant
closer examination. The model consistently translates “}4 " as “enhanced”, a choice that,
as previously elucidated, falls short of conveying the full semantic range of the original
term. This consistent misinterpretation suggests a systematic limitation in the model’s
understanding of Buddhist terminological nuances.

Of particular interest is ERNIE Bot 4’s rendering of “38 b bV as “exquisite wis-
dom”. The selection of “exquisite” to translate “#}” is problematic in this context. While
“exquisite” typically denotes delicacy and esthetic beauty in English, it fails to capture the
profound philosophical implications of “#” in Buddhist thought. In this context, “#”
should signify incomparable, transcendent, or superlative.

ChatGPT 4’s translation of “#” as “wondrous”, while marginally more appropriate
than ERNIE Bot 4’s interpretation, still does not encapsulate the term’s intended meaning
within the Buddhist philosophical framework. The choice of “wondrous” leans towards
conveying a sense of awe or marvel, which, while not entirely misplaced, does not ade-
quately express the concept of superiority or incomparability inherent in the original term.

In contrast, Gemini Advanced’s “highest and finest” translation demonstrates a more
nuanced understanding of the term’s contextual significance. This rendering accurately re-
flects the superlative nature of “Wh” in Buddhism, conveying its elevated status and excep-
tional quality. Among the three large language models, Gemini Advanced’s interpretation
most closely aligns with the intended meaning of the original text in this instance.

In classical Chinese, “Zfi]” is used to pose a question, commonly translated as “why”
or “how”. ChatGPT 4 captured this nuance, whereas ERNIE Bot 4 and Gemini Advanced
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rendered it as “what are”. Although this still conveys a question, it does not reflect the
meaning of “ 2z fi]” in its classical context.

Another aspect to consider is that translating intricate Buddhist philosophical con-
cepts poses challenges for large language models, often resulting in a loss of nuance and
contextual depth. The term “f#{THi3%%” is a unique Buddhist term referring to the stage
of a Bodhisattva who practices through their understanding, which is the stage of the Bod-
hisattva before attaining the realization of Suchness. Thus, ChatGPT 4’s rendition of “Bod-
hisattva on the Path of Understanding” has some limitations. It suggests “path” rather
than highlighting “f#{7H” as a distinct stage of Bodhisattva. Furthermore, it translates
“fi##” merely to “understanding”, omitting the crucial aspect of “47”, which signifies “prac-
tice”. While ERNIE Bot 4 translated both “understanding” and “practice” and recognized
“f-4THL” as a stage of Bodhisattva, it did not reflect the relationship between “understand-
ing” and “practice”. The text depicts this stage as one where practice is guided by under-
standing, necessitating a translation that emphasizes “practicing through understanding”
rather than presenting “understanding and practice” as parallel concepts, as ERNIE Bot 4
did. Similarly, Gemini Advanced did not convey “stage” and misrepresented the relation-
ship between “understanding” and “practice” as parallel.

The term “7£1T” in this context refers to ten ways of practice. ChatGPT 4’s “ten
practices” translation aligns more closely with the intended meaning than ERNIE Bot 4
and Gemini Advanced, which rendered it “ten dharmas”. While “dharmas” can indeed
be translated as “i%” in Chinese, generally signifying the Buddha's teachings, such as Bud-
dhist truths and principles, the “17:17” mentioned here pertains directly to the specific
practices Bodhisattvas are expected to cultivate, as evidenced by the subsequent content.

Large language models demonstrate varying proficiency in translating complex Bud-
dhist concepts and practices, often struggling with context-dependent terminology and
specialized doctrinal nuances. This is evident in their translations of a text describing the
practices a Bodhisattva needs to cultivate, particularly in the sentence “3 15 ¥ 35 i fift i 2.,
PEMHIC, ETEE AR N, TR B AIILAAT IERE, LRI AL, 25l 2
e, J7{EEEREIEN L. All three large language models exhibit some limitations in their
translations of this sentence.

When translating “Tfi A& B8 A AR AT IEA1{E”, ChatGPT 4 did not provide a literal,
word-for-word rendering. It refrained from directly translating “JL/1” as “transgressions
of the precepts” and did not convey “IE J{E" as “proper awareness”. Instead, it summa-
rized the phrase as “yet unable to maintain precise conduct without minor transgressions”.
While ChatGPT 4’s interpretation captures the overall meaning somewhat, it does not ac-
curately translate each term.

In “3E1& 8 EWE R Z”, ChatGPT 4 did not capture the Buddhist term “fi#fiit 2" and
instead oversimplified it as “bodhisattva’s endurance”. This simplification does not reflect
that “fitfiR 2 (the forbearance of liberation) refers to a certain cultivation method within
the Bodhisattva path of Mahayana Buddhism and, therefore, should be translated as “the
forbearance of liberation”. Furthermore, its translation of “3%” is also not precise. While
“3%” in classical Chinese can indeed mean “good”, in the context of this passage, it should
be translated as “skillful” or “diligently”.

The following sentence “Ifij A G F2 THAIIE MAT IE&111”, Gemini Advanced translated
“f£” as “dwell”, resulting in a translation that does not capture the sentence’s intended
meaning. This sentence conveys that the Bodhisattva should maintain proper awareness
of even subtle transgressions of the precepts, rather than Gemini Advanced’s interpretation
of “to dwell in the right knowledge of subtle transgressions of precepts”.

The accurate translation of context-dependent Buddhist terminology poses a chal-
lenge for large language models, particularly when dealing with terms with multiple mean-
ings or specialized usage in Buddhist literature. “ILHIZGAMZ, 202K, T {EERF)
LU 27 appears several times in the subsequent text, highlighting this challenge. Among
the three large language models, only ChatGPT 4 accurately translates the term “7j{i” as
“skillful”. In classical Chinese, “77ffi” has different meanings depending on the context.
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Specifically, in Buddhist literature, “77{#" refers to skillful means or methods, making
“skillful” the most appropriate translation. ERNIE Bot 4, however, translates “JifE” as
“diligently”, which does not capture the nuanced meaning of the term in this context. On
the other hand, Gemini Advanced translates “J7 %" as “conveniently”, which, while cor-
rect in other contexts, is unsuitable for this particular Buddhist text. Therefore, ERNIE Bot
4 and Gemini Advanced do not provide the most accurate translation of “Jj ff”.

Furthermore, Gemini Advanced’s “>Ri” translation is also inaccurate. In the con-
text of this text, the term should be rendered as “seek”, conveying the act of searching or
seeking. The translation “advances” does not capture the text’s intended meaning.

Translating complex Buddhist terminology poses substantial difficulties for large lan-
guage models, frequently resulting in misinterpretation of compound concepts and loss
of essential nuances. In the text “Tij A GE H R AR =BRIERZ, Sl 2 HEFFEAE )2 all three
large language models—ChatGPT 4, ERNIE bot 4, and Gemini Advanced —had some diffi-
culties translating the Buddhist term “1E%2 =IK” Instead of treating “1E%2 —IK” as a single
term, the models split it into two separate words: “=Hk” and “1E3%2”. This led to some
inconsistencies in the translations, with ChatGPT 4 rendering “ —HIX” to “samadhi” and
“1E%2” to “embody”, resulting in the translation “embody the worldly samadhi”. Like-
wise, ERNIE bot 4 divided the term and translated “1F32” as “attain”, recognizing only
the meaning of “%%"”  while not capturing the meaning of “IE” as “correct” or “right” in
a word-for-word translation. As a result, it produced the translation “attain mundane
samadhi”. Gemini Advanced had a similar Challenge as the other two models, splitting
“1E%Z2 =IR” into two terms and translating “1E%Z” as “receive”. Moreover, all three large
language models did not include the proper diacritical marks when translating “samadhi”.

Moreover, the translations did not convey the meaning of “fifl#f” in this sentence.
This term signifies “hearing (Buddhist teachings) and memorizing them”, and thus, the
translation should precisely capture both aspects: “[if]” (hearing) and “¥§” (memorizing).
ChatGPT 4 did not capture the term’s meaning and translated it as “recitation”. Similarly,
ERNIE Bot 4 and Gemini Advanced interpreted “4#” as meaning to retain or keep, leading
them to translate it as “retention”. Consequently, all three machine translations did not
include the crucial aspect of “hearing” in their renderings of “[HF”.

Large language models face challenges when translating Buddhist philosophical con-
cepts, particularly terms with specific doctrinal meanings. This difficulty is exemplified by
ChatGPT 4’s translation of the phrase “4 IE %2 1%4¢.0>”. While the model correctly rendered
“}&" as “abandon” and “Z»” as “attachment”, it failed to recognize the Buddhist terms
“1E%Z” (samaya) and “i%” (dharma in this context). Instead, ChatGPT 4 interpreted “i%”
as being related to law, resulting in the translation “lawful”, and omitted the translation
of “1IE%Z” altogether. Although mainly accurate, ERNIE Bot 4’s translation has two minor
issues: the spelling of “samadhi” lacks diacritical marks, and “dharma” is not translated.
Gemini Advanced, on the other hand, did not provide a literal, word-for-word transla-
tion of the sentence. Instead, it summarized the content as “nor can he release attachment
to received teachings”, interpreting “1E32i%” as “received teachings”. This suggests that
Gemini Advanced only considered the literal meaning of “2” (received) without account-
ing for the specialized translation of “1E%” within the Buddhist context.

The challenges faced by large language models in capturing the nuanced relationships
between Buddhist concepts are further demonstrated by ChatGPT 4’s translation of the sen-
tence “TMIRAEBLE I, ARERE— MW ATERIERE, 1777 [EHEER2". While the
model accurately rendered “1fi A BB % HiH" as “discern the truth”, it failed to capture
the latter part of the sentence, which conveys the inability to abandon the idea of merely
seeking nirvana as a means to escape from the cycle of birth and death. Instead, ChatGPT
4 interpreted this as “the inclination from life to Nirvana”, suggesting a progression from
life to nirvana. However, this interpretation does not align with the relationship between
the cycle of birth and death and nirvana in the given context, where the practitioner seeks
nirvana to break free from the cycle of birth and death.
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The ensuing discussion will center around the fact that the accurate translation of Bud-
dhist terms necessitates a profound comprehension of their specific meanings within the
framework of Buddhist philosophy, posing a challenge for existing large language models.
ChatGPT 4’s translation of the subsequent text “Tfi AR BEBAATELFE T4, 23 R 2 (1 AR
has some limitations. ChatGPT 4’s translation of the term “Jik#” does not capture its mean-
ing. In Buddhism, “Ji#f” is a specific term that refers to a strong aversion towards the
impurities of the present world, accompanied by the desire to distance oneself from them.
Therefore, the term should be translated as “aversion” to accurately reflect this sense of in-
tense dislike and the wish to avoid or shun something. ChatGPT 4’s choice of “dispassion”
does not convey this nuance, as it suggests a state of being unfeeling or cool, rather than
a state of deliberately distancing oneself due to an aversion towards the impurities of the
world. Rendering “fi:” as “dwelling” is not the most suitable choice in this context. While
“AEJkiE” can mean “dwelling” in classical Chinese, this word means a state of residence
associated with houses and people. However, in the present text, the “f£” in “{1:” conveys
the notion of maintaining or remaining in a particular state. Consequently, it would be
more fitting to translate “{¥” here as “maintaining” or “abiding in”.

All three large language models did not capture the meaning of “%”. ChatGPT 4 and
ERNIE Bot 4 translated it to “often”, while Gemini Advanced rendered it to “mostly”. Al-
though these meanings are correct for “ %" in classical Chinese, they do not align well with
the context of the text. The sentence aims to convey that practitioners on the Bodhisattva
path should not merely maintain and abide in the states of aversion and absence of charac-
teristics. Using the word “often”, which denotes frequency, does not capture the intended
meaning because it implies that Bodhisattva path practitioners might frequently abide in
this state, while in other situations, they may transcend it. Therefore, if practitioners on
the Bodhisattva path only “often” maintain the states of aversion and absence of charac-
teristics, then there would be no need for the following text to point out that this aspect is
unsatisfactory and that one should break through this state to seek perfection. Likewise,
“mostly” is also not the most suitable choice for the context of the text. Therefore, in this
sentence, “%” should be translated as “only” or “merely” to reflect the intended meaning
more accurately.

In the subsequent sentence “Tfi 7 it 2 13 A~ it i [e] S AH U, LRI A 2”7, the con-
text of the text suggests that it is more fitting to translate “Z{£” as “mostly”, “mainly”, or
“always”. This is because the preceding sentence aimed to convey that practitioners on the
Bodhisattva path should not merely abide in the states of aversion and absence of charac-
teristics. As such, the translation of “Z” in the previous sentence must express a sense of
limitation or stagnation.

In contrast, this sentence seeks to communicate that practitioners on the Bodhisattva
path need to focus more, or primarily, on uninterrupted contemplation of the absence of
characteristics. If they cannot achieve this, they cannot attain perfection in this regard.
Therefore, the translation of “Z{1:” here should not employ “only” to express a sense of
limitation. Instead, it is essential to use words like “mainly” to offer guidance and advice
to the practitioners on the Bodhisattva path, encouraging them to invest more energy in
contemplation.

When translating this sentence, ChatGPT 4 neglected to translate “%”, but its ren-
dering of “{£” to “remain” is accurate. The limitation in ERNIE Bot’s translation, “They
are not able to abide predominantly in uninterrupted and formless contemplation”, stems
from its translation of “AHEHE” as “formless contemplation” rather than “meditation on
the absence of characteristics”.

In this sentence, Gemini Advanced still did not accurately translate “Z{£”, making
the same error as before, with “{+” still being translated to “dwelling”. Furthermore, its
translation of “fEAH " is the same as ERNIE Bot 4’s translation.

In summary, context-dependent translation of seemingly simple terms poses a chal-
lenge for large language models, particularly in texts with subtle philosophical
distinctions.
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Large language models often encounter difficulties when translating complex sen-
tence structures in Buddhist texts, particularly when these sentences convey multiple lay-
ers of meaning. The sentence “IMI K e #EMEAH A 17 X 1540 /17, despite lacking punctua-
tion, illustrates this challenge by conveying three distinct layers of meaning: the inability
to abandon the attachment to the absence of characteristics, the manifestation of concrete
actions in reality, and the attainment of power from forms. ChatGPT 4’s translation fails
to capture these three layers, instead combining the first two and resulting in the inaccu-
rate translation of “f747” as “formless actions”. Similarly, ERNIE Bot 4 does not translate
“HAT” as having concrete actions, while Gemini Advanced only accurately translates the
aspect of gaining power from form, omitting the first two layers of meaning.

The accurate translation of Buddhist terms requires a deep understanding of their spe-
cific usage within the context of Buddhist literature, a nuance that current large language
models often struggle to grasp. This is exemplified by ChatGPT 4 and ERNIE Bot 4’s trans-
lations of the word “% %" in the sentence “JtF 5 A AH M e 4, —VIRERRIEAT B AL
In Buddhist literature, “5T 35" typically denotes a thorough and complete understanding,
making “completely” or “thoroughly” more suitable translations than the chosen “ulti-
mately”, which conveys a sense of finality rather than the intended meaning. Moreover,
their rendering of “5i1i%” as “to speak dharma” does not capture the intended meaning of
explaining or interpreting the teachings. These limitations arise from the models” reliance
on the meaning of “ 7% 5" in non-Buddhist classical Chinese texts, which differs from its us-
age in Buddhist literature. Gemini Advanced’s translation of “413i” as “definitively” and
its inaccurate translation of “—VJF 7245 H 7E” further highlight the challenges faced by
large language models in capturing the essence of Buddhist terminology.

The difficulty in accurately translating Buddhist terms extends to the sentence “ 3245
JE: 5”7, where the models struggle to capture the meaning of “# /&% &” as the perfect
Dharma body or truth body. ChatGPT 4’s translation of “fulfilled” suggests satisfaction
without reaching perfection, while ERNIE Bot 4’s “fully receive the Dharma body” inter-
prets it as completely accepting the Dharma body. Gemini Advanced’s “complete” trans-
lation also fails to capture the state of perfection in this context.

The subsequent sentence “Ifil AR AEFF — VT I S I [ 81 517, further underscores the
challenges large language models face when dealing with highly specialized Buddhist
terms. “Hilf”, a Buddhist term referring to the ability to know, determine, or under-
stand, is omitted in ChatGPT 4’s translation and misinterpreted by Gemini Advanced as
“all flames”. The term “{:[#”, which refers to the absence of afflictions in Buddhism, is
translated by ChatGPT 4 as “unobstructed”, failing to convey the intended meaning. Fur-
thermore, the models struggle to accurately translate “%15.” as true knowledge and insight,
with ChatGPT 4 rendering it “dharmas”. These misinterpretations and omissions of cru-
cial philosophical concepts highlight the challenge that highly specialized Buddhist terms
pose for large language translation models.

In conclusion, through comparative analysis of the English translations of Buddhist
literature by ChatGPT 4, ERNIE Bot 4, and Gemini Advanced, we can see that all three large
language models have certain limitations in handling Buddhist terminology and classical
Chinese grammar. The three models have several shortcomings. First, their transliteration
of Romanized Sanskrit generally lacks the necessary diacritical marks. Second, the trans-
lation of key Buddhist concepts, such as “FFE5%”, “ff#47H”, and “[HFF”, is not precise
enough. Third, there is an insufficient grasp of the special meanings of words like “77{#”,
“%”, and “#i %" in the Buddhist context. Finally, when dealing with complex, long sen-
tences, they often fail to convey the multi-layered meanings of the original text. However,
overall, the translation quality of ChatGPT 4 is noticeably superior to the other two models.
It translates terms like “-1-#”, “34 7", and “3%” closer to the meaning and better under-
stands the unique connotation of the term “77{##” in the Buddhist context. Although there
are deficiencies in certain areas of ChatGPT 4’s translations, it comparatively grasps the
overall intent of the text better. The performance of ERNIE Bot 4 and Gemini Advanced
is relatively not good enough. For instance, ERNIE Bot 4 recognized “fi#471h” as a Bod-
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hisattva stage but did not accurately reflect the relationship between “understanding” and
“practice”, implying a parallel relationship rather than one where the practice is guided by
understanding. Gemini Advanced generalizes “3%” as “good”, failing to reflect its nuance
of “skillfulness”. Therefore, when considering the overall translation quality, ChatGPT 4
outperforms both ERNIE Bot 4 and Gemini Advanced. While all three models demonstrate
areas that could be enhanced, ChatGPT 4 exhibits a notably higher level of competence in
comprehending and accurately translating Buddhist literature.

Text2: (ARIREG=EMFHE) « [EHEH, HEEIUAT. BrREERE
SRR . MR IR EE AR B oA B, IEEEERE. 2
WEHGER. WEH kR k. BRE TR =G, EARAZH. 8
Btz sk, (b RERE . AR, BOEE. BEEAR
LA RERERERLARZ . UM AR AT E SCRAR R . R EERR . K
AT, AANZE. SEHRE. BB ILEERZ A, B SRR E . IR
JHAE . ARSI . PRk, BhEe B . Haaw . ansk. ORI
1To W5 M. HRHE & . KRENAMR, W9 T, HFuEmd. g
FRIEE—F A BEIRIE. RIBOE., EEBENMZ 0. WEESE. 2R
B s . MORE 2. B, KN E . IR —H . e AR

S RSN ES . LEEEm. | (CBETA 2023.Q4, Bl14, no. 87,
p- 737a8-b2)

Human Translation: Expressing emotions affairs of the world, the prevailing
orthodox teachings are selected from poems. The esteemed predecessors of our
school traveled to distant places and gained a broad and far-reaching view. They
also closely imitated human emotions and, through review and practice, encap-
sulated them in the words and sentences of their literary works because they
could not suppress empathy for everything in the world. Perhaps it will serve to
inspire and guide others onto the right path. This goes beyond merely express-
ing emotions and comprehending world affairs; it is akin to cherished pearls
and jewels that have been circulated and appreciated across many generations.
Reading the poems written by the three masters Feng Gan, Han Shan, and Shi
De, the venerable elder Chushi Qi follows their literary rhythm in his writings,
which are straightforward, spirited, and eschew ignorance, alerting people to not
fall into delusion. The chef monk Yi at the Tianling Temple in the mountain has
always kept these works in mind and is willing to print and publish them in an el-
egantly bound volume for future generations. Additionally, compilations have
been made of forewords by various esteemed masters from previous editions,
and the Compilation of Records on the Three Hermits (Sanyin jiji —F&4EiL) has
been attached. Furthermore, the In Praise of Mafijusri’s Guidelines (Wenshu zhi-
nan zan IR ) composed by Chan Master Foguo Bai has been included,
known for its wonderfully written and profound principles. A series of literary
works about mountain-dwelling life were successively written and responded
to by Chan Master Yongming Shou, Bu Na Yong, and Jing Zhong Yuan, and the
Hymn of Ten Oxen (Shiniu song 144§ by various elderly monks and other
poems and Buddhist verses. Selecting works that have been carefully polished
by the authors, like stones weathered by years of wind, and which have numer-
ous benefits for future generations, they have been compiled into volumes in se-
quence. Under the leadership of devout followers such as Chen Zhibao and Jia
Fuchang, many others have also participated, jointly publishing, and distribut-
ing these works. This text is respectfully presented as the preface. Just as people
stop searching for treatments once they find one that works or feel satisfied when
they obtain a desired treasure from the sea, some readers may find a phrase in
this book that captures their attention, as if shaking off the dust in their eyes.
This can instantly enlighten them and cause the flower of wisdom in their heart
to bloom in an instant. Only then do they believe in the compassionate heart of
the sages towards all beings that truly exist. This book serves to inspire and guide
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us as if it is a gift of power bestowed upon us by the heavens. Who are the like-
minded individuals walking the same path together with me? In the summer
of the Yongle Bingchen Year, on the day before the monastic retreat, I, Bhikkhu
Huanju Jingjie, serving as the Right Supervisor Monk for Buddhist Practices (you
chanjiao 11 f%X) of the Central Buddhist Registry (senglu si {f##%]) and the ab-
bot in the Linggu Temple in Zhong Mountain, wrote this preface.

ChatGPT 4: Expressing emotions and achieving enlightenment, the teachings of
the world have much to gain from poetry. Our ancestral sages, with their lofty
and far-sighted ideals, seem almost beyond reach. Yet, they too crafted sentences
and phrases, closely imitating human emotions and practices, for their compas-
sion for all beings could not be restrained. Or perhaps to inspire and guide to-
wards the path. This is not merely about expressing emotions and achieving
enlightenment; it’s like the eternal beauty of gems and pearls, admired across
centuries. Consider the rousing and forceful verses sung by the three saints in
the cold, the harmonious responses of the esteemed Chu and Shi, all brimming
with intense emotion, denouncing falsehoods and awakening the lost. The ce-
lestial spirit of the mountains, revered and deeply embraced, wishes to embroi-
der these teachings for posterity. And so, gathering ancient texts, prefaces by
renowned officials, and records of the three hermits, along with the Manjushri
Guide by the Zen master from the Buddha land, whose words surpass logical un-
derstanding. The works of Zen master Yongming Yanshou, along with the songs
and verses of ancient virtues, like the Ten Ox Herding Pictures, contribute to the
sharpening of the mind, benefiting the world. Thus, this collection is formed, en-
couraging the faithful to cherish these jewels of wisdom, allowing everyone to
share in their publication. In offering these words, it’s like seeking a cure in the
myriad prescriptions of medicine or satisfaction in the thousand treasures of the
sea; encountering just a word or phrase within these pages can enlighten, open-
ing the eyes and blossoming the heart. Only then can one truly appreciate the
compassionate heart of the sages. This is to aid in promoting inspiration and
guidance, a testament to the celestial spirit’s subtle influence. To whom do I ded-
icate this work? On the eve of completing this compilation in the summer of
the Yangle year, as the Deputy Director of the Monk Registry and resident of the
Zhongshan Linggu, the monk Jingjie of the Phantom.

ERNIE bot 4: Expressing emotions and conveying events. Poetry has a role to
play in educating the world. Our ancestors, the saints and sages, had lofty aspi-
rations and far-reaching visions. They also imitated human emotions and were
familiar with polishing their verses. Their compassion for all things could not
be restrained. Perhaps they wanted to inspire people to follow the right path. Tt
was not merely about expressing emotions and conveying events, but also about
creating timeless pearls and jade-like masterpieces. Consider the songs sung by
the three saints Fenggan, Hanshi, and the harmonies of Chushi Qigong. Their
rhymes are all painful and intense, denouncing falsehood and warning the de-
luded. The chief monk of righteousness in the mountain, Tianling, has long ad-
mired and practiced these teachings. He wishes to compile and print them for
posterity. He has also compiled various prefaces and postscripts by renowned
scholars from previous editions, as well as the “Records of the Three Hermits”.
In addition, he has included the “Guide to Manjusri” composed by the Buddhist
monk Bai Chanshi, which is rich in both language and reason. The chants and re-
sponses of Yongming Shou Chan Master, Buna Yong, and Jingzhong Yuan from
their mountain retreats, as well as the “Ten Ox Hymns” of the ancient masters
and various songs and verses, are all relevant to the times and beneficial to so-
ciety. They have been compiled into a volume, and with the encouragement of
devout believers such as Chen Zhibao and Jia Fuchang, they have been published
for the benefit of all. It is said that there are thousands of medical remedies, but
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one seeks the right treatment to rest. There are countless treasures in the sea, but
one is content with obtaining what one wishes. Those who read this collection
may suddenly stumble upon a word or phrase that will open their eyes and il-
luminate their hearts. Then, they will believe that the saints and sages truly had
compassion for all beings. This is how they help to promote and inspire, and
without the achievements of Tianling, who would we turn to? In the summer
of the Yongle era, the day before the end of the monastic retreat, the Right Elu-
cidator of the Monastic Bureau, and the abbot of Zhongshan Linggu Temple, the
illusory monk Jingjie, wrote this.

Gemini Advanced: To express feelings and convey matters; worldly teachings
do draw from poetry. Our ancestral sages were lofty and far-sighted, profound
indeed. Yet they also followed human sentiments and customs, honing [wisdom]
into written verses. This was surely because a compassionate heart for all beings
could not be restrained. Moreover, they aimed to inspire and guide towards
the Way. How could this be merely about expressing feelings and conveying
matters? It surpasses this, flowing playfully for a hundred generations like a
semblance of pearls and jade. Consider Fenggan and Hanshi—those chanted by
the Three Sages. See how the rhymes of Duke Qi of Chu resonate as well. All
are vigorous and spirited, sharply denouncing falsehood and rousing those de-
luded. Yishou, Spiritual Leader of the Mountain [Temple], has always upheld
these with devotion. He wishes to carve them in woodblock for their transmis-
sion. Further, I shall attach prefaces and postscripts by renowned figures, along
with records from the ‘“Three Recluses Collection. Additionally, included is the
‘Guide to Manjushri’ composed by Master Bai Chan of the Buddhist realm. The
words excel, the principle profound. From Yongming Shou Zen Master, the
poems ‘Cloth Robe” and ‘Mirror Circle’, along with those from his mountain
dwelling exchanges. There are also the ancient worthies” “Ten Oxherding Verses’,
as well as various songs and verses. All incisive and refining, beneficial to the
world, they will be compiled in due order. I urge the virtuous patrons Chen
Zhibao and Jia Fuchang, that along with all contributing benefactors, let this
be published. Respectfully offering these words as a preface: Just as with the
myriad medicinal formulas, one seeks remedy according to ailment; or how the
ocean’s countless treasures exist to fulfill desires. those who open this collection
may suddenly grasp a single word or half a phrase. Their inner vision cleared,
the heart-flower will blossom. Only then will belief arise that the sages” com-
passionate heart for all things truly exists. This indeed is furthering inspiration
and guidance —slightly attributed to Tianling’s merits. With whom else does this
creditlie? Summer of the Yongle Bingchen Year [1446], the day before the monas-
tic retreat. By the Bhikshu Jingjie, Right Dharma Propagator of the Sangha Reg-
istry, also residing at Zhongshan Linggu.

ChatGPT 4 ERNIE Bot 4 Gemini Advanced
Red 22 23 22
Green 10
Blue 6
Totals 38 33 34

In B0087, all three large language models—ChatGPT 4, ERNIE Bot 4, and Gemini
Advanced —demonstrate the ability to translate most of the classical Chinese text into mod-
ern English. However, these models encounter difficulties in identifying and differentiat-
ing words with multiple meanings, particularly in the context of Buddhist terminology
and literary practices.
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In the translation of the phrase “E1%#£9%”, the characters “&” and “i#” should be
considered a pair of near-synonyms, both carrying the meaning of expressing or convey-
ing ideas or emotions. Furthermore, given that the context of the B0087 text is related to
classical Chinese poetry, the translation of “j#” should be sought in past classical texts,
particularly those concerning the function or evaluation of traditional poetry. In the Shiji
HEC, there is a passage stating: “iiF LR (Poetry is used to express ideas) (Sima 2014,
p- 3885). Therefore, the “I£” in B0087 should be translated as “express” or “convey”, sim-
ilar to its usage in the Shiji. However, this character is often translated in different con-
texts as “achieving”. This discrepancy led ChatGPT 4 to incorrectly translate this term as
“achieving”, highlighting its challenges in comprehending the subtleties of classical Chi-
nese literature. In this context, ChatGPT 4 demonstrated inferior performance compared
to the other two models in interpreting “4i”. It erroneously opted for “enlightenment”
as the translation. This choice stems from ChatGPT 4’s recognition of the text’s Buddhist
associations, leading it to favor terms with specific Buddhist connotations. However, this
interpretation resulted in a translation that potentially misrepresents the intended mes-
sage. A more accurate rendering of “=” in this context would be “matters” or “affairs”,
which better preserves the original meaning without introducing unwarranted religious
overtones.

The models’ performance varied in translating the phrase “tH##7 HUAFF”. ChatGPT
4 and Gemini Advanced successfully captured the core meaning, while ERNIE Bot 4 fell
short. The term “t:#{” functions as a noun, denoting contemporary mainstream thought
or the prevailing teachings of the era. Although ChatGPT 4 provided a largely accurate
translation, it introduced an extraneous element by including the word “much”.

A closer examination of the original classical Chinese text reveals that while the char-
acter “H” might superficially seem to correspond to “much”, given its potential to imply
quantity in specific contexts, it serves here merely as a grammatical particle. In this in-
stance, “43 " lacks inherent semantic content and does not function to modify verbs, nouns,
or adjectives.

Rendering Buddhist terminology into English proved challenging for all three models,
as seen in their interpretations of “#i##” and “ & 5%”. Given the author’s affiliation with the
Linji school (E&#5 %) of Chan Buddhism, “%& %" should be translated as “the predecessors”
rather than the broader “our ancestors”. Similarly, “EIEESR”, which in classical Chinese
implies “traveling far”,! was only partially captured by the models, which emphasized
“lofty” but missed the notion of distant travel (Xiao 1986, p. 1990).

The models’ interpretation of literary practices revealed varying degrees of success.
In translating “i& B & 34", only ChatGPT 4 correctly rendered “#” as “practice”, while
ERNIE Bot 4 and Gemini Advanced misinterpreted it as “familiar” and “customs”, respec-
tively. These errors stem from misunderstanding the sentence’s intent to describe the re-
finement of emotions into literary expressions.

Complex sentence structures highlighted both strengths and weaknesses in the mod-
els’ translations. ChatGPT 4 excelled in capturing the overall essence of the sentence
“HEM AT B, fEGEA . AW ERES . WET 2R R 2 B but stumbled
on “EI§iEH”. ERNIE Bot 4 misinterpreted critical terms like “##4” and “#%”, while
its translation of “YLEi F ¥k k2 #Eik” lacked precision. Gemini Advanced performed
slightly better than ERNIE Bot 4 in conveying the basic meaning but still included inaccu-
racies, such as inappropriately adding “surely” and mistranslating “%1” as “playfully”.

In sections discussing historical figures, geographical locations, and monk titles, all
three machine translations demonstrated limitations in handling specialized terms. The
models struggled to accurately recognize and translate the names of prominent Buddhist
figures, such as Fenggan, Hanshan, Shide (Zanning 1987, p. 483), and Chushi Qi (CBETA
2024.R2, X77, no. 1524, pp. 469a21-470a8), in the phrase “#fl & & T-FEA =W g . R
ANZ . PEEF 2 R”. ChatGPT 4 mistranslated Hanshan and Shide’s names as “the
three saints in the cold”, while ERNIE Bot 4 and Gemini Advanced only partially identified
the names. Furthermore, the models failed to interpret the respectful title “/A” correctly,
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with ERNIE Bot 4 incorporating it into Chushi Qi’s name and Gemini Advanced misinter-
preting it as “Duke”.

The term “JitR”, which typically denotes a brisk and straightforward literary style,
was mistranslated by ERNIE Bot 4 as “painful”. This error highlights the difficulty in accu-
rately rendering context-specific literary terms from classical Chinese into modern English.

The phrase “LLIH K% 15 8" illustrates this interpretive difficulty. In this context,
“RK#" can be understood as a temple “Tianling Temple” while “# ¥ #2” may be rendered
as “chief monk Yi” (Xu, Zhizheng ji, juan 71, p. 1256)%. However, ChatGPT 4 misinterpreted
“HHE” as “The celestial spirit of the mountains”, while ERNIE Bot 4 and Gemini Advanced
failed to accurately identify the personal name and monastic position.

The following sentence “fi i 7 %" further illustrates the models’ limitations in cap-
turing the intended meaning of specialized Buddhist terminology. “JI” means “to firmly
memorize or sincerely believe in (a text)”, while “43 %" is understood as “always” or “con-
sistently”. ChatGPT 4 did not provide an accurate translation, ERNIE Bot 4’s translation
was closer but still incomplete, and Gemini Advanced correctly translated “£ %" but made
an error in translating “ "

In addition, “HEEAG A AW . M=FE%ECRL . XU AT SOk
iH. /B AR contains both classical titles and names of historical figures; yet, the trans-
lations provided by the three large language models are inadequate.

Firstly, personal names and specialized terminology further exemplified the models’
limitations. In the text, “f/i[5 1 ##Ffi” refers to the historical figure “Foguo bai”, (CBETA
2024.R1, T51, no. 2077, p. 591c4) but ChatGPT 4 failed to recognize this, and incorrectly
translated it as “the Zen master from the Buddha land”. It correctly translated as “f#Fifi”
(Zen/Chan master), but “ffi[# 1", which should be the monk’s name, was mistakenly trans-
lated as “the Buddha land”.

“EE4 N in the text signifies “various renowned masters”, but ChatGPT 4 incorrectly
translated it as “renowned officials”. ERNIE Bot 4 incorrectly interpreted “A”
as “scholars”.

The translation of book titles and Sanskrit terms posed significant challenges for the
language models, often resulting in inaccurate or incomplete renderings. “—=FE#Ea0" is
the title of the book, with “ =[&" referring to the hermits Han Shan, Shi De, and Feng Gan.
Therefore, while ChatGPT 4’s translation of “hermits” is correct, “4£50” should be trans-
lated separately, with “4&” as “Compilation” and “%0” as “Record”. However, ChatGPT
4 merely translated it as “collections”. Similarly, ERNIE Bot 4 did not accurately translate
“records” in “Collection of Records of the Three Hermits”.

“HkFE IR also fails to accurately convey the title, which should encompass both
“45 74" (guidelines) and “##” (in praise of); translating it as “In Praise of Marijusri’s Guide-
lines” ChatGPT 4 only rendered “457i” as “guide” and omitted “7%”. Additionally, the
Romanized Sanskrit term “Mafjusri” provided by ChatGPT 4 is inaccurate, lacking dia-
critical marks to represent sounds correctly. ERNIE Bot 4 also omitted diacritical marks in
the Romanization of Sanskrit for “Manjushri”.

Accurate translation of classical Chinese terms proved a formidable task, particularly
in capturing the subtle meanings of words with multiple interpretations. This complexity
is exemplified in the translation of the phrase “7il[Bi 275", where the nuanced meanings of
“I” and “3E” proved problematic for large language models.

In classical Chinese, “}” has various meanings. Given the context, “/}f” should be
interpreted as the adjective “wonderful”, while “Zi” should be translated as “profound” or
“of high quality”. ChatGPT 4 struggled with these terms, rendering the phrase as “whose
words surpass logical understanding”. While “surpass” can indeed be one interpretation
of “f5”, it is inappropriate in this context.

ERNIE Bot 4’s translation of “/}i” as “rich” was misplaced, and it also failed to convey
the meaning of “ig”.

Gemini Advanced made a different error in translating the sentence “ H 88 A3#% 44 24
JFMG”. The original text indicates that Chief Monk Yi compiled the prefaces of famous
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masters, but Gemini Advanced used the first person, incorrectly attributing this action
to the author of text 2: “I shall attach prefaces and postscripts by renowned figures”. In
subsequent translations, it also inaccurately rendered the titles of two books and the name
Foguobai. However, Gemini Advanced’s translations of “IB5” and “FR” in the following
sentence were accurate.

The translation of classical Chinese Buddhist texts by large language models reveals
varying levels of accuracy in recognizing historical figures and interpreting complex liter-
ary references. In “7K ) AT, A%, SPE, A LEEMZH. BEEFE JF
SEEE . DI RS, R . R k”, ChatGPT 4 was able to realize that “ 7k B 5%~
referred to the abbreviated name of the Chan master Yongming Yanshou (CBETA 2023.Q4,
T51, no. 2078, p. 763b18-19), a detail that the other two large language models missed.
However, ChatGPT 4 omitted significant content in its following translation; it left out the
names “Bu Na Yong” (CBETA 2024.R2, X80, no. 1566, p. 507b8-16) and “Jing Zhong Yuan”,
which did not appear in the translated text, and it also overlooked the phrase “JJJ/A JEE”,
failing to translate it. Overall, ChatGPT 4 seemed to only roughly summarize the intended
message of the sentence without providing a detailed, word-for-word translation.

ERNIE Bot 4 recognized and translated the names “Yongming Shou”, “Bu Na Yong”,
and “Jing Zhong Yuan”. However, like ChatGPT 4, it did not translate the phrase “4JJ 774 J&
g, skipping it to proceed to the following sentence.

Gemini Advanced had the weakest performance in translating this sentence; it trans-
lated only the name “Yongming Shou” and failed to recognize “Bu Na Yong” and “Jing
Zhong Yuan” as names of monks, instead translating them directly as “the poems ‘Cloth
Robe” and ‘Mirror Circle™.

The intended meaning of “Hi{% LI & PE A2 £, which is “these three individuals suc-
cessively wrote and responded to each other’s poems about life in the mountains”, was also
inaccurately translated to “along with those from his mountain dwelling exchanges”. Like
the previous two machine translations, Gemini Advanced also overlooked “ ]/ JEUiE” .

Translating personal names and publishing-related terminology from classical Chi-
nese poses a significant challenge for language models, as evidenced by their handling of
the sentence “BIIF M EME . BARN . Mk R, FHELTIT. S5 20"

ChatGPT 4 made several errors in translating this sentence. Firstly, it omitted the
names of historical figures Chen Zhibao and Jia Fuchang. Secondly, it summarized the
sentence: “Thus, this collection is formed, encouraging the faithful to cherish these jewels
of wisdom, allowing everyone to share in their publication”, which does not accurately
reflect the original content. The original text describes the publication process of this an-
thology or literary works, emphasizing that it was accomplished under the leadership of
Chen Zhibao and Jia Fuchang in cooperation with other faithful individuals rather than en-
couraging appreciation of wisdom'’s treasures as understood by ChatGPT 4. Furthermore,
ChatGPT 4 omitted the translation of “&5 5 % f”. In classical Chinese, “f-” can mean
“preface” or “introduction”, so the sentence should imply “This passage that the reader
sees serves as the introduction”.

In comparison, ERNIE Bot 4 performed better in translating this sentence. It identi-
fied and translated the names of the historical figures mentioned within and broadly un-
derstood the core content of the sentence without significant errors. However, ERNIE Bot
4 also missed translating “#5 5 4. 7

Gemini Advanced was the only one among the three machine translations to trans-
late “7 5 %5 57” but its interpretation of the sentence’s meaning was slightly off. It used a
sentence structure starting with “I urge ...”, which inaccurately suggests that the author
pleads with Chen Zhibao, Jia Fuchang, and others to contribute to the book’s publication.
The original text commends their contributions to the publishing of this anthology rather
than soliciting their support.

Large language models demonstrate varying proficiency in translating classical Chi-
nese parallelism, often recognizing the structure but struggling with nuanced interpreta-
tions of metaphorical content. The sentence [l %7 # i . SKENATIMR. W T B

47



Religions 2024, 15, 1559

M A" exemplifies the use of parallelism, a technique from traditional Chinese literature
that ensures the first and subsequent sentences are matched in logic, parts of speech, and
metaphor. All three large language models accurately identified this literary device. In
their translations, “#[17%"” was not interpreted as a specific treasure. Instead, mirroring the
concept of “¥Hf” (the correct remedy), they rendered “HIiE” as “fulfilling one’s desired
wish”, aligning with the narrative of seeking the proper treatment and then being satisfied.

However, ChatGPT 4 incorrectly translated “[ANFH” as “In offering these words”, miss-
mg its intended meaning. In classical Chinese, “[Ai” should be more precisely translated

“it is said that there are”.

ERNIE Bot 4 made a mathematical error in its translation. The term “#f&” should be
translated as “ten thousand kinds”, but it inaccurately rendered it as “thousands of”.

In its interpretation of the sentence, Gemini Advanced strayed from the intended
meaning. The references to ten thousand remedies and a thousand treasures are metaphors
the author employs to lay the groundwork for what follows and to emphasize the anthol-
ogy’s worth. However, Gemini Advanced misinterpreted this as “Just as with the myriad
medicinal formulas, one seeks remedy according to ailment; or how the ocean’s countless
treasures exist to fulfill desires”. This reading does not adequately highlight the anthol-
ogy’s significance. The author aims to convey that, much like one seeks the singular ef-
fective remedy among ten thousand or the one fulfilling treasure among thousands, this
anthology stands out as the singularly most precious and insightful book available.

Language models’ interpretations of the sentence “#IL5EH . FHRLE—F 0. #
. gE0E. TEEBRMZO. A EDR” reveal the complexities in translating
classical Chinese literary devices.

ChatGPT 4 omitted the translation of “ftIt&E#" in the sentence. It fails to convey
that this sentence was addressed to readers of the anthology. “#-$R12 % — 5 -1)” should
indicate that readers are suddenly captivated by a phrase or a few words in the book. How-
ever, ChatGPT 4 translated it as “within these pages can enlighten”, an unrelated addition
to the original text. While the entire sentence includes a metaphor of “enlightening the
reader”, this metaphor is related to “4£4%/3E” and should not appear in the first part of
the sentence.

Moreover, the translation of “#7 1R J8” was incorrect across multiple models. Chat-
GPT 4 rendered “#%7%” as “opening”, whereas, in classical Chinese, it does not mean to
open but rather implies “to cause to fall” or “to shake off, to scatter”, generally carrying
the sense of “falling” rather than “opening”. “lXJ5” refers not to the eyes themselves but to
the dust within them. The metaphor of “shaking off the dust from one’s eyes” used by the
author signifies the clarity and enlightenment gained from reading the book, akin to clear-
ing one’s vision of obstructions, thereby offering new insights and wisdom to the reader.

ERNIE Bot 4 made a similar mistake by rendering the phrase “open their eyes”. At
the same time, Gemini Advanced'’s translation of “Their inner vision cleared” grasped the
intended meaning but failed to express the original metaphor accurately.

Classical Chinese allusions pose unique translation difficulties for large language mod-
els, often requiring deep cultural and historical knowledge to interpret correctly The
phrase “EH#EELE"3 resented another challenge, being an allusion to Guoyu & (Zuo,
Guoyu, juan 14, p. 331). It asks, “Who are the like-minded individuals walking the same
path with me?” In this context, “E3” should be understood as “together”. However, all
three models struggled with this allusion. ChatGPT 4 incorrectly translated it as “To whom
do I dedicate this work?”

ERNIE Bot 4 mistakenly rendered “§#” as “return”, Gemini Advanced also failed to
grasp that the sentence expresses the author’s search for like-minded individuals, leading
to inaccurate translations across the board.

The translation of classical Chinese Buddhist texts by large language models shows in-
consistent levels of precision, especially when dealing with specialized Buddhist terms, his-
torical allusions, and Ming Dynasty-era institutional nomenclature. The sentence “7K 44
HE . &ifilHT— 7 indicates that the author wrote the text in the summer of the Bing Shen
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year during the Yongle era of the Ming Dynasty, which corresponds to the summer of
1446 AD. “#&ffil” refers to the traditional annual retreat in Buddhist monastic communi-
ties. When translating this sentence, ChatGPT 4 incorrectly wrote “7k 44" as “Yangle year”,
whereas the correct pinyin spelling should be “Yongle”. Moreover, “#%fil” should be trans-
lated as “retreat” rather than “completing this compilation”. Overall, ChatGPT 4 made
significant errors in handling the traditional Chinese lunisolar calendar and failed to accu-
rately translate a conventional Buddhist custom.

In contrast, ERNIE Bot 4 correctly translated the pinyin spelling of “Yongle” and the
Buddhist custom “retreat”, but it omitted the translation of “Bing Shen”.

Gemini Advanced accurately translated this sentence and even identified 7k 2474 H1”
as the year 1446 in the modern calendar.

The “f%%7]” was an institution responsible for managing Buddhist monks. The
Chinese—English Dictionary of Ming Government Offficial Titles translates it as “The Central
Buddhist Registry” (Zhang et al. 2017, p. 166). While ChatGPT 4’s translation “Monk Reg-
istry” captures the basic function of registration and management, it omits the term “Cen-
tral” and replaces “Buddhist” with “Monk”. This simplification, though conveying the
general purpose of the institution, does not fully reflect its status as a centralized, national-
level organization as indicated in the authoritative translation.

ERNIE Bot 4 rendered this government institution as a “Monastic Bureau”. While
“Bureau” implies a governmental agency, “#%” in classical Chinese signifies “to register”
or “to enroll”. Therefore, given the necessity for an exact word-for-word translation of
“f5 5% )", ERNIE Bot 4’s rendition does not fully capture the institution’s function related
to the registration of monks.

Gemini Advanced’s translation of “f$%7” into “Sangha Registry” is also acceptable,
considering that “Sangha” is a Romanized Sanskrit term associated with the meaning of
“Buddhist community”.

In the text, “4i[]#” refers to a religious official position during the Ming Dynasty
in China, serving as a branch of the “##{”. The role entailed researching Buddhist teach-
ings and guiding monks in the teachings and practices of Buddhism. Thus, this position
could be accurately translated as “Right Supervisor Monk for Buddhist Practices”. Chat-
GPT 4’s rendition of it as “Deputy Director” captures the leading responsibilities of the
role; yet, it lacks precision in the description. ERNIE Bot 4’s translation, “Right Elucida-
tor”, successfully conveys the essence of “[#” but fails to explicitly communicate the posi-
tion’s educational and guiding duties towards monks in studying and practicing Buddhist
doctrines, rendering this translation imprecise. Meanwhile, Gemini Advanced’s “Right
Dharma Propagator” translation significantly strays from the original meaning.

In “Fe(18H 1115877, the term “{E” signifies the monastic role of “abbot”, not the verb
“reside”. This implies that the text’s author not only serves as the Right Supervisor Monk
for Buddhist Practices but also holds the position of the abbot in the Linggu Temple in
Mountain Zhong. ERNIE Bot 4 alone accurately interpreted this context, whereas the other
two large language models misconstrued “abbot” as living or residing.

The last line of the text, “4]J& L i denotes the author’s name. “Jingjie” is the
author’s Dharma name, and “Huanju” is an alternative name (CBETA 2024.R2, X82, no.
1571, p. 216c16-22; CBETA 2024.R2, X64, no. 1262, p. 467al5). Therefore, the correct trans-
lation would be “Bhikkhu Huanju Jingjie”. ChatGPT 4 correctly identified “Jingjie” as a
name and rendered it in its pinyin form. Still, it did not recognize “Huanju” as the author’s
alternative name, incorrectly translating it as “the Phantom”. Similarly, ERNIE Bot 4 erro-
neously translated “Huanju” as “the illusory”. Gemini Advanced only focused on translat-
ing “Jingjie” and omitted “Huanju”, leaving no reference to “Huanju” in
its translation.

In conclusion, the performance of large language models in translating classical Chi-
nese texts reveals both their capabilities and limitations, particularly in handling context-
dependent meanings, specialized terminology, and literary devices. This analysis of their
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translations highlights several key areas of challenge and varying degrees of success among
different models.

Large language models faced significant difficulties in accurately interpreting words
with multiple meanings based on their context. A prime example is the mistranslation of
“j%” as “achieving” instead of the intended “expressing” within the phrase “& 151Z5".
This challenge was evident across all models, with Gemini Advanced performing slightly
better in capturing the overall meaning of phrases like “ %% & 1% 1#5”, despite not being
perfectly precise in details.

The models also struggled considerably with specialized terms, particularly failing to
recognize and translate the names of historical figures, monks, geographical places, and
book titles. For instance, none of the models correctly identified the names Fenggan, Han-
shan, Shide, and Chushi Qi in the text “#f ) & T- 544 =B fig . #4132 f1”. However,
ERNIE Bot 4 showed some improvement in this area, successfully recognizing “Fenggan”
and “Chushi Qi” and accurately translating names like Yongming Shou, Bu Na Yong, and
Jing Zhong Yuan in certain instances.

A common issue across the models was the frequent oversight or misinterpretation of
essential phrases critical to the overall meaning. ChatGPT 4, in particular, omitted the most
content among the three models. For example, it neglected to translate “¥JJjiABAE” in the
context of “YJJi* A, AR tE# . Hkik”. While the models generally grasped the
main ideas of sentences, they often made mistakes in specifics—either by leaving out infor-
mation, introducing unrelated interpretations, or failing to convey the intended meaning
of specific terms and phrases accurately.

The translation of cultural concepts posed challenges for all models. For instance,
“f45%7]” (a body responsible for overseeing Buddhist monks) was variously translated
as “Monastic Bureau” or “Sangha Registry” rather than the more accurate “Buddhist Reg-
istry”. Similarly, the translation of Buddhist customs like “#%fil” (annual retreat) was often
misunderstood, with ChatGPT 4 incorrectly rendering it as “completing this compilation”.

Based on the analysis, Gemini Advanced and ERNIE Bot 4 demonstrated superior
translation performance compared to ChatGPT 4 for the given texts. ERNIE Bot 4, in
particular, showed strengths in recognizing certain names and understanding context-
dependent meanings, such as correctly interpreting “{” as “abbot” in “Fe{l:8# 11543
However, all models still made errors in various aspects of translation.

While large language models have made significant strides in translating classical Chi-
nese texts, they face challenges in accurately conveying nuanced meanings, specialized
terminology, and cultural concepts. The varying performance across different aspects of
translation highlights the need for continued improvement in these models” understand-
ing of context, specialized knowledge, and literary devices in classical Chinese texts. Fu-
ture developments in language models should focus on enhancing their ability to handle
context-dependent interpretations, recognize and accurately translate specialized terms
and named entities, and maintain the integrity of complex literary structures and cultural
references in classical Chinese texts.

Text3: (HLRFESR) : [BRMBIHX. TEX. S0 PORGEL. WI2EKHIR.
R . EEE . FVAAERS . S RIEEAGE. AR EEE. C TEBRR
o W—SF, R—iLAIT . ERFIT TR R OB . FEREAS .
Db R 2 N DEAIRE . BRI Rl 8. 8. ARLMAAT . &R
Hio BULDOR RS2 NBZ . S AWM. ThHRIEIT. D —% % E K
W AEMHE. R JIARE. WENRE. REMR. PP, &
o SEESM. PUEHBETSC BFTTREN. PE g, ATFRgmh. HEEs
Bofifeserh. e, MEHE. . MRS, HERSHAmQREt. &
ORI A RS G FORR P& A LR, RETEE L P60 LIE IR, el
TAIE ., SRR, SRR A L . AT EAN R A BIATE .

W SRR BEEEM. RAME. BE0E. WHRERINIL. ISIT. GERE
RS S LSS A S R . P RIS AR R
Flo fRERERIR . WA MER S B iy . B FLFL B AR A A
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Bl ZBPTREEHE. BERDL ABMT . HAREZH. Szilbas. |
(CBETA 2023.Q4, X88, no. 1642, p. 43a21-b19//R149, pp. 518b15-519b01//Z
2B:22, pp. 259d15-260b01)

Human Translation: Liu Xixuan from Suzhou, with the courtesy name Yushou
and the alternative name Xincheng, was a Presented Scholar (jinshi i 1:) in the
year of Gengxu P&, In his early career, he served in an official capacity in Lul-
ing, where he held the title of Instructor (jiaoshou #{#7). Subsequently, he was
called to serve in Yunnan. On the way back, passing through Guizhou, his boat
anchored at a post house. In his dream, a tall, long-faced man appeared and said
to him: “I am a general from the Song Dynasty named Cao Han. During the
Tang dynasty, I was a merchant. Once, while passing by a temple, I encountered
a Buddhist master sitting on the higher seats to lecture on Buddhism’s Sutra of
Forty-two Chapters. At that time, I was moved to sponsor a pure vegetarian meal
and listened to a lecture on sutras. Due to this meritorious act, I have been able
to hold minor official positions in several lifetimes and never left an official posi-
tion. In the early Song dynasty, I was promoted to the rank of Lieutenant General
(pian jiangjun fi##% %), known as Cao Han. Iled troops to attack Jiangzhou and,
infuriated by our prolonged inability to conquer it, ordered a massacre of the
civilians upon breaching the city. Since that time, I have been reborn as a pig in
each subsequent life, destined to be killed by people. The very spot where your
boat is currently anchored is where I am scheduled to be slaughtered. Soon, the
first pig to be led out for slaughter will be me. Our encounter is destined, and I
hope you can show compassion and save my life”. Upon waking from the dream
suddenly, Mr. Liu (Xixuan) called his servant to the front of the boat to take a
look, and indeed, there was an entrance to a slaughterhouse. Shortly after, the
gate of the slaughterhouse opened, and a pig was brought out. The pig’s cries
were so loud that they could shake the earth. Liu initiated the purchase of the pig,
brought it back, and set it free in the Xiyuan Temple nearby the Chang Gate (the
northwest city gate in Suzhou). Whenever someone called out the name “Cao
Han”, the pig would respond immediately. He wrote and published an article
about this event and its cause, which was widely circulated and also recorded in
Collection of Occasional Works in Guizhou. (Qianzhioucun ji 2y {H{74E)

Ba Weng commented: “Pigs are burdened by heavy karma and are naturally
ignorant; how then could one communicate in a dream? This pig’s ability to
communicate through a dream was likely the result of good karma, accumulated
in a previous life by listening to Buddhist sutras: In the Xinwei year, I and Liu
Xixuan listened to the teachings of the Tiantai school together at Jizhong Hall.
He personally shared this remarkable story with me. Later, when I visited the
Xiyuan Temple, I saw that pig, which was very clean. Whenever someone called
out the name ‘Cao Han,” it would immediately respond, indistinguishable from
a human”.

Cao Han and Cao Bin were cousins. Cao Bin, posthumously known as Wu Hui,
never killed the innocent indiscriminately when leading troops, earning unparal-
leled merits and honors. In contrast, diacritical mark. The nature of compassion
and cruelty varies among individuals, resulting in vastly different retributions
of suffering and joy. Ah! Who can deny the existence of karma in this world?

Furthermore, according to the Collection of Joyful Life (Suisheng ji i%4:4E) au-
thored by the lay Buddhist Wang Danlu, Liu Xixuan once asked of Cao Han in
a dream, “When I see you being slaughtered, how might I save you?” Cao Han
replied, “Every time I am slaughtered, the pain is truly unbearable. At those mo-
ments, only the sound of reciting the Buddha’s name can alleviate the pain. I
beseech you, whenever you see slaughtering and the cutting of bones and flesh,
or meat being cooked in a boiling pot and about to be eaten, to recite the name
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of Amitabha Buddha or the Cundi Mantra. Not only will it relieve the pain, but
you will also receive good rewards for helping sentient beings escape suffering”.
After saying, Cao Han wept sorrowfully, expressed his gratitude to Liu Xixuan,
and then departed.

ChatGPT 4: Liu Xixuan from Suzhou, styled Yushou and known by the
pseudonym Xincheng, was a distinguished scholar of the Gengxu year. Initially
an educator in Luling, he was later invited to Yunnan. On his journey, passing
through central Guizhou, he anchored his boat at You Pavilion. There, he dreamt
of a tall, imposing figure who introduced himself as Cao Han, a former general
named Zhu during the Tang dynasty who became a merchant. This figure re-
counted visiting a temple, listening to a monk preach the Forty-Two Chapter
Sutra, and sponsoring a meal and a sermon session, which led to a life of un-
ending minor officialdom, never freed from office, until the early Song dynasty
when he rose to be a junior general. Due to his failure to capture Jiangzhou and
subsequent massacre of its inhabitants, he was condemned to be reborn as a pig,
slaughtered generation after generation. In the dream, this figure revealed that
the place where Liu’s boat was anchored was his place of death and that he would
be the first pig to be slaughtered soon. He pleaded for Liu’s compassion. Awo-
ken by the dream, Liu hurriedly checked the front of the boat and found a slaugh-
terhouse. Soon, a pig was brought out, its cries earth-shattering. Moved by the
dream and the coincidence, Liu bought the pig and released it in the western gar-
den of the gate, calling it Cao Han, to which it responded. Liu published the story
widely, including it in the collection of occasional works from Guizhou, indicat-
ing that even a creature as unintelligent and heavily burdened with karma as a
pig could manifest in a dream due to the residual merits of past good deeds. Years
later, during a lecture, Liu recounted this story, and I had the chance to see the
pig, remarkably clean and responsive to the name Cao Han, indistinguishable
from humans. This story serves as a stark contrast between Cao Han and his rel-
ative Cao Bin, who was known for his humane military conduct, highlighting the
divergent outcomes of their actions.

Additionally, lay Buddhist Wang Danlu included an account in his collection
where Liu, in the dream, asked Cao Han how he could be saved during slaugh-
ter. Cao Han replied that the sound of Buddha’s name alleviated his suffering
during slaughter. Wang thus urged that upon witnessing any act of slaughter,
one should chant the name of Amitabha Buddha or the Cundi Mantra, not only
to ease the suffering but also to aid in liberation. With these words, he departed
in tears of gratitude.

ERNIE Bot 4: Liu Jinxuan of Suzhou, styled Yushou and nicknamed Xincheng,
was a Jinshi (successful candidate in the highest imperial examination) in the
Gengxu year of the sexagenary cycle. He first served as a professor in Luling and
was later invited to Yunnan, passing through Guizhou on his way. While moored
at a post station, he had a dream in which a tall and impressive man appeared
to him and said, “I am Cao Han, a general under the Zhu dynasty. In the Tang
Dynasty, I was a merchant who passed by a temple and saw a Buddhist master
seated on a high platform expounding the Sutra of Forty-two Chapters. Inspired
by this, I made up my mind to offer a vegetarian feast and listen to the sutra. Asa
result of this good deed, I have been reborn as a minor official in later generations
and never lost my position. However, in the early Song Dynasty, I was promoted
toa general and given the name Cao Han. When I was conquering Jiangzhou and
could not capture it for a long time, I angrily slaughtered its inhabitants. Since
then, I have been reborn as a pig in every generation and slaughtered by people.
The place where you have moored your boat is where I died. Soon, the first pig
to be slaughtered will be me. Fate has brought us together, and I beg you to have
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mercy on me and save me”. Liu Jinxuan woke up in a start and called his servant
to look at the bow of the boat, where he saw a slaughterhouse. Moments later,
the door opened, and a pig was carried out, its cries shaking the earth. Liu advo-
cated for the pig’s purchase and had it released in the West Garden of Changmen.
When he called out “Cao Han”, the pig responded immediately. Liu widely pub-
lished the story, including it in his collection of anecdotes from Guizhou. An old
man commented, “The karma of being a pig is heavy, and pigs are stupid by na-
ture. How could they appear in dreams? The fact that this pig could appear in a
dream is due to the residual blessings from listening to the sutra”. I was with Liu
Jinxuan listening to a lecture in Zhongtang during the Xinwei year of the sexa-
genary cycle when he related this story to me. When I went to the West Garden,
I saw this pig, which was clean and responded immediately when called “Cao
Han”, just like a person. However, Cao Han and Cao Bin were cousins. Cao
Bin, known for his martial prowess and benevolence, did not kill a single person
unnecessarily and achieved great honor. Cao Han, on the other hand, indulged
in slaughtering the inhabitants of cities and was reborn as an animal as a result.
He had to endure the suffering of being slaughtered over and over again to re-
pay his karmic debts. Compassion and cruelty lead to different outcomes, and
the rewards and punishments are correspondingly different. Alas, who can deny
the existence of karma? Furthermore, in Wang Danlu’s collection of anecdotes,
it is recorded that Liu Jinxuan asked Cao Han in his dream, “When you see your
kind being slaughtered, what method can save them?” Cao Han replied, “When
we are being slaughtered, the pain is unbearable. But when we hear the sound
of Buddha’s name being chanted or mantras being recited, it relieves our suffer-
ing. I beg you, whenever you see animals being slaughtered, cut up, boiled, or
cooked, please chant ‘“Amitabha Buddha’ or other mantras. This will not only
relieve their suffering but also help them escape from it”. After saying this, Cao
Han wept with gratitude and departed.

Gemini Advanced : Liu Xixuan, courtesy name Yushou, sobriquet Xinchen, was
a jinshi of the Gengxu year. He initially served as a professor in Luling. Upon
accepting an invitation to Yunnan, he passed through Qiongzhong. Returning,
he docked his boat at a post station. Here, he dreamt of a tall, imposing figure
who introduced himself: “I am Zhu Jiang Cao Han. In the Tang Dynasty, I was
a merchant. Passing a temple, I saw a dharma master lecturing on the Forty-two
Chapters of the Buddha. I vowed to establish a vegetarian hall and listened to
the entire lecture. Due to this good deed, I became a minor official in every life,
never losing my position. In the early Song Dynasty, I was promoted to general.
My name was Cao Han. Besieging Jiangzhou without success, I angrily slaugh-
tered the city. Since then, I've been reborn as a pig each lifetime, slaughtered by
humans. Where you’ve docked your boat is where I died. Soon, I'll be the first
slaughtered. As fate connects us, please show mercy and save me”.

Liu Gong awoke, calling his servant to check the ship’s bow. Indeed, it was a
slaughterhouse gate. Soon after, the gate opened, and a pig was carried out, its
cries shaking the ground. Liu offered to buy and release it in the garden west
of the Chang Gate. He called out “Cao Han”, and it responded. Liu Gong pub-
licized this karmic connection and included it in his collection “Occasional Writ-
ings”. Ba Weng commented, “A pig’s karma is heavy, its nature dull. How could
it manifest a dream? The ability to do so is a remnant blessing from hearing
the sutras”.

Later, I attended a Dharma lecture with Liu Gong at the Jizhong Hall. He re-
counted this incident to me. When I visited the West Garden, I saw the pig. Its
body was clean, and when I called “Cao Han”, it responded —no different from
a human. Interestingly, Cao Han was a cousin of Cao Bin. Cao Bin was a mili-
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tary commander who never needlessly killed. His honors were unmatched. Cao
Han, however, recklessly slaughtered a city, leading to his animal rebirths. He
repaid debts over lifetimes, with paths of compassion and cruelty diverging, re-
wards and suffering distinct. Alas! Who can deny cause and effect? Wang Danlu,
a Buddhist lay practitioner, compiled Liu Gong’s dream. In it, Liu asked Cao
Han, “On weekdays when you see your kind killed, how can you be saved?”
He replied, “During the slaughter, the suffering is unbearable. Only hearing the
sound of Buddha chanting relieves it. I hope whenever you witness butcher-
ing, whether by splitting, boiling, or eating, you'll recite Amitabha Buddha or
the Zhunti mantra. This will not only ease the suffering but also offer a path to
liberation”. With that, he wept bitterly and departed.

ChatGPT 4 ERNIE Bot 4 Gemini Advanced
Red 17 18 19
Green 15 6 9
Blue 3 8 6
Totals 35 32 34

In the translation of “8f MBS X . FE%Z. 90 PR L. WA EEEZ. EHE
4. iE#ES T, large language models show inconsistent results when tasked with iden-
tifying and translating the various appellations found in Chinese personal names. While
all three large language models successfully identified “£%2” and “0:3” as additional
names for Liu Xixuan, they differed in their chosen terms when translating “*7*” and “4%”.
Considering the context of Chinese naming traditions present in this text, I consulted Chi-
nese History: A New Manual and opted for a “courtesy name” to translate “#” and an
“alternative name” to translate “5%” (Wilkinson 2015, pp. 136, 138). It is worth noting that
ERNIE Bot 4 incorrectly identified the pinyin spelling of Liu Xixuan’s full name, where the
pronunciation of “#” should be “xi”. However, it recognized it as “jin”.

When tasked with translating classical Chinese Buddhist texts, large language mod-
els exhibit inconsistent levels of precision. This variability is especially pronounced when
dealing with specialized vocabulary, historical allusions, and official titles specific to the
Ming Dynasty period. This inconsistency is exemplified in their handling of the term “jin-
shi”, which is the highest degree in Imperial China’s examination system. ChatGPT 4
avoided a direct translation, describing it as a “distinguished scholar”.

ERNIE Bot 4 took a more comprehensive approach, retaining the pinyin “jinshi” while
also explaining it as “a successful candidate in the highest imperial examination”. Gemini
Advanced similarly kept the pinyin but did not provide its meaning and notably failed
to mention Liu Xixuan’s Suzhou origins. These disparities highlight large language mod-
els’ challenges in accurately conveying specific historical terms and contextual details in
translation tasks. Within the hierarchy of traditional Chinese bureaucracy, the title “Z4%”
was associated with local administration at the prefectural level. This position held a com-
paratively modest status in the overall ranking of official posts. ChatGPT 4 translated it
as “educator”, while ERNIE Bot 4 and Gemini Advanced translated it as “professor”, both
terms associated with academic institutions or schools rather than official positions. There-
fore, after referring to the Chinese—English Dictionary of Ming Government Official Titles and
considering that this position was responsible for teaching Confucian students, we trans-
lated this term as “instructor” (Zhang et al. 2017, p. 243). These disparities in translating
personal names and appellations are not limited to individuals; they also extend to the
interpretation of official titles and specialized terminology, as evidenced by the varying
translations of “if 1" and “##%”.

The varying interpretations of “¥$#1” and “¥5” by different large language models,
along with punctuation errors in the source text, illustrate the complexities involved in ac-
curately translating and contextualizing classical Chinese texts. The term “# 1" should
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be spelled as “Qianzhong” in pinyin, but it was erroneously translated to “Qiongzhong”.
Conversely, the remaining two large language models accurately recognized it as an al-
ternative name for Guizhou, correctly translating it to “Guizhou” in their interpretations.
The punctuation in this text, according to the CBETA version, has an issue where the editor
mistakenly punctuated “iEiEE Al AT as “IHIEES . FAAESE”. This punc-
tuation is incorrect. In addition to referencing earlier versions, a comprehenswe analysis of
the contextual framework and logical structure of the discourse enables the identification
of punctuation errors. This level of nuanced textual scrutiny remains beyond the current
capabilities of large language models. From the overall content of the text, it is evident
that Liu Xixuan encountered Cao Han, who had reincarnated as a pig, on his way back
from Yunnan to Suzhou. He purchased the pig and brought it back to Suzhou. Hence, this
story must have occurred during Liu’s return journey from Yunnan to Suzhou. Moreover,
the text notes that Liu included this story in his collection of writings, titled Collection of
Occasional Works in Guizhou®5 ¥ {5 174E, which indicates that the stories in this collection all
took place in Guizhou. Thus, piecing together these clues, we can deduce that Liu’s jour-
ney from Yunnan to Suzhou included a passage through Guizhou, where he rescued Cao,
who had reincarnated as a pig. Therefore, the sentence should be correctly punctuated as
“IEIEE T E . 14 EF”, meaning “On the way back, after passing through Guizhou, he
anchored his boat at a post house”.

Furthermore, there was a misinterpretation of “#-5” by ChatGPT 4. Historically, a
“TR5" was a stopover for officials and military personnel and accurately translates to “post
house”. ChatGPT 4 incorrectly interpreted it as a pavilion named “You”, while ERNIE Bot
4 and Gemini Advanced more accurately described it as a “post station”.

The challenges in accurately translating classical Chinese texts extend beyond per-
sonal names and appellations, as large language models also struggle with capturing nu-
anced descriptions, translating historical terms, and conveying the original text’s perspec-
tive consistently. In the following sentence, another protagonist, Cao Han, appears in Liu
Xixuan’'s dream and tells his own story:

—RIEFEAL . %ﬂiﬂ‘/ﬁiﬁﬂj TAEEI R W—. %*ﬂéﬁﬂi”“
*%ﬁtf'ﬁlﬁﬁ*'aéﬁo N AUE&L%“ BEHEAE— . DLobs A5/ el . 4
WE . ERYITT R 40 fE{IJIIﬁ\TI\ BRI éllﬂzuékﬂiﬁ
REZNER. S riEfE. E%%ﬁﬁo PR R R, SR
FATE

In this part, Cao Han shares his experience using the first-person perspective. How-
ever, ChatGPT 4 mistakenly described it in the third person, whereas the other two ma-
chine translations correctly retained the original first-person viewpoint. Moreover, all the
large language models failed to translate “RTHf#E N”. ChatGPT 4 interpreted it as “a tall,
imposing figure”, ERNIE Bot 4 had it as “a tall and impressive man”, and Gemini Ad-
vanced similarly translated it as “a tall, imposing figure”. The term “{%[fl” actually de-
scribes having a long face or elongated facial features, which was not accurately captured
in the translations. Additionally, “f& A" refers to a tall man rather than a sense of being
imposing or impressive.

Moreover, all three large language models incorrectly translated the phrase =4 1 #f
", These translation errors do not stem from limitations in the models’ linguistic ca-
pabilities but originate from an erroneous source text provided by CBETA. As a human
translator cognizant of the historical context, I would recognize the anachronism in asso-
ciating Cao Han, a Song dynasty figure, with “FE2& ##”. The absence of corroborating
historical evidence linking Cao Han to the Song dynasty’s Zhu lineage necessitates a critical
reevaluation of the CBETA text’s authenticity. This historiographical discrepancy would
compel scholars to conduct a comprehensive textual analysis, potentially leading to the
identification and collation of earlier, more authoritative versions. This process of critical
analysis and historical cross-referencing demonstrates cognitive flexibility and contextual
understanding that currently exceeds the capabilities of large language models, despite
their considerable advancements in text processing and generation. ChatGPT 4 mistakenly
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translated it as a general with the surname Zhu. ERNIE Bot 4 misinterpreted it as “Zhu
dynasty”. Finally, Gemini Advanced rendered it into its pinyin transcription as “Zhu Jiang
Cao Han” and failed to recognize that “I£” signifies a form of self-introduction.

When translating “ i —JART & r . s+ =248 RIDOBTE 5. BRI —
JFE”, ERNIE Bot 4 alone captured the entire passage, in contrast to ChatGPT 4 and Gemini
Advanced, which both omitted “% 8" in their translations. Nevertheless, ERNIE Bot4’s
rendition of “& /8" fell short of precision. This term denotes the modestly raised seating
for Buddhist monks during sermon delivery; thus, “higher seats” would be a more fitting
translation than ERNIE Bot 4’s “high platform”. In the subsequent sentence, “E " should
be translated as offering pure vegetarian meals to monks, whereas Gemini Advanced in-
correctly rendered it as “establish a vegetarian hall”. Additionally, ChatGPT 4 did not
accurately translate “F%7%” as “pure vegetarian meal”; instead, it merely translated the
phrase as “meal”. Furthermore, “Hi4¢” should be translated as “listening to the lecture
on sutras”. ChatGPT 4 failed to translate “&%” precisely as “sutra” in its rendition, opting
instead for “a sermon session”. Similarly, Gemini Advanced did not accurately capture
the essence of “sutra”, translating it as “lecture” instead.

“ffi % EE” denotes a specific rank in the Chinese military hierarchy that should be trans-
lated as “Lieutenant General” (Zhang et al. 2017, p. 262). ChatGPT 4 rendered it as “junior
general”, which, though not entirely accurate, indicates an attempt to convey the rank’s rel-
ative position, unlike the other two large language models that translated it as “general”.

In the context of X1642, the term “itt” is linked with reincarnation and should be
translated as “life” to accurately reflect that Cao Han was reincarnated as a minor official
in each of his lives. However, ERNIE Bot 4 incorrectly translated “t” as “generation”,
which conveys the idea of family lineage rather than the series of reincarnations uniquely
experienced by Cao Han. This error was propagated in subsequent translations that fol-
lowed ERNIE Bot 4’s output. Additionally, ChatGPT 4 omitted the translation of “ 42,
failing to indicate that Cao Han was the general’s name in the early Song dynasty. At the
same time, Gemini Advanced mistakenly interpreted the general’s title as “Cao Han”.

Another challenge is maintaining the original text’s perspective and capturing nu-
anced details. ChatGPT 4 encountered further difficulties in translating the passage “fiF{L.
HAAT o BB BULDAR SRR 2 NBS . S AR, JhHIERT. DHEE—%
FH MM . GEMHE. FHERZR. ~ Although it captured the overall message, it strug-
gled with several key details. Firstly, it deviated from the original text’s first-person per-
spective, narrating the events from a third-person viewpoint. Secondly, it overlooked the
translation of “%&” in “fEVLH AA T . #&FEHHL. ” which indicates Cao Han's anger stem-
ming from his failure to seize Jiangzhou, leading to the city’s massacre. ChatGPT 4 simpli-
fied this aspect to a mere siege-induced massacre, missing the nuance of “anger”. Further-
more, it incorrectly rendered “” as “generation” instead of “life”, distorting the intended
meaning of reincarnation. Lastly, it omitted the translation of “f #54Hi”, moving directly
to Cao Han’s appeal to Liu Xixuan for salvation. In contrast, the other two large language
models provided more complete and accurate translations of this passage.

Large language models also struggle with the translation of honorifics and actions.
The sentence “B| ABEE. FFERMITH. REM . 7 posed challenges for all three models.
In classical Chinese, “/A” is a term of respect for a male, and “Liu Gong” can be translated
as “Mr. Liu”. However, ChatGPT 4 omitted “/A” in its translation, rendering it merely as
“Liu”. ERNIE Bot 4 provided the full pinyin of Liu Xixuan but incorrectly spelled “x

“jin”, while Gemini Advanced directly translated “FIA” to its pinyin form, “Liu Gong”.

Furthermore, the sentence “FFA#fITEH” was misinterpreted by all three models, as
they failed to capture the meaning of sending a servant to the front of the boat to assess
the situation, instead simply translating it as checking the bow. ChatGPT 4 omitted the
translation of “If%” and incorrectly translated the action as Liu hurriedly checked the
front of the boat himself. ERNIE Bot 4 and Gemini Advanced both misunderstood the
action, interpreting it as the servant being called to check the boat’s bow rather than being
sent to the front of the boat to take a look.
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Large language models often struggle with accurately translating ancient Chinese
texts, particularly when dealing with specific terms and place names. This issue is demon-
strated in the translations of the phrase “2IE H IS PG N~ by three models.
Firstly, in terms of vocabulary comprehension, all three models failed to capture the mean-
ing of the word “H accurately”. In this context, “{5” should be understood as “initiatively”,
indicating that Liu took the initiative to buy the pig. However, ChatGPT 4 completely ig-
nored the translation of this term and even added irrelevant content. ERNIE Bot 4 trans-
lated it as “advocated for”, while Gemini Advanced rendered it as “offered to”, both of
which are unsuitable for the context.

Secondly, the models performed poorly in translating place names. “H["]” refers to
a city gate in the northwest of Suzhou (Huang, Yitong lucheng tuji, n.d., juan 8, p. 232)°,
and “Pf" refers to the Xiyuan Temple in Suzhou. ChatGPT 4, while recognizing “[E]["]”
as a gate, failed to specify its location and mistranslated “7G[#” as “western garden of
the gate”. ERNIE Bot 4 and Gemini Advanced also struggled with these terms, failing to
identify “P4[#"” as Xiyuan Temple correctly (Cao 1933, Wu xian zhi, juan 38, pp. 6-7).

Furthermore, the models had difficulties with modal particles and honorifics. For in-
stance, in the phrase “IF &R, only ERNIE Bot 4 correctly translated “El” as “imme-
diately”. When translating the honorific “/A”, all three models failed to accurately convey
its usage as a respectful form of address.

In “ATIH&HR A Mk BAEHE+”,° ChatGPT 4 incorrectly translated “A” to
“Liu”. While “/A” does refer to Liu Xixuan from a content understanding perspective, “ nw”
should be translated as “He” for a more accurate word-for-word translation, being an hon-
orific for Liu Xixuan. Additionally, it failed to translate “3ft”, which should be rendered
as “and also”. Its translation of “BSHfHfF£” as “Collection of Occasional Works from
Guizhou” is, however, correct. ERNIE Bot 4 similarly erred in translating “A” as “Liu”,
and its rendition of “B$ i fH f££E” was off the mark. “ffif#” signifies works written sporad-
ically and preserved, not “anecdotes”. Gemini Advanced inaccurately translated “/A” as
“Liu Gong” and misinterpreted “[A#%” as a “karmic connection” instead of the story and
its origins. Nonetheless, it correctly translated “3ft” as “and”. Gemini Advanced’s transla-
tion of “EAHBA74E” was incomplete because it failed to include “#5”, omitting the crucial
detail that Liu’s book was completed in Guizhou.

The whole story ends in the preceding section, followed by comments from another
commentator. The subsequent commentary is credited to Ba Weng, the courtesy name of
Jie Xian, the author of X1642 in this paper. Therefore, this section functions as the author’s
own commentary on the story.

BAE. MR, . NS, HAENSH T RIERER. R¥FREFE A
O BRI ATRICR . RAEVIE . W SR, FEEETE .
BLES, AREEBEAAE ML . BT A 28— N, B tt. #iE
Ty e, B . RAEME. BE & RN, BT, AR
PRl SRt o

The challenges of accurately translating ancient Chinese texts are further exemplified
in the commentary section of the story, where nuanced interpretations and historical ref-
erences become even more critical.

ChatGPT 4, for instance, failed to recognize that this segment was separate from the
main story, erroneously attributing Ba Weng’s comments to Liu’s collection. This misattri-
bution led to a significant misrepresentation of the text’s structure and authorship.

Moving on to the content of the commentary, we see varying degrees of accuracy in
translating specific terms and concepts. For example, the phrase “J ¥ # . & REIRE .
HAe 242 T4, ChatGPT 4 was generally well translated, capturing the idea that
the pig’s ability to appear in dreams was due to past good deeds. However, nuances such
as the specific reference to “listening to sutras” were often lost in translation. ERNIE Bot
4 recognized that this text segment differs from the main story but inaccurately translated
the name Ba Weng as “an old man”. Among the translations, Gemini Advanced provided
the most accurate rendition.
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The translation of temporal and location-specific terms presented another set of
challenges—the phrase. The sentence “ 4% A s [F] A JE5# & Ui Bl v #” was not accurately
translated by any of the three large language models. Firstly, “3£ K" refers to a year in the
traditional Chinese sexagenary cycle. ChatGPT 4 and Gemini Advanced, however, failed
to translate it accurately, with only ERNIE Bot 4 correctly identifying this term. & #”
should be associated with the teachings of the Tiantai school in Chinese Buddhism and
translated as “I and Liu Xixuan listened to the teachings of the Tiantai school together”.
ChatGPT 4 significantly reduced the content by simply translating “&#{” as “lecture”
and omitting “I and Liu Xixuan” in its translation. ERNIE Bot 4 translated the sentence
fully but also inaccurately rendered “ & #{” as “lecture”, not associating it with the Tiantai
school. While Gemini Advanced incorrectly referred to it as “Dharma lecture”, it accu-
rately identified “RI 142" as the name of a hall, “Jizhong”, which should be translated
as “Jizhong Hall”. ChatGPT 4 and ERNIE Bot 4 did not correctly translate this architec-
tural name. ChatGPT 4 also omitted translating “4 % 7[E”, while the other two models
did translate this phrase but misinterpreted “P4[@” as “western garden” rather than the
correct “Xiyuan Temple”.

Additionally, ChatGPT 4 and Gemini Advanced failed to translate “R1” as “immedi-
ately” in the phrase “/I-H i H[l J&”.

The complex interplay of historical narrative and moral philosophy in classical Chi-
nese texts often poses difficulties for machine translation. This is particularly evident in
the passage comparing the actions and fates of Cao Han and Cao Bin.

The original text contrasts two historical figures, cousins Cao Han and Cao Bin, em-
phasizing their divergent paths and the karmic consequences of their actions. It begins by
describing Cao Bin, posthumously known as Wu Hui, whose compassionate military lead-
ership earned him great honor. The passage states, “When leading troops, Wu Hui never
killed the innocent indiscriminately, earning unparalleled merits and honors”” (Tuotuo
1739, Song Shi, juan 258: 13170).

In stark contrast, the text then depicts Cao Han’s brutal conduct: “Cao Han's reckless
massacre of civilians led to his downfall, reincarnating as an animal to suffer and repay
his karmic debts over several lifetimes”. This juxtaposition illustrates the author’s belief in
karmic retribution, concluding with a rhetorical question that underscores the inevitability
of cause and effect in the moral universe. However, the nuances of this passage proved
challenging for large language models.

ChatGPT 4 did not translate this sentence word-for-word, missing many details and
only providing a summary: “This story serves as a stark contrast between Cao Han and his
relative Cao Bin, who was known for his humane military conduct, highlighting the diver-
gent outcomes of their actions”. Moreover, it incorrectly translated Wu Hui as “humane
military” instead of recognizing it as Cao Bin’s posthumous title.

ERNIE Bot 4’s translation missed fewer details than ChatGPT 4 but still overlooked
some translations. For instance, “Ej2%ji tH”, which means unparalleled honors, was merely
summarized as “achieved great honor”. It also failed to recognize Wu Hui as Cao Bin's
posthumous title, translating it as “martial prowess and benevolence”. The phrase “47 5"
was not reflected in its translation.

Furthermore, in “# 84 53R Wntk”, “3” and “%%” should be translated as “suffering”
and “joy”, but ERNIE Bot 4 rendered them as “rewards” and “punishments”. The trans-
lation by Gemini Advanced was somewhat better than the previous two machine trans-
lations, but it also contained errors. The word “#&” in the sentence indicates a transition,
which should be translated as “however”, but it was incorrectly translated as “interest-
ingly”. It also failed to translate Cao Bin’s posthumous title accurately, “Wu Hui”, instead
rendering it as “Cao Bin was a military commander”. The phrase “leading troops” was
also overlooked and not included in the translation.

The intricate nature of classical Chinese texts often extends beyond the main narrative,
incorporating supplementary content that adds depth and nuance to the original story.
This complexity is exemplified in the third part of our text, which features Wang Danlu’s
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supplement to the tale of Liu Xixuan and Cao Han. The supplementary section begins
with the phrase “ 3 EPH & LR AEEH R AL P, signaling an additional layer to
the narrative.

The word “X” in classical Chinese can be interpreted as “moreover”; thus, its pres-
ence here indicates that this section of the text is an additional part beyond the main
narrative and Ba Weng’s commentary. Gemini Advanced overlooked the translation of
this adverb.

“J&L" is defined as “lay Buddhist”, denoting a lay follower of Buddhism. Chat-
GPT 4 and Gemini Advanced translated this term, whereas ERNIE Bot 4 failed to include
this translation.

Furthermore, none of the three large language models succeeded in providing an accu-
rate translation for the title of Wang Danlu’s book. Wang titled his work “%*E4£”, which
translates to “Collection of Joyful Life”, where “i%” implies “joyful” and “4=” signifies
“life”® (Ji. 1789, Siku quanshu zongmu, juan 133: 10159). ChatGPT 4 omitted the book’s title
in its translation, merely describing Wang’s work as a “collection”. ERNIE Bot 4 mistak-
enly referred to it as a “collection of anecdotes”, Gemini Advanced’s translation did not
mention the collection’s title or offer any translation.

The supplement also includes additional dialog between Liu Xixuan and Cao Han:
P H RS8R . VAT R, This sentence can be translated as: “When I see you being
slaughtered, how might I save you?” ChatGPT 4, ERNIE Bot 4, and Gemini Advanced
struggled to translate this sentence. ChatGPT 4 did not translate this sentence but merely
summarized its intended content: “How he could be saved during slaughter”. ERNIE Bot
4 mistranslated the sentence. The text also conveys Liu asking Cao how Liu should save
animals when he sees them being slaughtered. ERNIE Bot 4 misunderstood it as how Cao
should save them when witnessing the animals being killed. Gemini Advanced made the
same mistake as ERNIE Bot 4, and it translated “*F-H” as “On weekdays”. Traditional
Chinese calendars had no concept of “weekends” and “weekdays”.

In the subsequent sentence “Fl. 435 EHIR. Wi AR MR &M S EmH . B
NNSLB R RS A CEPTre . SOERL. ARy . HARE 287,
ChatGPT 4 was unable to provide a correct and complete translation. Cao answered Liu’s
question in the text and provided a detailed solution: “Only the sound of reciting the Bud-
dha’s name can alleviate the pain. I beseech you, whenever you see slaughtering, and the
division of bones and flesh, or meat is cooked in a boiling pot and will be eaten, to recite
the name of Amitabha Buddha or the Cundi Mantra”.

Furthermore, Cao described the pain experienced during slaughter. However, these
details were overlooked by ChatGPT 4, similar to its handling of previous translations
where it merely summarized the content: “Cao Han replied that the sound of Buddha'’s
name alleviated his suffering during slaughter”. Moreover, in the original text, Cao re-
quests Liu to recite the Buddha’s name when witnessing the slaughter of animals to lessen
their suffering. Still, ChatGPT 4 misunderstood this part, translating this sentence as Wang's
request to people: “Wang thus urged that upon witnessing any act of slaughter, one should
chant the name of Amitabha Buddha or the Cundi Mantra, not only to ease the suffering but
also to aid in liberation”. Moreover, the Romanized Sanskrit spelling of “Cundi Mantra”
is incorrect in this sentence. “Cundi” lacks a diacritical mark, and the accurate spelling
should be “Cund1”.

ChatGPT 4’s translation of “ HAJli# 2 #i” was inaccurate. This phrase means “but
you will also receive benefits for helping sentient beings escape suffering”. ChatGPT 4
failed to specify who would receive these benefits, translating it directly as “to aid in lib-
eration”. ERNIE Bot 4 did not correctly translate the Zhunti mantra, rendering it as “or
mantras being”. Moreover, it incorrectly translated “receive benefits for helping sentient
beings escape suffering” as “help them escape from it”. Gemini Advanced was unable to
translate the term “¥£42” into its Romanized Sanskrit, rendering the term in its Chinese
pinyin “zhunti”, while correctly translating “mantra”. Additionally, Gemini Advanced
inaccurately translated the final sentence “ E 72353 # %”. The intended meaning is that,
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after Cao had spoken these words to Liu, he wept bitterly, expressed his gratitude, and
then departed. However, Gemini Advanced failed to capture Cao’s expression of grati-
tude towards Liu, only conveying that Cao cried sorrowfully.

In conclusion, ChatGPT 4, ERNIE Bot 4, and Gemini Advanced have difficulty trans-
lating the names of people, places, and book titles mentioned in the text. This is evident in
their inconsistent translations of names like “Wu Hui” and “Ba Weng”, as well as their in-
ability to identify and translate the titles of books such as “Collection of Occasional Works
in Guizhou” and “Collection of Joyful Life”. Furthermore, the models occasionally omit
or misinterpret important Buddhist terminology and concepts. For example, they strug-
gle to accurately translate terms like “ & #(”, which refers to the teachings of the Tiantai
school in Chinese Buddhism, and fail to provide the correct Romanized Sanskrit spellings
for mantras such as the “Cundi Mantra”. These errors highlight the need for the models
to be trained on more extensive datasets related to Buddhist scriptures and terminology.
Each model exhibits its strengths and weaknesses in handling the complexities of classical
Chinese literature, which frequently employs metaphors, allusions, and specialized vocab-
ulary. Moreover, they encounter challenges in identifying geographical information, such
as failing to recognize the Xiyuan Temple in Suzhou accurately and providing inconsistent
translations for the name of the city gate, “Chang”.

Considering the statistical data in this article that quantifies the translation errors
made by the three large language models and the analysis presented above, it can be con-
cluded that when it comes to performance in translating X1642, ERNIE Bot 4 outperforms
Gemini Advanced, which in turn outperforms ChatGPT 4. For instance, in translating the
phrase “% 5 :2”, ERNIE Bot 4 successfully included it in the translation, while both Chat-
GPT 4 and Gemini Advanced omitted this detail. Additionally, ERNIE Bot 4 accurately
translated the Chinese year “3£K” in the sexagenary cycle, a task the other two models
failed to accomplish. Moreover, when translating a sentence containing the term “BH,
ERNIE Bot 4 was the only model that did not omit any content, despite not explicitly link-
ing the term to the Tiantai school. This demonstrates its superior ability to capture and
include relevant information.

These findings underscore the need for further refinement in large language mod-
els, particularly in specialized terminology, cultural references, and complex literary struc-
tures typical of classical Chinese literature.

2. Conclusions

In an analysis of the use of large language models for translating Buddhist texts from
classical Chinese to modern English, it is clear that while ChatGPT 4, ERNIE Bot 4, and
Gemini Advanced each have their strengths, they also exhibit limitations. ChatGPT 4 has
a significant advantage in translating Indian-Chinese Buddhist texts. It makes the least
number of errors in its translations and better understands some specialized Buddhist
terminology compared to ERNIE Bot 4 and Gemini Advanced. However, ChatGPT 4’s
performance is poor in translating literary and narrative texts that follow these Buddhist
works. The main reason is that ChatGPT4 omits more of the original text and adds more
irrelevant translations compared to ERNIE Bot 4 and Gemini Advanced. Among the three
large language models examined in this study, ERNIE Bot 4 produces the most complete
translations, although it also omits some original content. It strives to translate each text as
literally as possible, rendering the translation word by word. Moreover, ERNIE Bot 4 per-
forms best in translating narrative texts, but there is still significant room for improvement
in translating the names of historical figures and dates using the traditional Chinese sexa-
genary cycle. Gemini Advanced has a slight edge in translating literary texts and can not
only correctly translate dates using the Chinese sexagenary cycle but also convert them to
corresponding years in the Gregorian calendar. In summary, each large language model
demonstrates varying degrees of proficiency in handling the complex syntax, semantic
depth, and specialized vocabulary of ancient Chinese Buddhist classics. Although they
can generally produce a translation of a 400-500-word passage of Buddhist classical Chi-
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Notes

nese, accurately translating classical Chinese remains a daunting task, especially in the
subtle context of Buddhist literature. From the analysis in this paper, we can see that large
language models are unfamiliar with the metaphors, allusions, traditional Chinese cultural
background, and historical figures found in ancient Chinese literary works. This lack of
knowledge is reflected in their limitations in accurately translating the names of historical
figures, geographical locations, and book titles. In addition, large language models have
limitations in translating Romanized Sanskrit. They all fail to annotate Romanized Sanskrit
words with the correct diacritical marks.

While large language models have exhibited a high degree of proficiency in trans-
lating classical Chinese texts, their output generally features a clear logical structure and
smooth articulation. However, their insufficient background knowledge of Chinese reli-
gion and history prevents them from fully replacing the work of human scholars in trans-
lation at present. To put it another way, instead of relying solely on large language models
to handle the entire translation process of classical Chinese texts and having humans revise
the generated output subsequently, at the present time, employing large language models
as an assistive tool for humans in the translation endeavor may produce more favorable
outcomes. As technology advances in the future, it is crucial to recognize that enhancing
large language model’s comprehension of historical, religious, and geographical informa-
tion from various regions could be an avenue for further improvement. Additionally, in-
creasing their familiarity with the names, posthumous titles, official ranks, and imperial
examination degrees of prominent Chinese historical figures may also contribute to the
advancement of these models. Ultimately, the goal is to bridge the gap between the rich
heritage of classical literature and the broader accessibility afforded by modern language,
enabling a deeper appreciation and understanding of Chinese Buddhist texts across lin-
guistic and cultural boundaries.

Moreover, given the constraints of this paper’s scope, the analysis could only include
three distinct representative classical Chinese Buddhist texts, with only excerpts chosen
from each text. As a result, the absence of contextual information may have led to some of
the inaccuracies produced by the large language models when rendering classical Chinese
into modern English. Therefore, in future analyses, if more comprehensive texts were to
be input into the large language models, their translation outputs might vary.
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List of Abbreviations

B (Dazangjing bubian xuanlu KA 4% Sk

CBETA (Chinese Buddhist Electronic Text Association database)
IAST (International Alphabet of Sanskrit Transliteration)

T (Tuisho shinshii daizokyo K IF i i KFRES)

X (Shinsan dai Nippon zokuzokyo rt 7% K H ARLEAL)

1 The term “#4RF5” in the text is derived from “#4R ¥ in Zhong Hui’s # € “Xi shu wen” #% 3. This is a writing method
of “borrowing allusions” (FJ#t) in classical Chinese writing, which means quoting allusions from others’ works in one’s own
writing. In Zhong Hui’s essay, this word means “traveling far, to go to a very distant place”.

Chief Monk Yi, who styled himself Renfeng, inscribed calligraphy works and wrote a postscript for them, saying: “When Han Zi

bade farewell to Master Wenchang, he mentioned that the master had come to visit and seek teachings from our disciples, indi-
cating his admiration for us. Now, Chief Monk Yi of Tianling Temple, whose name is Yi and who calls himself Renfeng, has also
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come to visit and seek teachings from our disciples. This clearly shows his deep admiration for us. Have our disciples imparted
any teachings to him? Did they speak of benevolence or righteousness? Does he merely admire these titles while neglecting sin-
cerity? Should we nurture him gently, like tender shoots being cultivated? I shall encourage and promote his growth. I will guide
you to look beyond these titles and delve into deeper truths. (F &, H9% %, Eahidim, AZWE: “wEFE0Ga, =568
HIERES, FOBRS. REHMmAELS, WA, UM%, MOGHEEAGS, AR, BERE S 2P 2P #
P R AT E ST MR o R AP iy, TR TR )

3 While touring Jiuyuan, the burial grounds of the Jin state, Zhao Wenzi posed a question to Shu Xiang: “If the deceased were to
rise again, to whom would we pledge our allegiance?” (83U T-ELRUAER IS, Fl: “FEEATIEW, FHitbE"? )
4

The content in this CBETA version is incorrect. In earlier versions of this book, the character “&” (zhu) in this sentence should
be “KR” (song). See, Jie Xian M, Xianguo suilu L HF#ESE, 1671 edition. Naikaku Bunko collection, National Archives of Japan.

5 The Gate Chang of Suzhou. (&M FEIF. )

6 In Qiangingtang shumu T-LE% 3 H, the title of the book is recorded as Qiandu oucun ;KB 17 rather than Qianzhi oucun® H A% 17
% B S REEAT

7 Cao Bin, courtesy name was Guohua, from Lingzhou in Zhending ... posthumously honored as Wuhui. (B, FE#E, FHEH
- N A, )

8 In this book that I have compiled, the effects of karmic retribution of good and evil come swiftly. The purpose is to encourage peo-
ple in the world to maintain a passion for life, allowing all things to enjoy a joyful existence naturally. Therefore, I titled this book
“Joyful Life” (suisheng /). (THIEAE , WA, FEREN, TAMMER FLAANRIFEZR, REZOREREZN, &
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Abstract: This paper focuses on the problem of how Buddhism was reinstitutionalized in Russia
in the frame of the meta process of mediatization. The empirical part of this study included two
stages and was conducted during 2020-2024. In this paper, the authors focused mainly on the pecu-
liarities of constructing strategies in the Internet and new media via traditional Gelug ethnic offline
organizations, the Russian branches of the International Karma Kagyu Community, International
Dzogchen Community and Russian-speaking community of Theravada converts. The methodological
framework of the research included the institutional perspective developed by the Danish media
scholar Stig Hjarvard for studying the mediatization of religion and the concept of “mediatized public
religion” by Mia Lovheim and Marta Axner, as well as the concept of “digital religious innovators”
by Heidi Campbell. The authors revealed that the processes of digitalization and mediatization
have resulted in the emergence of Russian mediatized Buddhism. Various trends in modern Russian
Buddhism are disproportionally represented in the public sphere of media; representation directly
correlates with the strategies that Digital Buddhist creatives of different streams—Gelugpa traditional,
Dzogchen, Theravada or Karma Kagyu—have chosen in relation to the Internet and new media.

Keywords: digital Buddhism; Gelug; International Dzogchen Community; International Karma
Kagyu Organization

1. Introduction

In recent decades, sociologists have exhibited a heightened interested in studying me-
diatization and digitalization trends impacting religions. This interest has been reinforced
by the fact that digitalization, though initially restricted to transference of analog data and
work routine into a digital format, over the years has developed to become a considerable
milestone in the process of global social transformations. In modern sociology, this meta-
process is commonly referred to as mediatization. The media literally stitch through the
entire canvas of communication practices, acting as significant drivers for cultural change
in various institutions. In modern societies, the media form a public sphere linking different
social institutions to each other. The public sphere of media brings to the very surface the
institutional concepts of society. It forms a reality of shared experience in which the cultural
foundations of various institutions become transparent and representative (Hjarvard 2013,
p- 68). Owing to the media, institutional concepts become the object of public scrutiny
and discussion, which, in turn, encourages the relevant institutions to generate discourse
concerning their own regulatory frameworks (Hjarvard 2014, pp. 215-17). One of the key
changes introduced by mediatization has been the influence of digital media on so-called
“life horizons” and social interaction in all spheres of society, among which is religion
(Lundby 2013, p. 197). In the case of religion, mediatization has resulted in mediatized
religion with various forms of self-presentation and representation of religion in the cultural
public media sphere.
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Religions enter the cultural public sphere of media as hybrid mediatized institutions
represented by religious mass media and other media outlets and journalism on religion,
as well as films, various talk shows, TV series, etc. (Hjarvard 2012). Digital discourses of
religious blogs, public sites, podcasts and the like also contribute to the development of
the mediatized public sphere of religion (Lovheim and Axner 2015). Diverse media are
becoming interfaces of religion in the cultural public sphere. It is in this mediatized mode
that religions come into contact with new, unprecedented formats of modern reality.

The Internet and new media technologies have catered to an upsurge in translocal
interactions between religiously involved users. This communication transcends conven-
tional associations with sacred loci, such as offline temples, churches, datsans, monasteries,
etc. (Hepp and Kronert 2009). This interaction leads to shaping new meanings and rein-
terpreting religious practices and religious authorities, while unsupervised by institutions
or congregations. Through the digitalization of religious sacred texts, media accessibility
of sacred knowledge devalues traditional religious education and calls into question the
epistemic authority of religious professionals (Cheong 2021; Campbell and Bellar 2023).
New digital media challenge traditional religious values, as they make space for new reli-
gious authorities to emerge and for new ways of influence on a certain religious group to
develop. In fact, mediatization has brought about shifting authority, which was previously
assigned to religious professionals with conventional training, institutional status and
authority (Campbell and Bellar 2023, pp. 83-86). Since the 2015s, sociologists have been
extensively reporting the complete eradication of the difference between online and offline
communications and religious activities. Research focus has shifted onto studying the
traditions, authorities and identities being transformed in the mediatization of religions
(Radde-Antweiler 2019).

As reported previously (Ostrovskaya et al. 2021), sociological studies on religion
and digital media usually underline that Buddhism is a developing area on the Internet
that needs to develop adequate tools for its online and offline correlations. Sociological
studies of online American Buddhism have shown that the majority of users classified
as “cybersangha” are actually looking for information about offline communities via the
Internet or try to find something for bedtime reading (Tweed 2002). Criticizing the current
state of affairs, the researchers propose revising the concepts of “cybersangha” and “online
religion and religion online” by comparing Buddhist digital activity (websites, apps and
blogs) with offline belonging to the Buddhist communities (Ostrowski 2015, pp. 191-203;
Connelly 2015, pp. 59-60).

The past decade saw articles reviewing Russian Buddhist sites and electronic resources
(Aktamov et al. 2015), providing online cartography and analysis of Buddhist communities
on the social network Vk.com! featuring the general characteristics of the Russian-speaking
Buddhist Internet segment (Dondukov 2019), navigating Buddhist pilgrimage and cyber
pilgrimage (Lamazhaa et al. 2020) and observing digital strategies of Russian-speaking
Buddhist communities (Ostrovskaya et al. 2021).

The research papers cited above usually include a general review of Buddhist sites,
some social media accounts and a case study of Russian Buddhist digital strategies which
have been favored by the Russian audience over the past thirty years. They tend to
either describe somewhat all-Russian Buddhism or talk about the feud between traditional
Buddhists and convert Buddhists. However, they do not research into how leaders of
different streams of Buddhism use the Internet and digital media in their media strategies
to advance their authority in the competitive field of Russian Buddhism.

Our previous study has shown that Russian-speaking digital Buddhism is a heteroge-
neous reality in which online communities, sites, webcasts and public pages in social media
developed or used by offline Buddhist organizations coexist with online communities of
so-called online Buddhists (Ostrovskaya et al. 2021). We argued that the digital mapping
of this reality should be carried out not analytically, as foreign colleagues suggest, but by
means of a quantitative benchmark survey. The mathematical-model approach allowed us
to create a digital map of the Buddhist online communities on the Vk.com social network.
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We found that the “Buddhist niche” of the popular Russian social media Vk.com is repre-
sented by online communities of the followers of offline Russophone Buddhism, and by
various quasi-Buddhist communities that have no offline alternatives. The Buryat, Kalmyk
and Tuvan online communities of the Gelugpa school and the online group of the Russian
Association of Communities as part of the Karma Kagyu International Organization prevail
in terms of quantity and their online activity. The number of online communities of the
Russian-speaking part of the International Dzogchen Community and the Theravada is
considerably less. In addition, there are precious few Dzogchen communities on the Vk.com
network, and they are predominantly private. The Russian-speaking Theravada groups
are not consolidated. Comparison of the results obtained for Vk.com with data on online
communities, public pages and groups on the Fb.com showed that the digital activity of
the Russian-speaking Buddhist organizations in these social media outlets is different. In
the Buddhist niche of the Fb.com platform, personal blogging accounts of members of
the Dzogchen Community and the Russian-speaking Theravada prevail. We supposed
that digital mapping of Buddhist online communities, public pages and blogs on Fb.com,
combined with a qualitative study of this environment, can shed light on the peculiarities of
building relationships with the Internet and new media by traditional Gelug ethnic offline
organizations and the Russian branch of the International Karma Kagyu Community.

Digital mapping of the Buddhist niche in Vk.com has revealed a significant gap in
knowledge about the online profiles of the Russian-speaking part of the International
Dzogchen Community and Theravada. The next study phase made it possible to iden-
tify the media used and the types of Buddhist digital creatives, whose efforts worked
towards shaping of media technologies. Our analysis of strategies employed by the
Russian-speaking part of the International Dzogchen Community and Russian Theravada
communities has revealed fundamentally different strategies for online activity. They are
conditioned by differences in communal Buddhist identity. Representatives of Russian-
speaking Dzogchen communities view themselves as part of the inner translocal space of
Buddhist practice distanced from the uninitiated, in accordance with Chogyal Namkhai
Norbu’s method. The strategy of the Russian-speaking Theravada was developed in a
completely different way. In this case, a positive attitude towards the Internet and new
media technologies is associated with the desire to popularize Theravada Buddhism in
Russia (Ostrovskaya et al. 2021).

In this paper, we would like to study the mediatization stages of Russian Buddhism
between 1990 and 2024. We will focus mainly on the peculiarities of building relationships
with the Internet and new media by traditional Gelug ethnic offline organizations and the
Russian branch of the International Karma Kagyu Community. The two Tibetan Buddhist
streams, each in their own right, claim to represent “traditional Buddhism” of Russia in the
public sphere of media. This research could clarify how Buddhism was reinstitutionalized
in Russia after the persecution of monks and sangha and the destruction of monasteries
in Soviet times. This research will focus on learning how their positioning as Russia’s
traditional Buddhism within the Russian Buddhist framework has affected their strategies
in relation to the Internet and new media technologies.

2. Materials and Methods

The methodological framework of our research includes the institutional perspective
developed by the Danish media scholar Stig Hjarvard for studying the mediatization of
religion, the concept of “mediatized public religion” by Mia Lovheim and Marta Aksner
and the concept of “digital religious creatives” by Heidi Campbell.

For this study, the concept of the “public sphere of media” should be elaborated on
as it is crucial for the institutional approach to the mediatization of religion. According to
Hjarvard, the “public sphere of media” is a reality of shared experience in which the cultural
foundations of various institutions become transparent and representative (Hjarvard 2013,
p- 68). The media reality of institutions includes the political public sphere and the cultural
public sphere. Owing to the media, the institutional contents of various social domains of
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society become the object of public scrutiny and discussion, which, in turn, encourages the
relevant institutions to generate discourse concerning their own regulatory frameworks
(Hjarvard 2014, pp. 215-17). At the microlevel of media communication, the reality of
extended and shared experience arises, which constitutes an indispensable component to
new identities and communities. The public sphere of shared experience created by the
media involves interaction and communication in new cultural contexts (Hjarvard 2013,
pp- 37-38). Thus, the microlevel of reality concept added to the methodology means that
the research focuses on identifying cultural meanings that enter the public sphere of media
through individual and group media practices. At the macro level, the media form a public
sphere that links the cultural meanings of different social institutions in a completely new
way. In the public sphere of media, various institutions undergo a structural intersection
of their modes action. According to Hjarvard, “media create a public space for society to
reflect on itself, that is, the very forum that makes various institutions visible to everyone
and initiates a discussion about what resources and rules should be available and applicable
to almost every aspect of public life” (Hjarvard 2014, p. 216).

The concept of “mediatized public religion” by Lovheim and Axner is based on
selected theses from the theory of mediatized religion by Hjarvard and the concept of public
spheres of discourse by Jurgen Habermas. For research in this view, the most applicable
methodological thesis of Lovheim and Axner is that religion in public spheres of media
should be analyzed against several criteria: types of actors (religious and non-religious),
types of media spheres that provide a public format for discussions and the context of
discourse about religion (secular or religious). Thus, “mediatized public religion” involves
public discourses about religion propagated by the media spheres of journalism, religion,
popular culture and digital spaces. The definitions of each of the spheres almost fully align
with the definitions proposed by Hjarvard for the spheres of mediatized religion. Lévheim
and Axner introduce the fourth media sphere to the typology of decrees, labelling it the
religious digital spaces of blogs, websites, podcasts, etc. They argue that religious blogs
are eligible for research as they present a mediatized public discourse that can transform
intrinsic cultural perspectives on religions (Lévheim and Axner 2015, pp. 47-48).

We have applied the concept of “religious digital creatives” proposed by Campbell to
our differentiating research design previously. This study investigates the strategies created
by Buddhist communities when relying on digital technologies to build their own identity,
authority and boundaries. Campbell offers three types of “religious digital creatives” whose
activities shape digital religious discourses. These are digital professionals, digital speakers
and digital strategists (Campbell 2021, pp. 48-54).

The design of the given paper relies on the aspects of Lévheim and Axner’s concept
that concern types of actors, media spheres and discourses in order to establish the formats
of mediatized discourse about traditional Buddhism in the public media sphere of Rus-
sian society. Campbell’s typology helps to construct a sample of respondents for expert
interviews and serves as an analytical framework for interpreting the interviews. Further,
the responses of the interviewees are to be reviewed for semantic blocks indicating the
respondents’ motivation to use the Internet and digital technologies for religious purposes.

The empirical part of our study included two stages and was conducted from January
2020 to October 2022. In the first stage, we used quantitative software methods for collecting
social network data with customized software—a data crawler. As a result, a graph model
was built; clusters of Buddhist online communities in the Vk.com social network were
identified and described. The analysis of the clusters resulted in a somewhat online map
of Russian Buddhism with major players being the Buryat, Kalmyk and Tuvan branches
of the Tibetan Géluk school, the Russian Association of Communities that are part of the
International Karma Kagyu Organization, the Russian department of the International
Dzogchen Community and the Russian-speaking Theravada. It should be emphasized
that the “Buddhist” niche of Vk.com accommodates both digital representatives of offline
Russian Buddhism and a variety of quasi-Buddhist communities which have no offline
counterparties (Ostrovskaya et al. 2021).
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The findings helped to draw a map for the Buddhist online communities of the Vk.com
platform and to analyze the structural relations between them. The findings also helped
formulate objectives for the second stage of our research, which was a random study of
selected Buddhist online communities on the Vk.com platform with qualitative methods of
sociological research.

At the second stage, we conducted a case study of Internet and media strategies
favored by Buryat, Kalmyk and Tuvan Buddhism, the Russian association of the Interna-
tional Dzogchen Community, representatives of the Russian-speaking Theravada and the
Russian Diamond Way Karma-Kagyu Association. The digital infrastructure and media
communications of these contemporary Russian Buddhist schools are hardly studied at
all. Therefore, it was decided to combine biographical narrative and expert interviews.
Sampling was executed with the following criteria: involvement with the community’s
development; productive digital activity of at least 5 years; a clear profile of online activity,
the account being written on behalf of an organization or community, a website or blog. A
total of 30 interviews were conducted. All respondents were offered to answer the same
set of questions, which fell into two topical categories: biographical and the repertoire and
targeted use of media by the Buddhist community of a particular lineage.

3. Socio-Cultural Context of Re-Institutionalization of Buddhism in the 1990-2000s
3.1. Mediatization of Russian Buddhism: From the Underground to Various Identities

Specifics of traditional Russian Buddhists’ involvement with media are immediately
related to the unique history of Russian Buddhism as a whole. The problem is that Bud-
dhism labeled “traditional for Russia” was institutionalized during the imperial period
of Russian history mainly in Buryatia and Kalmykia. Each of these Russian regions has
its own local characteristics. However, the socio-cultural model for reproduction was
similar to monasteries and religious and educational centers supported by laypeople. This
model was borrowed from the Tibetan-Mongolian Gelugpa model, known for its monastic
education system, which trained experts in canonical texts and its rigid division into monks,
novices and laypeople. The Russian adaptation was developed relatively autonomously
under the patronage of imperial confessional policy.

The history of Tuvan Buddhism is somewhat different since the region became part
of the Russian state as late as in 1914. The institutionalization of Buddhism in Tuva was a
unique case as Buddhism had started spreading across this region in the XVII century, when
numerous Tuvan tribal nomads were part of the Qing Empire. Socio-cultural consolidation
of Tuvan Buddhism largely coincided with the reception of written heritage initiated by
local nobility, who sought to create islands of Buddhist scholarship and practice in a short
time, sending their children to study in Mongolian Buddhist centers. Commoners’ Buddhist
consciousness and practice was formed in symbiosis with autochthonous shamanism and
animistic beliefs (Mongush 2001, p. 5, Khomushku 2005, p. 116). The end result was similar
to the Buryat and Kalmyk socio-cultural patterns, which meant reproduction of Tibetan—
Mongolian Gelugpa Buddhism within a framework of monasteries (khure), collectives
of Buddhist professionals (monks and novices) and laypeople, with a focus on written
heritage and the development of traditional Buddhist education. However, the unique
feature defining Tuvan Buddhism was incorporation of local cults and rituals into both the
belief system and practice.

In Soviet times, the imperial socio-cultural model of Buddhism was cancelled in the
regions: the clergy were repressed, monasteries were destroyed and potential laypeople
were socialized under atheistic ideology. The Buddhist traditions of Kalmykia and Tuva
suffered an irreparable damage. In 1943, the Kalmyk ASSR was legally liquidated, and
Kalmyks were forcibly deported to the regions of Siberia (Holland 2015, p. 953). During
deportation and exile to the eastern regions of the country, the rituals of Kalmyk Buddhist
tradition were practiced underground by monks who held prayer services at homes and
by families of lay followers Buddhists who preserved Buddhist texts and ritual objects
(Bakaeva 2012, pp. 41-42). The 1930s’ repressions of the supreme Tuvan lamas and
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the destruction of monasteries discontinued the monastic tradition of Buddhist clergy
reproduction and started a pattern of illegal practice in prayer houses in remote areas of
Tuva (Tenzin 2018, p. 87).

It was not until the end of World War II in the late 1940s that state authorities started
to relax their grip on Buddhism. In 1946, the Central Spiritual Board of Buddhists (TsDUB),
a new structural body on the territory of Buryatia headed by Pandido Khambo Lama, was
founded for the centralized management of Buddhism in the USSR (Bakaeva 2012, p. 38).
In the aftermath of this event, it was allowed to rebuild and reopen Aginsky and Ivolginsky
Buddhist datsans, though with a 20-monk limit requirement.

By contrast, in many regions of Buryatia, lamas had been illegally practicing on their
return from prisons and exile (Vanchikova 2012, p. 130). For many decades, the Ivolgin-
sky Datsan remained a spiritual outpost for all those who wished to practice Buddhism,
notwithstanding atheistic propaganda and high ideological risks. Kalmyk Buddhist laity
would come to Datsan for the sake of rites, conducting rituals after the funeral of relatives,
and so on (Bakaeva 2015, p. 8). In the late 1950s, Tuvan lamas and novices established
contact with the Ivolginsky Datsan.

In the 1950s-1970s, a model of practicing Buddhism under ideological pressure was
developed. The major innovation to this model was the inclusion of laity, both lay ethnic
Buddhists and those of a different decent. There were three autonomous branches of
underground Buddhism. One was constituted by ethnic lay Buddhists (Buryats, Tuvans
and Kalmyks) initiated by monks who never broke their vows and communicated the
tradition to the laity. The other two branches represented the underground Buddhism of
non-ethnic conversion.

In the 1960s and 1970s, the so-called underground Buddhism originated and took over
university departments of Oriental studies and philosophy, as well as research institutes.
The founders and leaders of underground Buddhist groups came from different Soviet
republics. They would take risk and go to Buryatia in search of a Buddhist mentor; they
would take refuge with him; they would stay at datsans for a long time, studying the doc-
trine and practice of Buddhism. Their spiritual mission meant such educational activities
as translating Tibetan texts into Russian and establishing contacts with Western Buddhists
and the Tibetan diaspora in India. Interestingly, this non-ethnic Buddhist community was
heterogeneous. It involved groups that established contacts with The Library of Tibetan
Works and Archives in Dharamshala and held secret meetings in Moscow and St. Peters-
burg. They aimed to create first paper and later digital media about Tibetan Buddhism.
They engaged in translating Tibetan Lamrim into Russian, as well as publishing its paper
and digitized volumes; they wrote for the journal Buddhism of Russia and managed its
website; they cooperated with the like-minded creators of the website and the YouTube
channel Save Tibet.

Another group united followers of the Buryat Buddhist mentor Bidiya Dandaron,
whose teaching tradition was closer to Dzogchen than to Gelug, characteristic of Buddhist
regions in Buryatia, Kalmykia and Tuva. In the early 1990s, they initiated the publication
of the paper historical Buddhist magazine Garuda, a new medium for Russian Buddhism.
This illustrated religious medium was issued between 1992 and 1998 featuring translations
of Sutra passages, teaching texts and famous mentors’ biographies.

In the early 1990s, marked by ideological mainstream revival of Russia’s religions
heritage and the new federal law “On Freedom of Conscience and Religious Associations”,
attempts were made to revive traditional Buddhism of the Imperial Russia and the Soviet
TsDUB. Both attempts revealed the existing differences between Gelug followers in Buryatia,
Kalmykia and Tuva. In 1997, the Buddhist Traditional Sangha of Russia (BTSR), the
successor of the Central Buddhist Board, was established (Bernstein 2013, pp. 99-100). The
confrontational nature of the BTSR for the regions and the country itself resulted in the
emergence of alternative centralized organizations in Buryatia and Kalmykia. Each of them
claimed to represent all Buddhists in Russia and strived to act as a single governing body
(Bakaeva 2012). Decentralization was not the only way of diversifying religious institutions
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in Buddhist regions. Buddhists of Buryatia, Kalmykia and Tuva chose their own Buddhist
heads that sought to maintain contact with Gelugpa monasteries of the Tibetan diaspora in
India. Traditional Buddhism in Buryatia, Kalmykia and Tuva would spend the following
decades developing their own sangha of professional monks and novices, establishing
communication of rituals to lay people and building monastic education systems.

The apparent difference in interpretations of Gelug Buddhist tradition by the regions
resulted in a different attitude towards the Tibetan mentors sent from India to help restore
monastic life. Datsans led by Pandito Khambo Lama sought to reinforce the Buryat ethnic
oriented version of the Gelug. Consequently, Tibetan mentors either left Russia or founded
their own autonomous centers. Tibetan Buddhist centers built in Ulan-Ude in the first
decades of the 2000s abandoned the idea of unification, pursuing their own interpretation
of traditional teachings and practices (Bernstein 2013, pp. 102-3; Garri 2014, p. 162).

In the 2000s, the majority of newly rebuilt datsans and Buddhist centers of Buryatia,
Kalmykia and Tuva had their own websites. However, it took them a long time to build
their identities prior to that. Their qualms were well articulated by one of our interviewees.
He was on the panel developing the first website for the Ivolginsky Datsan and the website
for the first Russian media, Buddhism in Russia, in 2001-2002. His biographical narrative
describes in detail the realities of those years when information about Buddhism, Russian
institutions and centers and any interaction concerning Buddhism were mediated by
electronic bulletin boards and the Russian branch of echo conferences on the FidoNet?. At
that time, it was still widely believed that one could learn about the true Gelug tradition
only in monasteries of Buryatia:

I had a Fidonet network node. It was much more popular than the Internet in our country
until the early-mid 2000s. There was a large Buddhist echo conference ru.dharma. The
first Buddhist I talked to in ru.dharma told me to check the Tvolginsky datsan. I ended
up there, in Ulan-Ude. I took a bus and arrived at the Ivolginsky datsan, there is no
one there. It was empty. I went through the gate, at random. I looked around: still no
one to see. I tried some house and found Buryat huvaraks there. They told me to join
them. ‘Sit down. We'll pour you some tea, tell us what you want’, said they. I told them
that “I came from St. Petersburg. I was interested in Buddhism. I wanted to know how
everything worked there. “What are you doing?” they asked. I was like, “’Well, I'm doing
websites in St. Petersburg in a web studio’. They go: “Sites! Great! And we just need to
launch the Ivolginsky Datsan website the day after tomorrow, but we have none, we have
nothing, we are in complete panic. I was taken to Dasha Choykhorlin Institute, where a
Russian guy is trying to put up the site and fails. There is a portrait of the Dalai Lama
hanging [. . .] In two days we made the website of the Ivolginsky datsan and posted it on
my personal server. We launched it. Then, the photos. I photographed the datsans myself,
scanned the photos. The first photos that appeared on the site were also my photos. Now,
of course, it has already been changed many times.

The narrative in question also describes the dilemma faced by a non-ethnic Buddhist
who wanted to convert to Buddhism in the early 2000s, which was the need to choose
between the Buryat and Tibetan versions of the Gelug tradition:

Me and two Russian guys, with whom we made a website, took refuge with Yeshe Lodoy
Rinpoche. We talked about it there for a long time, with this lama. They were in fierce
opposition; the Buryats were very jealous of the Tibetans. This confrontation between the
Buryats and Tibetans was very clearly felt. I remember when I told them that I wanted to
go to the center that is being built by Yeshe Lodoy Rinpoche, I caused a whole storm. Then
the abbot of the Ivolginsky datsan said: “You, Europeans, all go there—you come and all
you think of is Tibetans. What did they do for this place? We came when everything had
already been done. We have been in these terrible conditions for decades. Our morality
may have degraded, our knowledge may have degraded, but we have been here all these
difficult years, and the Tibetans came all in white coats. And you do not recognize our
achievements, but go to them instead of supporting those akin.” This was very much
contrary to my ideas about Buddhism—why arrange some kind of inter-clan showdown
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and competition when we needed to unite. Therefore, when the choice was where to take
refuge, with the Buryats or with Yeshe Lodoy Rinpoche, I went to him. Moreover, they
did not have a procedure there. He was just starting to build the center, there was a pile
of bricks and two sheds. He lived in one shed, and there was a reception room in the
other. So, I arrived there out of curiosity and left as real Buddhist. And then I came
to St. Petersburg, met A., offered him help. Then I began to make up all sorts of texts
from the magazine “Buddhism of Russia”. I made the sites of “Buddhism of Russia” and
Narthang too.

The dilemma of choosing between mentors mentioned in the quote seems to be typical
of Russian Buddhism during its re-institutionalization in the post-Soviet period. Initiated
in the early 1990s, the revival of Buddhism traditional for Russia was understood mainly
as a recreation of the traditions of Buddhism in Buryatia, Kalmykia and Tuva. Thus,
two very contradictory trends became evident. One was the desire of each region to
construct its own communicative patterns of Buddhism focused on historical, ethnically
oriented versions of Buryat, Kalmyk and Tuvan Buddhism of the Tibetan-Mongolian root.
This trend revealed itself in confrontations between Buddhist institutions of Buryatia and
Kalmykia over creating a single centralized governing body for all Buddhist organizations
in Russia. In addition, for a long time, representatives of traditional Buddhism in the
regions took a very skeptical approach to Buddhist communities and organizations created
by Buddhist teachers from Europe and Asia and representing other streams of Buddhism
(Zen, Theravada, Karma Kagyu, Dzogchen, etc.).

The second trend was for Russian Buddhist movements of the 1990s—-2000s to seek
cooperation with one another. In our opinion, this trend stemmed from the Soviet period
when Buddhism was professed by groups associated with the underground.

3.2. Digitalization of Russian-Speaking Buddhism in Stages: From Paper Media to Forums
and Websites

Interviewees who converted to Buddhism in the 1990s would usually voice hopes
and aspirations for an all-Russian Buddhist communicational platform. The main media
claiming to represent the entire Russian Buddhism of the 1990s-2000s were the magazines
“Buddhism of Russia”, “Garuda” and the Buddhist Forum on the website “Association of
Buddhism on the Internet”.

For the research into the history and tradition of media involvement, it is funda-
mentally important that the first Russian Buddhist magazine was created by a convert
(non-ethnic) follower of Géluk-Andrey T. He associated with the “Buddhist underground”
of the late 1970s and represented a secluded group of professional Buddhologists and
Buddhists from different parts of the USSR. In a series of interviews with the YouTube
channel Save Tibet with Andrey T. there is a section dedicated to this topic:

As atheism prevailed back in the 70s, it was very difficult to find any literature or even
any information about Buddhism. So, I got in touch with the Library of Tibetan Works
and Archives in Dharamshala. Its director Gyatso Tsering would send me some books,
and I would send him our publications about Buddhism in return. My name was familiar
to them and they helped us with some things. Then, around 1985 or so an American
Buddhist monk Alan Wallace came to St. Petersburg by chance. He was still a monk at
that time. The team working on Lamrim gathered in my apartment, [. . .] someone brought
him as well. He got into our Lamrim seminar. He was impressed. He realized that we had
no contacts with the Buddhist community and we were in dire need of teaching and he
advised us to invite Alexander Berzin who was then one of the Dalai Lama’s translators.
The next year he came. We arranged secret, conspiratorial lectures here. We invited only
the most reliable Buddhists. Lectures were in Moscow and St. Petersburg. People came
here from Estonia, Lithuania. The best people of underground Buddhism and Buddhology
gathered here. Alex was impressed. Berzin, he was a close person to His Holiness the
Dalai Lama. Upon his return from Russia, Berzin told him in detail about everything
that happened here. When perestroika began, we managed to take over a Buddhist temple
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which was under the state. We registered ourselves as a Buddhist association and received
a Buddhist temple as such. Then we wrote a letter to the Dalai Lama. We asked him to
give us advice on how to organize Buddhist life here, to give us rules to follow, and we
asked him to send spiritual mentors. As a result, a delegation came to us in November
1990. They observed what was happening in the temple and came to some conclusions.
Soon, in December of the same year, I went to India, to Dharamshala. When we were
negotiating the Buddhist temple there, they called a Kashag meeting and decided to help
us. Then I met the Dalai Lama personally. When the Dalai Lama® later went to Russia,
they wrote to me that I would accompany him as an interpreter. (Terentyev 2015)

The given quote grasps the essence of the 1990s, when, along with the restoration
of the Géluk tradition in the regions of its origin, converted Buddhist communities were
organized by representatives of the former Soviet Buddhist underground. They also created
the first Buddhist media of those years—the magazines Narthang Bulletin (later renamed
“Buddhism of Russia”) and Garuda.

From 1992 to 1998, the Nartang Bulletin was an electronic magazine which was sent
out to subscribers or worked as Bulletin-board systems. In the self-description, the Nartang
Bulletin was defined as “the only monthly issue reviewing Buddhism in the former USSR
published by the Russian affiliate of the Narthang Publications publishing house under
the Department of Information and International Relations of His Holiness the Dalai
Lama.”* The analysis of the earlier publications revealed that this magazine positioned
itself as the one associated with the Tibetan Géluk tradition and its spiritual leader, His
Holiness the Dalai Lama XIV. At the same time, the magazine chose to focus on the
Buddhist environment in Russia—events in Buddhist regions, chronicles of registered
Buddhist associations and the emergence of Buddhist media. In 1995, the magazine
assumed the new name “Buddhism of Russia”, expanding its repertoire beyond short digests
and chronicles on Buddhist communities. It published excerpts of Russian translations
of Lamrim, the fundamental text for the Géluk School. In the 1990s-2000s, a number of
convert lay Buddhists from different cities on the former Soviet territory gravitated towards
the magazine to translate Lamrim. The group focused on preparing both hard and digitized
copies of Lamrim volumes in the Russian translation, creating content and maintaining the
website of the Buddhism of Russia, as well as collaborating with an associate website and the
YouTube channel of the same name “Save Tibet”.

The Garuda magazine was established by Russian followers of the Buryat teacher
Bidiya Dandaron and was positioned as a journal of Buddhist history. From 1992 to 1998,
this illustrated religious edition published excerpts from sutra texts, teacher texts and
biographies of famous mentors in Russian translation. It was positioned as representing
Russian Dzogchen, and, therefore, associated with the teachings of Chogyal Namkhai
Norbu Rinpoche. However, the very first visit of Namkhai Norbu Rinpoche to St. Peters-
burg and Moscow made it evident that a joint community was out of the question.

The peculiar environment of the 1990s defined by the revival of Buddhism as a religion
of Russian historical heritage also meant that the Géluk tradition lost its unique status on
Russia Buddhist landscape. In a short time, Russia saw a raise of communities following
not only Tibetan teaching, but also the teaching of other Far Eastern and Southeast Asian
countries. Meanwhile, Buryatia, Kalmykia and Tuva were focused on finding their own
authentic versions of the Géluk tradition, while building strict managerial boundaries,
establishing a system of training Buddhist clergy involving lay followers. For a while,
ethnic Buddhists were reluctant to accept the new socio-cultural realities, such as the
emergence of other Buddhist communities established by Tibetan mentors from abroad
and communities initiated by Buddhist converts (Ostrovskaya 2015).

Foreign influential Buddhist mentors and centers with the Dalai Lama XIV and the
Tibetan diaspora at the helm enjoy a high religious authority and act as a significant
source of religious charisma, while being virtually independent of Russian communities
(Badmatsyrenov and Rodionov 2020, p. 65). Groups of “non-ethnic” Buddhist converts
positioned in large cities tend to view the “traditional” Buddhist clergy of Buryatia, Tuva
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and Kalmykia as limited to their ethnical identity and, therefore, not as a sufficiently
legitimate source of religious Buddhist wisdom and certainty (Agadzhanyan 2009, p. 228).

When analyzing the collected interviews, we noticed that respondents would consis-
tently refer to their involvement with the Buddhist Forum created in 1998 as an interactive
unit of the website Buddhism on the Internet Association. Up until the Russian-language
versions of social media on Vk.com, Facebook and Instagram emerged, The Buddhist
Forum served as a discussion media platform for various schools of Russian Buddhism.

The very emergence of the public media platform to discuss the doctrine and traditions
of Buddhism was in tune with the socio-cultural situation of the late 1990s—early 2000s.
Russia witnessed the introduction of new socio-cultural models for various Buddhist
traditions. Their followers were in close interaction with each other: they practiced together
under the guidance of various mentors, exchanged literature and translations and attended
lectures and retreats of major Buddhist teachers who came with short-term visits from
different countries. Moreover, the early 2000s saw comprehensive organizational and
communicative profiles for Buddhist movements taking shape. This was consolidated
in the new media reality of the Internet. Since the second half of the 1990s, websites of
particular Buddhist organizations, communities, magazines and publishing houses have
been introduced on a regular basis.

The website of the Association Buddhism on the Internet became the first and only me-
dia resource of its kind. It provided everything that was previously accessible only through
electronic bulletin boards, community mailings or the Fidonet network. The content of
the site included both general information on the history and doctrine of Buddhism and
up-to-date information about Russian Buddhism, specific communities in various cities
and countries and new publications of Buddhist books, visits and lectures of teachers and
mentors. In his biographical narrative, the creator of the site stressed that he had deep
knowledge of practices and discourses of various Buddhist communities. His experience as
well as his expertise in media technologies encouraged him to build a platform representing
Russian Buddhism on the Internet. The major innovation of this website as opposed to all
the Russian sites of Buddhist communities, datsans, khure, khuruls and various associa-
tions of convert Buddhists that operated at that time was the interactive platform called the
“Buddhist Forum”:

In 1996-1997, the first Buddhist websites began to emerge. By that time, I had made

a website for the local Buddhist community Lotus. We exchanged information with

other providers of Internet resources. And at some point, I had the idea to create a

website that would link information sources on the Buddhist Internet. So, in 1998,

the project “Association of Buddhism on the Internet” was launched to consolidate the

Buddhist digital landscape. We discussed this project with Andrey T., M*., and A*. The

Internet was only beginning to reach out to the public, and I had the opportunity, by

virtue of my work, to create a resource accessible to those who had the Internet. As a

result, the site became a news resource. I accumulated information from other Buddhist

sites there, published news about different schools. The site maintained a catalog of

Buddhist resources. And a little later, a news subscription News of Buddhism was created.

Aguain, some time later, a Buddhist forum was launched on the site. It was meant as a

communication tool for Russian Buddhists. It used to be on such a simple text engine. I

still have the first web-branches. They are so funny compared to what it grew into. Its

structure finalized in the first few years, and it has remained unchanged so far. People

discussed Buddhist traditions, compared ideas, schools, texts. According to data, the
majority was representatives of Tibetan Buddhism, and the pattern remains the same to

this day. They were followed by Zen adherents as a more well-known movement and

Theravada as the path of those who are genuinely interested.

Further digitalization of Russian Buddhism, which started with the spread of the Inter-
net, resulted not only in the creation of community websites, but also in the introduction of
community boundaries and conceptual foundations of doctrinal discourses. The Buddhist
Forum became the one and only digital platform for self-assertion reinforced through
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the “inter-Buddhist” virtual discussion. Gradually, the forum’s discourse diversified into
separate branches with moderators who regulated the discussions of Tibetan Buddhists of
Géluk, Karma Kagyu and Dzogchen followers, as well as representatives of Zen, Chan and
Theravada Buddhism:

There were fluctuations in interaction between representatives of different traditions, who
behind the closed doors were resentful to each other. We worked out the principles of
coexistence in the same information space in order to avoid escalation. A single media
platform—it was a wonderful experience of sharing one space. Something was created; we
discussed translations, terms, etc. Now that everything has spread over the Internet and
become isolated, well, I don’t know if it's wrong or just a stage of development. The Forum
has served as a single media platform for many years. Its engine has changed several
times. The Forum has very strict rules, which is why people have begun to leave. In my
opinion, the forum is a platform which offers some useful information for people. This was
my vision. Not everyone liked it, and some people began to slip away in order to create
their own platforms. Anyone can enroll in the forum even non-Buddhists, but you need
to fill out an online questionnaire where you'll be asked about it. There were followers
of Ole Nydahl on the Forum, they also stayed, but they did their own thing as well. In
2000, Karma Kagyu created their own media resource and went into their own space at
buddhism.ru. In 2005 I had a conflict with the administrator of the karma kagyu website
buddhism.ru. He registered my domain buddhism.org.ru which hosted the website of
the Association and the Buddhist Forum to his name. We did some correspondence and
reached an agreement that buddhism.org.ru will link to my new website buddhist.ru. But
after some time the agreement was terminated. This is an old story, of course, now it is
not so important.

The interviews with the creator of the website and the Buddhist Forum have revealed
that as community discourses diversified, representatives of various Russian Buddhist
movements showed an increasing need to distance themselves and create their own media
platforms. In our interviews of 2021-2024, many respondents noted that in the late 1990s
they had engaged with Buddhist forums but then lost interest in them. The majority of
interviewees reiterated that “later” they returned to the media communications of websites,
forums, public social networks and streaming services that were created by representa-
tives of various Russian-speaking Buddhist schools. Our 2022-2023 questionnaire was
updated with a question about Buddhist media that the respondents used themselves
and would recommend to others. Interestingly, none of the respondents referred to the
Buddhist Forum. In fact, no one mentioned a single media resource popular with all
Russian-speaking Buddhists. Respondents usually named either their own website/blog,
or the website or account of their community, datsan and organization. The similar an-
swers to this question emphasized the exclusive importance of online activities and media
repertoires associated with the community /organization or branch of Buddhism to which
the respondent belonged.

4. Discussion
4.1. Mediatized Public Traditional Buddhism: Online Discourse on Russian Buddhism of the
Gelug Tradition

From 2019 to 2024, we were monitoring Russian Buddhist presence of the traditional
Gelugpa stream on the social network VK.com. The largest cluster of online maps for
Russian Buddhism in social media constitute Vk communities that gravitate towards the
well-received-in-Russia Tibetan-Mongolian Gelugpa tradition. The subscribers of these
communities predominantly come from the “Buddhist regions of Russia”—Buryatia, Tuva
and Kalmykia. This cluster includes accounts about the Dalai Lama, including his “verified”
profile®, as well as a network of groups under the spiritual leadership of Geshe Jampa
Tinley, which have their offline communities registered in Russia and the neighboring
countries. The other part of this cluster comprises communities from datsans of Buryatia
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and the Trans-Baikal region, Novosibirsk and the Irkutsk region, Khuruls of Kalmykia,
Khure of Tuva and Kure of the Altai Republic.

The cluster of Gelugpa Buddhist communities is dominated by accounts and groups
representing Buryat and Kalmyk monasteries, as well was lay followers’ Buddhist orga-
nizations. Tuvan Buddhist VK communities make up a small fraction of this large cluster
of online maps for Russian Buddhism. Most of the Tuvan Buddhist communities do not
interact with offline temples or communities. The survey of these communities has revealed
that they are short-lived and are used as nametags or posts generated for a special event,
such as a Buddhist mentor’s visit to Tuva. Those which represent physical offline khure
and Buddhist centers are few in number. It is also noteworthy that they exclusively appeal
to Tuvan Buddhists as they communicate in Tuvan (Badmatsyrenov et al. 2020, p. 127). The
interviews with various community media creators of 2022-2024 have shown that when
asked about regional Buddhist media the interviewees never mention Tuvan bloggers,
Tuvan religious media or Tuvan social media accounts.

Having considered the followship, frequency of updates and the repertoire of posts
typical of large Gelugpa VK communities, we conducted a series of expert interviews with
the creators and leaders of these communities. In the interview session, we learnt that the
creators and administrators of most major Buddhist Gelug VK accounts were monks with
Geshe degrees who led the datsans or khuruls of Buryatia and Kalmykia. The biographical
narratives of these respondents demonstrated similar segments: the interviewees belonged
to the mid-1970s or early 1980s generations. At an early age, they decided to embark on the
path of Buddhist obedience, receive a traditional Buddhist education, and take monastic
vows. Most of the respondents studied at the Buddhist University “Dashi Choinkhorlin
named after Damba Darzha Zayaev” at the Ivolginsky Datsan. Some have interned at the St.
Petersburg Datsan Gunzechoyne and had training experience at Drepung Goman in India.
When asked about their attitude to the Internet and new media technologies, respondents
invariably replied that both were an important component of modern life, since digital
media were embedded in the communicative practices of everyday life and, therefore, were
applicable to Buddhist enlightenment.

A separate question block in the interview concerned the permissibility of using
Buddhist practices in online communication. The Gelugpa monks emphasized that they
did not see a fundamental difference between online and offline discussion of the doctrine,
when applied to prayer services, sermons or educational lectures on the Dharma. Hereafter,
we state a passage from an interview (2022) with one of the most popular blogger monks,
the rector of the Buddhist University “Dashi Choinkhorlin named after Damba Darzha
Zayaev” at the Ivolginsky Datsan. He managers a large VK account, as well as a YouTube
blog. In the interview, the rector made clear that for the Gelugpa tradition, the issue of
transmitting religious practices online is treated differently. According to the respondent,
their approach directly correlated with the Gelug discourse about the Internet and new
media in religious practice:

We stand apart from other streams of Buddhism. The Gelug tradition is more focused on
the study of philosophy. Other Buddhist traditions, especially Tantric ones, are limited
in terms of bringing their practices online. Previously, when those who wanted to study
Tantra gathered, they would retreat as a group, receive personal initiation and practice.
This is not possible online. It's easier for us under the Gelug: we deliver prayer services
and lectures on Teaching online. As for Tantra, We hold different opinions on the practice:
it is one thing if the teacher is ready himself and he personally knows people who are
sitting somewhere in other places. But there are also opponents of taking such practices
online —the idea is that there is no personal transfer. Technically, there is no difference
whether a person listens to a live online or to the record. It is especially true for lectures
on Buddhist philosophy. They are not comprehensive any way and require listening on
repeat. It is the same with personal training, which, in fact, we received at the University:
many times we revised the same topic with different teachers. Buddhist philosophy is
multifaceted; one should reread and revise it.
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Both in this interview and in other expert interviews, the respondent monks empha-
sized that the repertoire of Gelugpa media has by far reached out beyond the sites of
datsans, khuruls, accounts and communities in VK.com over the last five years. This was
significantly facilitated by lockdowns during the COVID-19 pandemic. Thus, commenting
on the reasons for creating his own blog on YouTube, the rector of the Buddhist University
noted that it was during the lockdown that it became evident that new media provided an
opportunity for translocal interaction for students from the separated regions of Buryatia,
Kalmykia and Tuva:

During the pandemic, many teachers relocated to the Internet space. Now they conduct
online training sessions in Zoom, YouTube. Before the pandemic, everything was moving
slowly. If they wanted to teach online, they would shoot short 5-7 minute videos and
upload them to YouTube. In the spring of 2020, we set up a schedule. Before the winter,
we had tried to teach offline, and in March, with the start of the new school year, we
introduced the online format. First, we tried Zoom, but there were listeners who didn’t
have access to it or who found it difficult to tune in. We switched to YouTube that was
easier to use, which was good for older people. For nonresidents who usually could not
attend offline classes, the transition to online was a win. They now had the opportunity
to log into classes and watch the recorded version. In addition, it was beneficial for those
who would previously miss 2-3 weeks due to personal issues, and then, of course, would
forget what had been said previously. Now they could watch the recording and sort out
the missing material. Switching to online format facilitated our interaction with students
in a certain way: offline studying meant a lot of time wasted on logistics, discussions
after the lecture, traffic jams on their way back. Online lectures were read at one thirty
and that was it. Trips to Moscow were an even bigger problem, for example, since you had
to leave all your business here. And now we introduced weekly online meetings on Zoom
and YouTube. There were Q and A’s in Zoom after the lecture, answers were written in
other places, I am responsible for answering them.

As follows from this interview and other interviews with Buddhist mentors from Bury-
atia, their lockdown media communications have shown that YouTube was a convenient
platform for growing followership and drawing attention to traditional Buddhism.

The analysis of answers to the block of questions about the preferred media reper-
toire suggests that private chats in Viber and WhatsApp messengers are prevalent for
the interaction of mentors with students and laity. VK public accounts and social net-
work communities serve for educational purposes and appeal to laity and all those who
would like to embark on the path of Buddhist teaching. The creator and manager of
“Buddhism | Mahayana | Gelug”, one of the largest Buryat Buddhist public sites in Vk.com,
stressed that he had chosen this social network because of its great popularity and accessi-
bility to people. At first, the group was created to discuss Mahayana Buddhism, but over
time, lay followers from different cities of Russia began to subscribe and enquire about the
doctrine, requirements and practices. Gradually, the public had assumed the clear-cut role
of the “Buddhist Teaching transmitter”:

Why did I tie Buddhism, Mahayana and Gelug? It is Buddhism, Mahayana and Gelug
that is our tradition. At first, there was a public server for communication. Since
Mahayana was extensive, they wanted to communicate with the Tuvan brothers, with
Kalmyks. We did communicate. Then, people would start to join, those who got interested.
Now we did not only communication, but also the transmission of Teaching. I try to
write in small patches. People don’t read much, like in the news, they need short texts.
I'm putting out Lamrim, extracts from the lectures of great Buryat teachers. I try to
write four lines, at least two lines every day. There’s no point in writing more, well, it’s
important to be consistent, every day like this. Well, one thought as it goes.

According to all the interviews of 20122024, with no exception, the YouTube digital
platform became the leading media for educational communication practices, reaching
the widest possible audience. In the interview, we asked respondents to name YouTube
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channels that were popular with the Russian-speaking Buddhist sphere. Our further
analysis of these channels and expert interviews with their creators revealed the following.
On the YouTube digital platform, branded (collective) channels of individual Buddhist
datsans and khuruls and personal vlogs (video blogs) of reputable teachers, mentors and
rectors of datsans have been predominantly authored in Buryatia. By far, a smaller number
of those have been made in Kalmykia. In addition, there are journalistic podcasts about
Buddhism in Buryatia, Kalmykia and Tuva, presenting original programs about Buddhism
on the relevant regional digital TV. Their number is small, and they were mainly uploaded
in 2012-2024.

Regarding our study of mediatized Russian traditional Buddhism, it is noteworthy
that branded channels of datsans or khuruls entered YouTube earlier than personal vlogs
and journalistic podcasts. The emergence of Buddhist branded YouTube channels as an
independent type of communicative media practice about Buddhism appeared within
2012-2016. In terms of the mediatization of Russian Buddhism, these years are associated
with the separation of various Russian Buddhist streams from each other in hope of
creating their own interfaces in the public media sphere of Russian society. Thus, this
period coincided with major datsans of Buryatia and Kalmykia updating the contents of
their websites, tagging them to their public accounts on the social network VK.com and
creating branded YouTube channels. The next step was their outreach to regional media or
engagement with journalistic programs about Buddhism on digital TV channels, which
resulted in topical podcasts on YouTube.

One of the digitalization pioneers in Buryat Buddhism was the Traditional Buddhist
Sangha of Russia (BTSR) under the leadership of Pandito Khambo Lama D. Ayusheev.
According to the expert interviews, back in the 1990s, at the dawn of digitalization, the
Khambo Lama decided to use the Internet and new media technologies for Buddhist
enlightenment and spreading Buddhist awareness. Many of the respondents, creators of
communities and public sites of Buryat datsans in Buryatia, mentioned that it was Pandito
Khambo Lama D. Ayusheev who inspired them to rely on the media to appeal to novices
and laity. As we mentioned earlier, the Ivolginsky Datsan website was launched back in
the early 1990s and was subsequently changed a number of times to accommodate the
ever-expanding repertoire of Internet technologies.

In 2015, the BTSR public page for VK.com was created. In 2016-2018, communities
and public accounts of other Buryat datsans were added. Pandito Khambo Lama fostered
media cooperation with digital channels of Buryat television. Meanwhile, in 2016, BTSR
became the founder of the digital “Public information and journalism TV channel Selenga-
TV”. Starting from 2017, the podcast on this YouTube channel has been broadcasting live
performances of prayer services from Buryat datsans, interviews and lectures of reputable
lamas, as well as reporting on Buddhist events and calendar holidays. Another milestone
in BTSR communication practices was the weekly program Buddhist Environment (2018)
on the municipal digital television and the radio channel Tivikom. The podcast “Buddhist
Environment” has its own platform on the website of the Ivolginsky Datsan, as well as on
the YouTube channel of the TV channel “Tivikom”. The interview with the press secretary
of the Ivolginsky Datsan and the creator of the program Buddhist Environment explains
the nuances of Buddhism mediatization by means of journalism on religion:

The very idea of tapping into the Internet belongs to the Khambo Lama. All the episodes
of Buddhist Environment have been fully dedicated to Buddhism. I invite experts from
museums, the rector or vice-rector of the Buddhist University to a conversation. There are
some things that they instruct me to say since a lama can’t speak publicly about certain
thing. Wherever I go, I need to spread the teaching. When quarantine began in 2020,
people began to leave requests for prayer services on the website, on Fb, on Instagram.
Now, the website allows you to apply for prayer service, to send names in. And then I
suggested that I would regularly talk on television about the meaning of various khurals
so that people would know which prayer service to send an application for. I was doing so
for three months. Later, people from television sent me a video, and I posted it in social
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media. Since then, every 3 days I have posted interpretations of khurals on Fb. I wanted
to stop it when the lockdown ended. But subscribers began to write to me in person and
asked me to continue. So that’s the kind of enlightenment that went on.

The quote and the interview itself illustrate how mediatized Buddhism relies on
cooperation between journalism and Buddhist professionals. Striving for its public media
brand, the Buddhist organization has hired professional journalists and audio and video
production people. The journalist can bring forward topics that are inaccessible to a monk
due to religious vows. The journalist creates an agenda and a repertoire of topics with the
digital audience in mind. Buddhist professionals, in turn, can verify whether the content
complies with the doctrinal and ethical provisions of Buddhism.

Alongside this interaction with secular media, journalism on religion started to develop
interest in traditional Russian Buddhism in their due course. A striking example of such
interest was one of the first documentaries about Buryat Buddhism and the phenomenon
of the “incorruptible body” of Khambo Lama Ethigelov, which was produced by a secular
director and secular producers in 2020 with the support of the Presidential Grants Fund®.
Among other vivid examples of journalists featuring Buddhism in the regions of the
traditional Gelug were YouTube podcasts of the Bumba Media Holding and the TV program
The Buddhist Way by Tuva 24 TV Channel.

The launch of the Bumba Media Holding podcast in 2012 is directly related to the the
media tradition of Kalmyk traditional Buddhism. The Central Khurul of Kalmykia has its
own website that was registered in 2013 and was consistently updated in 2008-2023, as well
as a large VK public account and a branded YouTube channel (13.1 thousand subscribers).
Cooperation with public media has become a separate area of business. Therefore, the
podcast case on the YouTube channel Bumba Media Holding (39.2 thousand subscribers) is
very interesting.

This podcast was created by a lay follower Kalmyk man who had supported monks
from the Central Khurul of Elista for decades. He knew the struggles of the Kalmyk
Khuruls, the fate of those who, at the dawn of the revival of Buddhism, embarked on the
path of monasticism. In an interview, the creator of the Bumba Media Holding stressed
that, having by the will of fate witnessed the modern history of Russian Buddhism and
the revival of the Buddhist educational monastic tradition in Kalmykia, he decided to
record it in chronicles. The blog started as a series of his films about young people killed
in Chechnya, about the fate of deported Kalmyk families who returned to their homeland
and about young Kalmyk novices who studied at Drepun Gomang in India. The success of
these topics and letters from subscribers led to other stories about the life of the Central
Khurul and interviews with Buddhist mentors on various aspects of Buddhist Teaching:

In my past life I worked in television and did well for myself. Then, I began to understand
that state controlled television, both good and bad, would have its own agenda. There
was a youth organization there that began to promote the Kalmyk language, traditions,
and Buddhism. But my first acquaintance with Buddhism was with our monks when
they were still studying at Gomang in India. And I got a dream. They told me about
their studies in India, celebrations of our national holidays. I thought to myself they
were monks and they also celebrated our national holidays. I gradually realized that I
was going to leave television. I wanted to make my own content. I started with a project
called Radioboomba, a successful project, but I understood that people were watching
YouTube. <...> And I made our first film in 2015. It was called *”When will I come
back?”. Then were “ They could, and we can” and “I'm a monk”. I began to realize that
we Kalmyks have a great history. These are the old Buddhists of Siberia who prayed in
secrecy, that’s how they hid Buddhist symbols. People would need them later. They would
be interested. I understood that what I was shooting now: holidays, some events related
to khuruls, could be watched later. That's how it was, that what monks were like. We
make astrological forecasts every year. Weve been shooting Astrological forecasts (it’s
only once a year) for 7 years. Then again, Buddhist lessons, Kalmyk language lessons.
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Tuvan Buddhism is represented on the digital YouTube platform by the podcast of
the weekly TV program The Buddhist Path broadcast by the digital TV channel Tuva 24
(created in 2013). The program is presented by its creator, a well-known Tuvan scholar of
Tuvan Buddhism and a sociologist. The podcast is broken down in topics related to the
history of Tuvan Buddhism and features interviews with Tuvan Buddhist mentors, novices,
monks and nuns. In addition, the podcast gives a regular weekly review of news about
modern Tuvan Buddhism, such as lectures by visiting Buddhist mentors and interviews
with researchers of Buddhism and Tuva.

Personal blogs of Buddhist teachers and mentors appeared mainly during the lock-
down period due to the 2020 pandemic. The exception was the blog Lama Oleg, one of the
most popular Russian-language vlogs on YouTube.

Most expert interviews rendered the Buryat blog Lama Oleg (12.4 thousand sub-
scribers) by the rector of the Kurumkan datsan the most popular Russian YouTube blog. In
the interview, the author of the blog stressed that he came up with the idea of creating his
own blog channel in 2013. He had received many letters of people from different regions
of Russia asking him to become a mentor for them. They would learn about the Buddhist
mentor residing in the Kurumkan district of Buryatia from their friends who had attended
yoga tours organized for laity by the datsan’s rector. In the early years, the blog mainly
provided monthly then weekly astrological forecasts. To write those, Lama Oleg had to
study the literature on Buddhist astrology in Tibetan and Mongolian and adapt it to the
realities of modern society. Later, at the request of a rapidly growing Russian-speaking
audience, he introduced lectures on the basics of teaching and meditation and began to
shoot and uploaded short documentaries about his Buddhist pilgrimages with groups of
subscribers, his interviews, mountain climbing, etc.:

Through the blog I am appealing to not only the Buryats, but everyone. We are Buryats
now, and then we will die and will be reborn in another state, in the guise of another
person. The first regular update was “Zurkhai” which created thanks to my wife. She
asked if I could make a prediction that would be useful for people. As I started making
Zurkhai posts, there was a sharp increase in subscribers. Many people wrote to me
and said they were checking the blog. I have tried to make everything accessible and
logical. All Buddhists work with astrology in Buryat and Mongolian. They were written
for cattle breeders. I expanded it as now there were few cattle breeders. People order
personal forecasts from me; they contact me via Telegram, Vk, Viber. The Internet boosts
opportunities. We can do a lot even with the Internet we have in the region. <...>In
recent years, a lot of people have asked to become their teacher. As soon as I started
arranging yoga tours, people who did them began to reach out. I explain to them that I
don’t have such capacity yet. I can’t be a teacher to them, but I can be an assistant, an
adviser. Huge armies of people received initiations not only from the Dalai Lama, from
various teachers, they wanted to study further, but there was nowhere to go. Teachers
came for a short time, communicated information to us, gave us initiations, and what do
we do about it, what do we do next? I've been thinking about it a lot. Maybe this is one of
my missions—to help implement what we got. Yoga tours are about this. When we go
into the shutter.

The quote highlights implications to mediatized Buddhist communication: blog sub-
scribers, attracted to the digital discourse about Buddhism through the media activity of a
Buddhist blogger, become involved in the offline interaction of laity with Buddhist mentors
and gain the desired opportunity for personal discipleship and interaction with a chosen
Buddhist mentor.

4.2. Traditional Russian Mediatized Buddhism in the Format of the Russian Association of the
Karma Kagyu International Organization

Against the new landscape of Russian Buddhism, the Dzogchen communities of
Namkhai Norbu Rinpoche as well as the Karma Kagyu communities created throughout
Russia and the CIS by the Danish Buddhist mentor Ole Nydahl stand out. They did not
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associate in any way with the traditional Buddhist organizations of Buryatia, Kalmykia
and Tuva, since they represented other schools of Tibetan Buddhism and other structural
models, whereas communities of Namkhai Norbu Rinpoche did not seek to be registered as
religious associations and did not oppose themselves in any way to Buddhism of historical
heritage (in detail: Ostrovskaya et al. 2021). Communities of the Karma Kagyu lineage took
a different path (Ostrovskaya 2015).

Since 1989, Ole Nydahl has visited Russia and CIS countries on a regular basis, helping
his followers to build local branches of the international Karma Kagyu organization. All
of them operated on a single model of dharma centers where lectures would be read by
traveling Karma Kagyu teachers and regular collective meditations and ritual practices
would be conducted. They would have a library with books of the community publishing
house. Karma Kagyu communities sought to obtain official status of a religious association
and gain a public image of a Russian Buddhist Traditional confession. As early as in 1994,
the Buddhist center Karma Lekshey Ling in St. Petersburg began publishing the Russian
magazine The World of Kagyu and founded its own publishing house Diamond Way to
publish translations of books by Lama Ole and those Tibetan teachers whose texts were
recommended to followers (Ostrovskaya 2016, pp. 79-85).

As soon as the first Lama Ole’s communities were established in Russia and the
CIS, they embarked on a mission to popularize Karma Kagyu Buddhism and expand
the community. Over time, this attitude led to them dropping their confrontation with
the “conservative Géluk monastic tradition” prevailing in Buryatia, Kalmykia and Tuva,
which karma kagyu started in the 1990s. In the 2000s, Ole Nidal’s followers began to
promote a different self-presentation in public media—the idea of the Tibetan Karma
Kagyu movement as one of the Russian traditional confessions. The digital activity of
the community with the introduction of its own media brand buddhism.ru testifies in
favor of this hypothesis. In this context, digitization resulted in the community magazine
Kagyu World receiving a new name “Buddhism.ru”. The websites of local Karma Kagyu
communities which used to be filled with various designs and content in 1996-1998 were
updated in accordance with a media unification principle—an international logo and a
uniformed visual presentation were introduced.

In an expert interview, a Board member of the Russian Diamond Way Karma Kagyu
Buddhist Association interpreted the undertaken unification of all Ole Nydala’s Karma
Kagyu community sites as the delineation of the digital boundaries for their own media
niche, separating the doctrines and practices adopted by the International Association
of Karma Kagyu Communities from those on other Russian-language Internet resources
about Buddhism:

As early as large desktop computers were introduced, we began to make websites of our
centers. The first Russian websites were launched in 1996. I remember working on texts
for the first websites in 1998. Then, of course, it all started to come together, because
we have centralized and local organizations. For a while, we enjoyed a lot of freedom:
local organizations were free to do what they wanted to on their websites—both writing
and posting pictures. Then, we began to put it all in order. We worked on a visual style,
an international logo. And we all took up this style, the general vision. The vision is to
present it so that people better understand who we are and what we do. And for this, we
need to publish something that explains our approach. Other approaches are fine too. We
used to publish a lot of them, maybe to prove it to ourselves and others that we were not
in-troverts. Now that’s not the thing. So, we’ve downsized the range of topics. On our
official website there is Buddhism in general, Kagyu School, teachers, teachings, contacts,
etc. Official sites are standardized all over the world, centers and local organizations are
connected to this big cap. Each center has its own subpage, but all are made in the same
key. Basically, it’s a white background with a red-fire wheel as a logo. Inside it, there is
the letter “K” which stands for the first letter of our name and the name “Karmapa”. The
red stripe is our universal logo. Our logo is red, white with a touch of yellow. It is well
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known everywhere. And the overall style is simple; something in-between eastern and
western designs, but more of the West to it.

In an interview with board members of Russian Karma Kagyu communities, the
editors of the “Buddhism.ru” website and mobile application emphasized that the Karma
Kagyu community has an “analog” strategy. That is, they teach the doctrine, transfer
initiations to practices and discuss the Buddhism of the Karma Kagyu school only offline.
According to respondents, this strategy was passed down by Ole Nydahl himself who
forbade his followers to create any accounts or blogs about Buddhism on the Internet. More-
over, he strongly recommended refraining from participating in any discussions on spiritual
topics on forums or social networks at all. Here is a quote from an interview with the
chairman of the Moscow Karma Kagyu community regarding their main media strategy:

We have an established line of behavior in the network. Disputes and discussions in open
and closed groups, as well as in Telegram chats, for example, are not encouraged. It is
better to clarify issues face to face. The ban on blogging and social media activities comes
from Lama Ole. Now and then, he sends emails over our internal network dwbn.org on
topics that he considers relevant. These letters come to the centers, where we translate
them and pass them onto our newsletter. Ole himself does not write anything on social
networks. It's all about people not getting dragged into discussions and not giving their
own teachings. The volume of information is immense, and there is more confusion. In
the live analog format, we continue to be very open.

This attitude of Lama Ole was interpreted in the interview as the one stemming from
the very essence of Karma Kagyu doctrines, which is to treat oral transmission of sacred
knowledge “from mouth to ears”, from teacher to student, as the only possible way of
teaching. In the interview with the board member, he says the following:

You see, our school has the word “kagyu” in its name, which means oral succession.
Oral transmission implies a personal meeting of the teacher and the student. We know
a story of Mar-pa who would cross the Himalayas to reach his teacher. And now, when
the covid began, Lama Ole received a lot of letters asking if they could give lectures
online and the like. He replied that we would never change our basic approach: in order
to get practice, you need to meet a person in person. In a personal meeting, not only
information is transmitted, but also a certain blessing and the experience of a particular
person in practice. Lama Ole said that he would regularly give us lectures on streaming,
broadcasting via the Internet, even about Mahamudra, about the Supreme. We have our
international network specially made for this. There is a local one, there is a centralized one
in Russia, and there is an international one. There are servers for streaming. Streaming
is free. There is a button “make a donation”. Before covid, streaming was secondary; it
was in-troduced in 2001-2002 for people who wanted to watch from afar. It used to be a
bonus, but now it has become the only way to listen to Ole. He would allow it for only as
long as the pandemic lasts, when there is no opportunity to meet with him personally.
Ole also conducts meditations online. Generally speaking, we are aiming for this to stop
completely. That is, streaming will remain but practices and everything that requires
presence will only be taking place in person. We are conservatives! As long as we are
alive, there will be no transition of practices online.

As the interview suggests, translocal religious media practices in streaming date back
to the period of 2019-2021 and are considered contradictory to the strategy of limiting
religious communications to the offline format of face-to-face interaction. Media commu-
nication about the Buddhist doctrine and practice of Ole Nydahl'’s followers is limited to
a closed streaming site dwbn.org. This requires registration and presenting evidence of
personal initiation received from Lama Ole.

5. Conclusions

In the recap, we would like to list the key findings of this study. The processes of
digitalization and mediatization have resulted in the emergence of Russian mediatized
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Buddhism. Various trends in modern Russian Buddhism are disproportionally represented
in the public sphere of media; representation directly correlates with the strategies that
digital Buddhist creatives of different streams—Gelugpa traditional, Dzogchen or Karma
Kagyu—have chosen in relation to the Internet and new media.

Digitalization of Russian Buddhism fell into three main stages: the creation of media in
the fashion of those that had already been made by foreign communities of a similar school
(newspapers, magazines and Internet connections); the emergence of common discussion
platforms (Buddhist Forum) and the creation of community websites and the introduction
of their own intra-community streaming sites, social media accounts and media branding
of particular schools.

The emergence of community discourses about the Internet and new media technolo-
gies was directly related to the introduction of offline boundaries for Russian Buddhist
communities. Newly acquired freedom of religion as well as opening of the borders in the
1990s meant that those who wanted to practice Buddhism no longer had to go to Buryatia or
find a mentor from the former Buddhist underground. Russia welcomed mentors of other
Tibetan schools, as well as Buddhist mentors from other Asian countries. They opened
centers throughout the country and did not require their followers to accept monastic
lifestyle or to live at a monastery. They offered an accessible path to the Dharma to people
of the European mindset. The most popular mentors of the time were Chogyal Namkhai
Norbu Rinpoche and Ole Nydahl.

It would be wrong to believe that community strategies were first introduced with
the advent of the Internet or new media. We assume that new media technologies have
made it possible for each of the schools to consolidate the ideas about interactions within
the community and with external society. Thus, the Buddhist Forum which was meant
as a digital platform for Russian-speaking Buddhists contributed to the differentiation of
schools in terms of their views on the doctrine and practices of Buddhism. The procedure
for building the Internet and new media strategies relied on regulations of communications
about doctrine and practices adopted by a community. For example, the International
Dzogchen Community and the Ole Nydahl Karma Kagyu communities regulate teaching
and practice transmissions by limiting them to internal closed media. Either of these
schools grants free access to their Russian-language website and digital media. This is the
only similar feature in both strategies. The digital strategy of the International Dzogchen
Community is characterized by acceptance of modernity and high sensitivity to a changing
environment. This meant the introduction of communities” innovative digital media which
would facilitate translocal communications of its members in different parts of the world
and synchronize the religious practice of local communities.

The strategy of the Russian-speaking Theravada was developed in a completely differ-
ent way. In this case, a positive attitude towards the Internet and new media technologies
is associated with the desire to popularize Theravada Buddhism in Russia. In the early
1990s, there were only a small number of active Theravadins among the Russian convert
Buddhists. Significant shifts towards the development of communities began only in the
2000s as a result of two circumstances. Firstly, some followers traveled to the countries
of Southeast Asia to train and ordain as bhikkhu/bhikkhuni or to receive experience in
Buddhist communities or meditation centers. Upon returning to Russia, some of them
established new communities of the Theravada tradition that they learned in Asian monas-
teries. Secondly, the spread of the Internet and social media created a truly unprecedented
opportunity to study dharma online. The Russian-speaking Theravadins opened a separate
niche within the Buddhist Forum website developed in 1998 to hold their discussions and
then created their own websites. They prefer blogging activity on the Facebook public page
and on the VK group for popularizing the tradition, aimed at attracting a wide audience.
Russian Theravadins see their mission as transmitting teachers’ reflections on doctrine and
the distribution of Russian translations of the canon texts and commentaries. Actually,
acting as theo-blogians, they choose topics for coverage and teachers for online promotion
and write their own educational articles. The dominant activity of the Russian Theravada

81



Religions 2024, 15, 1186

groups is independent translations of the Pali Canon. The respondents emphasized that
Theravada Buddhism is a fundamentally new tradition for the Russian socio-cultural con-
text, previously known to a narrow circle of professional Buddhist scholars. They do not
set themselves the goal of opposing themselves to the Mahayana historically established in
Russia. In view of this, they consider the digitalization of translations, online publication
of materials about Russian-speaking Theravadins and discussion of doctrine and practice
on forums as means to popularize Theravada Buddhism in Russia.

The strategy of the International Association of Karma Kagyu Communities and its
Russian department was built in accordance with community’s discourse on technological
advances of our time as a threat to the tradition of oral transmission of sacred knowledge
from the teacher to the student. Ole Nydahl himself and the community’s administra-
tion recommend that Karma Kagyu followers refrain from media communications about
Buddhism and resort to offline practice. Ole Nydahl’s followers began to use new media
technologies instrumentally—mainly in order to promote the brand Diamond Way of the
Karma Kagyu tradition as that representing Russian Buddhism in the public sphere of
media. As a result, the repertoire of Karma Kagyu media is limited to a website, a magazine
website, a mobile application duplicating the content of the magazine’s website and Vk
accounts that serve as business cards of local communities.

The digital strategy of Ole Nydahl’s Karma Kagyu communities is based on the com-
munity discourse about the distinction between ways of self-presentation in the offline
public spaces and in the public sphere of media. According to the interviews with the
board members, in their offline activity, Karma Kagyu representatives strive for achiev-
ing extensive public self-presentation «traditional Buddhism» by lecturing and holding
seminars at universities, holding conferences with famous scientists and representatives
of different confessions as guest speakers, engaging with the press and television, etc.
The Karma Kagyu media platform has open and closed communication formats. In the
Russian-speaking segment of the Internet, a website, a mobile application and a magazine
website are freely available under the same logo and with the same design. So, in the public
sphere of media, they represent the brand of the International Association of Karma Kagyu
Communities and the address, according to the interviewee, newcomers, municipal and
state officials, of prominent members of local communities.

Traditional Buddhism in Buryatia, Kalmykia and Tuva built their strategies for the
Internet and new media on completely different premises. For a long time, traditional
Buddhist regions have chosen a very cautious approach to new media, limiting themselves
to the sites of datsans, khuruls and khure. This position, in our opinion, is largely held due
to the fact that it was crucially important for the followers of the Gelugpa tradition to first
rebuild the traditional pipeline for the Buddhist clergy in the regions and to reinstitutional-
ize their own ethnic patterns of Buddhist practice. The advent of social media in the early
2000s brought Gelugpa digital strategists into the broader semantic contexts of the cultural
public media space. We believe that mediatization as a process of total inclusion of media in
semantic reinterpretation of reality has revealed four key trends in the reinstitutionalization
of Russian traditional Buddhism in Buryatia, Kalmykia and Tuva.

The first trend was the traditional Russian Gelug’s acceptance of religious authority
redistribution (shifting religious authority) between different streams of Buddhism. The
acceptance was largely facilitated by the Gelug community discourse about the need to
advance their pattern of reproducing Buddhism (monasteries and lay followers) in the
Russian public media sphere. This trend appears characteristic of Buddhist interfaces in
the public media sphere. Online cartography of the most popular Russian social network
VK.com has demonstrated that communities and public accounts of the Russian Buddhist
Gelugpa tradition prevail in terms of their number, followship and actual digital activity.
In fact, Buddhist professionals of Buryatia, Kalmykia and Tuva—authoritative Buddhist
heads in the regions, such as mentors and abbots—are actively involved with the content
of programs about Buddhism in federal and regional journalism on religion. Thus, the
advancement of traditional Gelug Buddhism is mediated into the public sphere of media
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through media popular in Russian, such as the Russian social network VK.com, Russian
legacy media and the YouTube digital platform.

The second trend in the cultural public sphere of media is for the traditional Russian
Gelug Buddhism to promote itself as a collective religious brand. In the Russian-language
Internet space, Russian Gelug Buddhism is mainly represented by the sites of datsans, khu-
ruls and khure. Likewise, Russian Gelug Buddhism advances itself through communities
and public accounts of monasteries, educational institutions, lay parishioners of specific
monasteries and public digital communities of Buddhist mentors in the most popular
Russian social network VK.com. As to the YouTube platform, it operates through branded
channels of datsans and khuruls and associations of Buddhist organizations.

The third more recent trend, which became apparent after the 2020 lockdown, is a
considerable growth in media strategies of traditional Russian Buddhism. Mediatized
Gelug Buddhism communicates four discourses about Buddhism. The first discourse
speaks of Buddhist strategists: monks and abbots who lead or supervise the activity of
monastic websites and secular media about Buddhism. The second rapidly developing
discourse is of Buddhist bloggers delivered through VK public accounts, branded YouTube
channels of monasteries and blogs on YouTube. They provide the ever-growing Russian-
speaking digital audience with access to Buddhist mentors from the Buddhist University
and from various datsans, khuruls and hure in remote areas of Buryatia and Kalmykia. The
third trend involves weekly editions of programs on Buddhism in regional digital media
with secular journalists and scientists as authors and presenters. This trend also concerns
media created by laity, among which are documentaries about outstanding Buddhist
teachers, about the role of Buddhism in the history of Buryatia, Kalmykia and Tuva, about
biographical narratives and about the formation of contemporary Buddhist preachers,
teachers and mentors.

The fourth trend is the novel emphasis of traditional Buddhist mentors on the large-
scale online promotion of Buddhism on various digital platforms and social networks. As
our research has revealed, the media communications of Buddhist bloggers and Dharma
bloggers are an intermediary on the way to the offline practice of Buddhism. Vlogs
allow for personal contact with the author of the YouTube channel through the tagged
e-mail addresses and links to accounts on other social networks. By means of online
communication with mentors, subscribers of Buddhist blogs and public accounts can choose
a suitable mentor for their offline practice. They come to their favorite influencer blogger
in real life, take refuge with them, and become consistent followers of Buddhism. The
trend of appealing to a wider Russian audience is indeed novel for traditional Buddhism of
the regions.
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Notes

1 VK (short for its original name VKontakte; Russian: BKonraxre, meaning InContact) is a Russian online social media and social

networking service based in Saint Petersburg. VK is available in multiple languages, but it is predominantly used by Russian
speakers. VK users can message each other publicly or privately, edit these messages, create groups, public pages and events,
share and tag images, audio and video and play browser-based games. According to Semrush, in 2024, VK is the 30th most
visited website in the world with more than 100 million users per month.

FidoNet is a worldwide computer network that is used for communication between bulletin board systems (BBSes). It uses a
store-and-forward system to exchange private (email) and public (forum) messages between the BBSes in the network, as well as
other files and protocols in some cases. For details, see (Driscoll 2022).

3 The Dalai Lama XIV visited the USSR and Russia eight times: in 1979, 1982, 1986, 1991, 1992, 1994, 1996, and 2004. As dates
suggest, His Holiness’s paid visits long before perestroika. His visits had a lasting impact on the Buddhist environment both in
the regions of ethnic Buddhism and in large cities of the so-called European part of the country.

This self-description is given in all issues of the Narthang Bulletin, digitized and posted on the website of the Buddhism of Russia.
See: https:/ /buddhismofrussia.ru/buddhism-of-russia/ (accessed on: 15 September 2024).

5 https:/ /vk.com/dalailama (accessed on: 15 September 2024).

6 The phenomenon of Khambo Lama Ethigelov is the Riddle of the Buryat Lama, URL: https://www.youtube.com/watch?v=
SzY-NiQwumc (accessed on: 15 September 2024). On the phenomenon of Khamba Lama Etigelov in details see: (Quijada 2019,
pp- 111-37).
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Abstract: Contemplative technologies in the form of Buddhist practices that challenge the sense of
self and thereby enhance the experience of interrelationality are viable strategies for addressing ex-
istential concerns such as the environmental crisis. Much of the existing research on Buddhism and
ecology neglects to measure environmentally sustainable behavior or engage with empirical research.
Likewise, experiments measuring the effects of contemplative practice on oxytocin, a neuropeptide
hormone often implicated in interrelational contexts, are scarce. This study explores the existen-
tial relevance of Chan and Huayan practices for oxytocin and environmentally sustainable behavior.
Using empirical methods, it reports on an experimental fieldwork study among international partic-
ipants in a one-month retreat at a Buddhist monastery in Taiwan. Salivary oxytocin, recycling, and
food waste were measured, while phenomenological reports of experiences during contemplative
practice were also obtained. Results of enzyme-linked immunosorbent assay indicate a marginal in-
crease in oxytocin following Chan practice of the huatou “Who recites the Buddha’s name?” which
targets the sense of self, consistent with phenomenological reports reflecting an interrelational, eco-
logical sense of self through huatou. Results also indicate increased recycling and decreased food
waste by mass as a function of time on retreat. While the precise mechanisms explaining why partic-
ipants exhibited more environmentally sustainable behaviors are currently unclear, the discussion
proposes an empirically testable framework for bridging ecologies that links emotion, sense of self,
and behavior. Contemplative practices may contribute to changes in oxytocin and environmentally
sustainable behavior through activation of existential, aesthetic emotions such as doubt and awe,
thereby inducing changes in the practitioner’s sense of self, which they may then experience as in-
terrelated with broader ecologies, a possibility awaiting further research. The huatou fieldwork and
proposed follow-up study on the Huayan sanmei men thus shed light on the relevance of contempla-
tive technologies from Chinese Buddhism for bridging ecologies in the existentially relational sense.

Keywords: Buddhism; Chan; ecology; environment; huatou; Huayan; meditation; oxytocin;
technology

1. Introduction

“We must see the organism and environment as bound together in reciprocal
specification”. (Varela et al. 1993, p. 174)

“In the body of each being are various lands, in the lands, beings”. (Huayan jing
tr. Cleary 1993, p. 764)!

“The creature that wins against its environment destroys itself”. (Bateson 1972,
p- 501)

Coining the term ecology,2 zoologist Ernst Haeckel first offered a working definition
encompassing its panoramic scope: “By ecology, we mean the whole science of the rela-
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tions of the organism to the environment including, in the broad sense, all the ‘conditions
of existence” (quoted in Stauffer 1957, p. 140). Inclusive from its inception, ecological
theory has since been applied to a range of fields, both philosophical and practical. Es-
pecially keen on contemplating selves and interrelational dynamics between microcosm
and macrocosm are the varieties of Buddhism, arguably among the more fruitful fields to
interface with ecology. The present research explores the existential relevance of two con-
templative technologies from Chinese Buddhism—huatou 7% 81 and the Huayan sanmei men
e fig = Ik ['] — for environmentally sustainable behavior and oxytocin (a hypothalamic neu-
ropeptide hormone expressed in primarily interrelational contexts) through a fieldwork
experiment involving huatou and a proposed follow-up study on the Huayan sanmei men,
while further offering an empirically testable framework for bridging ecologies that links
Buddhist practices to emotion, sense of self, and behavior.

2. Bridging Ecologies

Previous attempts to relate Buddhism to ecology largely focus on comparing Bud-
dhist teachings of interrelationality to the theoretical foundations of deep ecology, a so-
cial movement rooted in environmental philosophy. Its progenitor, eco-philosopher Arne
Neess, characterizes deep ecology as entailing “organisms as knots in the biospherical net
or field of intrinsic relations” (Naess 1973, p. 95), imagery resembling Indra’s net (Ch. yin-
tuoluo wang FISEAEL, di wang T#4; Skt. indrajala), a cosmic web of intersecting threads,
at each vertex of which are embedded iridescent, multifaceted jewels, mutually reflecting
all others. While discussing Buddhist environmental philosophy, Francis Cook highlights
the ecological perspective which “views existence as a vast web of interdependencies in
which if one strand is disturbed, the whole web is shaken” (Cook 1989, p. 213), thus invok-
ing Indra’s net in an ecosystemic capacity. Examining systems theory alongside depen-
dent origination (Ch. yuangi #2; Skt. pratityasamutpida), Joanna Macy emphasizes that
“we are also as interrelated as parts of a tree—out of whose interweaving relationships
we cannot fall, for we are they” (Macy 1991, pp. 219-20), imagery which likewise resem-
bles Indra’s net in its arborescent meshwork. David Barnhill even argues that Buddhism
may help clarify and refine deep ecology (Barnhill 2001, p. 78) through its discussion of
relationships among phenomena, simultaneously highlighting distinctness and interrelat-
edness, both of which are key to discussions of self and relationality (pp. 85-86). Multiple
scholars have found value in placing Buddhist interrelationality, variously expressed, in di-
alogue with ecological theory, though none have endeavored to scientifically corroborate
the connection, making the intersection between Buddhism and ecology an area worthy of
empirical investigation.

The Huayan jing #£§i4%, after which Huayan ##° adopts its name, houses a body of
teachings especially ecological in content. Given the vastness of the Huayan corpus and
limits of space in the present article, a modest handful of examples will be examined here.
Consider, for instance, a verse from Chapter 1, “The Wonderful Adornments of the Leaders
of the Worlds” (Shizhu miaoyan pin T3 2 i), which implies that nature may be a source
of Dharma (Ch. fa #%): “Far-reaching practice—the stage of oceanic wisdom,/Totally com-
prehending all aspects of the teachings,/Appearing in all lands like space:/The voice of
these teachings comes from the trees” (Cleary 1993, pp. 146-47).* While it receives little
commentarial attention, such imagery can nonetheless be interpreted as giving reason to
safeguard nature as a potential source of the Buddha’s teachings and site of enlightenment.
Perhaps even suggesting a form of ecological reciprocity, a passage from Chapter 26, “The
Ten Stages” (Shidi pin -I"Hi /i), alludes to mutual containment between individual bodies
(Ch. shen %; Skt. kaya) and lands (Ch. sha #l; Skt. ksetra): “In the body of each being
are various lands, in the lands, beings” (Cleary 1993, p. 764).5 Interpreted broadly in light
of ecology, each instantiation of embodiment houses micro-ecologies and is itself in turn
housed by macro-ecologies, the health of which are mutually entangled. What we do to the
environment, we do to ourselves. Inclusive of the entire dharmadhatu (Ch. fajie i2:3t), Chap-
ter 33, “Inconceivable Qualities of Buddhas” (Fo busiyi fa pin {1~ Eii% i), features a list
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of ten exhaustive knowledges (Ch. dabian zhi K& %0; Skt. sarvajiia) with which all Buddhas
are endowed, the eighth, ninth, and tenth of which are relevant to ecology through their
interrelational insights: “They know all phenomena come from interdependent origina-
tion. They know all world systems exhaustively. They know all the different phenomena
in all worlds, interrelated in Indra’s net” (Cleary 1993, p. 925).° The relationship between
the dharmadhatu and Indra’s net is especially significant to the existential and ecological
application of Huayan philosophy as practice. While a comprehensive assessment of the
entire Huayan jing and other Huayan treatises is not feasible here, their interrelational con-
templations find a home in the broad field of ecology.

Previous work converges around the consensus that the Huayan jing and Huayan Bud-
dhism are sources of ecological insight. Environmental ethics philosopher Holmes Rolston
III contends that, contrary to the anthropocentric view emphasizing human dominion over
nature, the Huayan jing offers a biocentric view (Rolston 1987, p. 182). Barnhill (2001)
in environmental studies likewise insists that “Huayan has provided the fullest Buddhist
philosophy of nature” given its detailed analysis of both the part-whole relation and the
part—part relation (p. 84), thus highlighting the Huayan perspective on relational holism,
which “affirms and focuses on individuals as well as the whole, [...] upholds the integrity
and importance of relationships” (pp. 99-100), and “helps us realize that we can value
both individuals in their concrete relationships as well as the total field of relationships of
which we are a part” (p. 102). In other words, all phenomena are equally embedded in
the Huayan vision of Indra’s net, yet each is simultaneously its own. Rather than fold the
many into one in such a way that collapses and conflates them, both the manifold and its
individualities are preserved in the net’s myriad distinct yet integrated pieces. Each jewel
is uniquely its own microcosm, yet simultaneously intertwined and of the same cloth, re-
flecting all other jewels in the vast net as macrocosm. Existentially, all phenomena are in-
terdependently originated, existing not in and of themselves, but embedded in a tapestry
defined by its intersecting threads. With damage to one node, one strand of netting, the
entire ecosystem is at risk of unraveling.

Affirmation of the Huayan jing and Huayan Buddhism as sources of ecological in-
sight is also reflected in a sampling of the available literature in Chinese. For instance,
the integrity referenced in general systems theory, according to which living organisms
or ecological systems are constituted by interrelationships among their internal elements,
runs parallel with the Buddhist teaching of dependent origination, which regards the dhar-
madhatu and any single condition as a whole composed of various conditions (Chen 2015,
p- 478).7 Contemplation of the dharmadhatu in the form of the Huayan fajie guan 4 g5 5
has been called the pinnacle of dependent origination and is believed to provide an in-
depth theoretical foundation for ecological holism and symbiotic environmental protection
(Lai 2010).8 In the Huayan framework, that all dharmas are empty and have no intrinsic na-
ture allows them to mutually blend and integrate without obstructing or obscuring their
differences (Zhao 2015, p. 335).° Specifically, Indra’s net expresses the idea that all phe-
nomena in the universe are in complex multi-level interrelationships and has thus been
deemed the most appropriate metaphor for the integrity of the phenomenal world (Zhang
and Ren 2003, p. 45).10 On this basis, humanity may move beyond an anthropocentric
view of human beings as holding priority in the ecosystem, just as we should not mistake
a single jewel in isolation for the entirety of Indra’s net (Shan 2007, p. 126).!! Although
it is unrealistic to pin the hope of changing the environment and maintaining ecological
balance on Buddhism, ecological ethics and practices in Buddhist culture are nonetheless
significant for ecological and environmental protection (Bi 2013, p. 124).1? Building upon
such theoretical foundations, the Huayan jing and Huayan Buddhism are worth further
investigation for their existential and ecological relevance.

However, the Huayan jing and Huayan Buddhism are not without their skeptics. Al-
though at times favorable in his attitude toward both, Rolston questions the relevance of
Indra’s net as a causal model comparable to empirical discoveries in ecosystems and in-
stead emphasizes its function as a metaphor model describing operations in ecosystems,
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either by direct mapping or by an interlevel translation from metaphysics to science (Rol-
ston 1987, p. 182). Unfortunately, Rolston neglects to substantiate his assertions with refer-
ence to either primary texts from Huayan Buddhism or empirical literature. For instance,
consider parallels between the Huayan jing’s references to the pores of the body containing
infinite lands!® and discoveries of environmental pollutants such as microplastics in the
human body, including their detection in the bloodstream (Leslie et al. 2022) and placental
tissue (Ragusa et al. 2021). While these findings post-date Rolston’s skepticism by decades
and the Huayan jing’s metaphysics by millennia, Rolston also neglects to engage with sci-
entific studies contemporary to him. Research into the vulnerability of human lungs to
radioactive particles (Booker et al. 1967) was already underway a full 20 years before the
publication of Rolston’s article, while environmental pollutants were found in human fol-
licular fluid (Trapp et al. 1984), crucial to fertilization and the development of a viable
embryo, several years prior. Yet Rolston and his contemporaries in comparative Buddhist-
ecological research regrettably make no mention of such scientific studies despite their
existential and ecological relevance.

While the purpose of passages on pores of the body from the Huayan jing, having no
concept of microplastics or other such contemporary concerns, is not explicitly to predict or
warn against the effects of environmental degradation, they nonetheless can be integrated
into a fusion of Buddhist and ecological horizons, where “old and new are always combin-
ing into something of living value” (Gadamer 2004, p. 305). Hermeneutical research on
Huayan Buddhism suggests a mere attempt at historical reconstruction risks presenting
only corpse-like information having nothing to do with the present existence (Obert 2023,
pp. 25-26). “The real meaning of a text, as it speaks to the interpreter,” writes Gadamer,”
does not depend [only] on the contingencies of the author and his original audience [...]
for it is always co-determined also by the historical situation of the interpreter” (Gadamer
2004, p. 296). Multiple further examples abound for comparison, but suffice it to say that
Rolston and other skeptics neglect to cite or reference emerging technologies and empirical
findings either supporting or opposing the relevance of the Huayan jing and Huayan Bud-
dhism for contemporary ecology. Nor have most researchers examined Huayan practice,
an area almost entirely neglected by existing studies.

Relevant to ecology and more amenable to scientific investigation as a function of Bud-
dhist practice is oxytocin. An existentially salient neuropeptide, oxytocin’s life-facilitating
functions include its contributions to reproduction, childbirth, and nursing (Lee et al. 2009),
hence family ecologies. Beyond immediate kin, oxytocin also contributes to increased gen-
erosity toward strangers (Zak et al. 2007), thereby implicating broader social ecologies.
Given that oxytocin often implicates interrelational dynamics, oxytocin is existentially rel-
evant to ecology. The experimental fieldwork that follows specifically investigates the ef-
fects of huatou, a form of contemplative technology from Chan Buddhism, on oxytocin
alongside potential connections to environmentally sustainable behavior. Meanwhile, a
proposed follow-up study discusses the Huayan sanmei men, a form of contemplative tech-
nology from Huayan Buddhism, given its practical potential for bridging inner and outer
ecologies. The role of oxytocin in bridging ecologies in the existentially relational sense
originally put forth by Haeckel is thus worth further investigation, especially in the con-
text of contemplative technologies.

3. Contemplative Technologies

Buddhist practices represent a rich toolbox of contemplative technologies, “rigorous,
replicable methods” in the study of consciousness “that science needs [in order] to expand
its scope and encompass all of reality, including the subject pole of experience” (Wallace
2021, p. 3). B. Alan Wallace deems meditation training a form of contemplative technol-
ogy that develops the primary tools to directly explore mental phenomena (Wallace 2007,
p. 111). Contemplative technologies hence entail introspective examination of individual
minds and thus investigation of inner ecologies, which may be defined in a phenomenolog-
ically intrasubjective sense as the contents of consciousness and their relational structures,
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such as the relationship between emotion (e.g., doubt, awe, etc.) and sense of self. Con-
templative technologies also entail application to outer ecologies, which may be defined
in a phenomenologically intersubjective sense as networks of social and environmental
interactions among organisms, such as behavioral relationships between humans and the
non-human world. In Buddhist contexts, a thoroughgoing contemplation of inner ecolo-
gies transforms the practitioner’s engagement with outer ecologies. The present research
intends to illuminate the role of two contemplative technologies, huatou and the Huayan
sanmei men, in their use of existential, aesthetic emotions (doubt and awe) to invoke empir-
ically measurable changes in sense of self (as constituted by ecologically interrelational dy-
namics, potentially reflected in the variability of oxytocin and phenomenological reports)
alongside environmentally sustainable behaviors, thereby offering a framework for bridg-
ing inner and outer ecologies.

Few studies attempt to investigate the relationship between contemplative practices
and environmentally sustainable behavior. A single study reports no effect of Mindful-
ness Based Stress Reduction (MBSR) on self-reported pro-environmental behavior (Rior-
dan et al. 2022), while another study identifies positive correlations between mindfulness
meditation and self-reported pro-environmental behavior (Jacob et al. 2009). However,
both studies relied entirely on survey, in which behaviors can be easily misrepresented,
and on mindfulness, one of many varieties of contemplative practice that is often secular-
ized and severed from its Buddhist roots. While theoretical work on Buddhism and envi-
ronmentalism has been undertaken, no experimental research exists bridging these fields.

Likewise, the variability of oxytocin as a function of contemplative practice is rela-
tively uncharted territory in both scientific research and religious studies. Although oxy-
tocin has been investigated extensively in the context of mother—infant relationships (Feld-
man et al. 2007), empirical examination of changes in oxytocin as a function of Buddhist
practice, or other traditionally religious contemplative technologies, remains entirely ne-
glected. While a relationship between self-reported spirituality and endogenous oxytocin
has been observed (Holbrook et al. 2015), scientific literature investigating contemplative
practice and oxytocin is remarkably scarce. In non-religious contexts, previous research
suggests secularized yoga therapy can increase oxytocin among patients with schizophre-
nia (Jayaram et al. 2013) while secularized mindfulness can increase oxytocin among psy-
chology students (Bellosta-Batalla et al. 2020). Although exogenous oxytocin has been
administered as an antecedent to meditation in order to examine their combined effects
on emotion (Van Cappellen et al. 2016), such research neglects to examine the effect of
meditation on subsequent endogenous oxytocin. The possible link between various other
contemplative technologies and oxytocin is unknown.

No scientific studies to date have examined the effects of traditional Buddhist prac-
tices in naturalistic religious contexts on both neuroendocrine and behavioral measures.
Highlighting different variables in non-naturalistic lab settings, some have experimentally
investigated contemplative technologies from Chinese Buddhism, including nianfo =&
and huatou 558, Briefly, nianfo translates approximately to “Buddha recitation (or recol-
lection)” and involves verbal or silent repetition of the name of Amitabha Buddha (“Namo
Amituofo” 7§ #EETHREM or “Amituofo” FIFHFEH: in Chinese language contexts). Mean-
while, huatou translates approximately to “head (or source) of speech” and involves silent
repetition of a short phrase or word, often excerpted from the broader context of a tra-
ditional narrative exchange between a Buddhist teacher and student. Nianfo may induce
focus and can be accompanied by visualization of Amitabha’s Pure Land, a realm of respite
from suffering. Huatou may induce insight into the topic of inquiry (such as “Who recites
the Buddha’s name?” to be discussed in detail shortly). Empirically most relevant to this
article are, first, a study on the effects of nianfo, characterized as a form of repetitive reli-
gious chanting, on decreased brain activity associated with stress and fear (Gao et al. 2017)
and, second, recent work on the differential effects of huatou, characterized as a form of
self-inquiry, between two exclusively male samples: (1) lay, beginner meditators, among
whom no significant effects were observed, and (2) monastic, long-term meditators, among
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whom huatou helped detach from the concept of self, as reflected by decreased differences
in brain activity in response to self vs. other images (Gao et al. 2023). Previous research
classifies self-inquiry as belonging to the deconstructive family of meditation, which “aims
to undo maladaptive cognitive patterns by exploring the dynamics of perception, emotion,
and cognition and generating insights into one’s internal models of the self, others, and the
world” (Dahl et al. 2015, p. 519). Such research, by its own admission, neglects relevant
outer ecologies and their contexts, including religion, instead dealing only with inner ecolo-
gies in the form of cognitive mechanisms and phenomenological targets of meditation, ac-
knowledging that “if we are to fully understand these practices, it will also be important to
study the wider context within which these practices are engaged” (Dahl et al. 2015, p. 521).
Therefore, the present research intends to integrate scientific theories and methods more
equitably with contemplative technologies utilized in Chinese Buddhist contexts, attempt-
ing a recontextualization of meditation by situating it within some of its more explicitly
religious ecologies.

3.1. Huayan Practice as Contemplative Technology

Often treated as a philosophical school, the practical innovations of Huayan Bud-
dhism are frequently overlooked despite their immense potential for inducing an inter-
relational or ecological sense of self. Broadly, Huayan meditation involves progressing
through “increasingly more holographic perspectives on a single phenomenological man-
ifold” (Fox 2009, p. 73; Fox 2013, p. 185; Fox 2015, p. 269) and culminates in a vision of re-
ality reflecting all phenomena as “omnipotentially present and mutually non-obstructing”
(Fox 2015, p. 284). Of existential relevance, to fully realize the Huayan vision of the world
requires transcending a mere intellectual grasp of its system and instead embodying its ex-
periential account of existence, the actual living of which entails drastically altering one’s
ethical stance in relation to others (Cook 1989, p. 228). Huayan offers methods for putting
an understanding of interrelationality into practice. Its practices translate its complex phi-
losophy into an experience of the relationship between parts and whole, organisms and
environment. Multiple Huayan practices await systematic investigation, a sampling of
which will be examined here.

Beyond their theoretical appeal, the insights provided by Huayan Buddhism into the
interrelational structure of reality have practical inspirations and implications. A foun-
dational treatise and basis for Huayan practice is the Huayan fajie guanmen % g% 51,
attributed to the tradition’s first patriarch, Dushun L) (557-640 CE). The Huayan fajie
guanmen’s conceptual innovations were products of Dushun’s meditative encounter with
the Huayan jing and were “explicitly intended as devices by means of which the grand vi-
sions and vistas of that immense scripture could be incorporated into an individual’s prac-
tice of meditation and thereby transformed from text into religious experience” (Gimello
1976, p. 129). Such devices function as contemplative technologies for practical illustration
of the Huayan jing’s otherwise potentially overwhelming content, including its cosmically
all-encompassing interrelational imagery. Further reflecting its practicality, Zongmi’s com-
mentary on Dushun’s Huayan fajie guanmen deems it a distillation of the essential meaning
of the Huayan jing in light of Dushun’s meditative experience, presenting the truths of the
Huayan jing from the perspective of religious practice, a hermeneutical approach that dif-
fers significantly from traditional scholastic exegesis (Gregory 1991, p. 8). Also relevant
to practice is the Huayan wujiao zhiguan #: # Fi%011-#, likewise attributed to Dushun.' Its
fifth section specifically invites the audience into the experience of entering the jewels of
Indra’s net (Obert 2000, p. 127). Thus, not only do Huayan metaphysics directly inform
Huayan meditation (Fox 2015, p. 260), Huayan meditative experiences are grounds for the
metaphysical insights expressed in Huayan texts.

Despite distillation, the contents of the Huayan fajie guanmen & % 5" remain sur-
prisingly dense. The text includes three contemplations (1. zhenkong guan ¥, 2. lishi
wuai guan ¥R, 3. zhoubian hanrong guan J&IE % 2%#l), each with multiple philo-
sophically abstruse subdivisions, which collectively “represent a successive progression
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through increasingly correct ways of looking at the world, culminating in the Huayan vi-
sion of a world comprising a multitude of phenomena existing in complete interpenetrative
harmony” (Hammerstrom 2020, p. 170), a viewpoint from which “one sees the entirety of
reality as a grand profusion of interrelated and interdependent phenomena, a wholeness
wheeling in a cosmic dance of arising and passing away” (Hammerstrom 2020, p. 144).
Originally, contemplation of the dharmadhatu (fajie guan % 5+#%) was practiced as a contem-
plation of dependent origination (yuangi guan ##E#i), through which the objective was
“to observe the myriad phenomena of the universe in their totality and in their absolute
interdependence with one another” and in which “one should see the entire universe in a
mote of dust” (Hammerstrom 2020, p. 171). Such interrelational imagery of macrocosm
within microcosm is reminiscent of Indra’s net, an awe-inducing visual with potential eco-
logical applications that was uniquely developed and emphasized by Huayan Buddhism,
though arguably lacking full potency in the Huayan fajie guanmen.

A striking image of Indra’s net is conjured by a set of meditation instructions in the
more existentially and ecologically evocative Huayan wujiao zhiguan Hefi HAIEE. The
text includes five “gates” or methods (1. fayou wowu men G HKIEM, 2. sheng ji wusheng
men HRIAEN, 3. shili yuanrong men FELEIREM, 4. yu guan shuang jue men SHEIELE,
5. Huayan sanmei men 3 fi —BA["]) and has been characterized as “a systematic descrip-
tion of successive stages of mental stabilization and analytic contemplation” (Cleary 1983,
p- 12) containing rich philosophical ideas and rigorous rational argumentation (Yu 2009,
p- 172). Opening with a familiar medicinal metaphor, Dushun makes clear the purpose of
the five methods:

Prescriptions are designed in response to illness; when the illness is ended, the
prescription is finished with. Medicine is dispensed to quell attachments; when
attachments are gone, the medicine is done with. Since illnesses are manifold,
the medicines given are not one. According to potentials, progress and practice
differ; therefore techniques are not the same. (Cleary 1983, p. 45)'°

The five methods Dushun prescribes can thus be understood as contemplative technolo-
gies to be applied medicinally, as appropriate to the practitioner-patient’s existential ill-
ness. Although the Huayan wujiao zhiguan appears to have played a less central role in
Huayan than the Huayan fajie guanmen, its weaving of the meditator into Indra’s net makes
it significantly more existentially and ecologically evocative.

Whereas the Huayan fajie guanmen presents contemplation of the dharmadhatu (fajie
guan) in philosophically convoluted terms inaccessible to the average person, the Huayan
wujiao zhiguan presents it by way of a far more accessible proxy: the image of Indra’s
net. Indeed, the dharmadhatu’s tendency to elude description is evident in the Huayan
jing itself: although the term fajie appears frequently in the Huayan jing, it is never ad-
dressed separately, treated systematically, philosophically defined, explained, or analyzed
(Oh 1979, p. 78; Fox 2015, p. 268). The dharmadhatu refers to worlds encompassing “the
myriad factors of experience [...] the manifold of data that is apprehended and cognized
by human consciousness” (Fox 2009, p. 73). Unfortunately, for the ordinary worldling,
the dharmadhatu’s nebulosity makes its contemplation especially arcane. A clearer picture
comes into focus through Indra’s net as the dharmadhatu,'® particularly as illustrated in the
Huayan wujiao zhiguan. Its fifth and final practice, the Huayan sanmei men, directly invokes
the imagery of Indra’s net, a simile for a “coalescing whole that can only be envisaged
through the most encompassing contemplation” of radiant jewels functioning as “living
mirrors that have the power to perceive and to reflect each other and the entire universe”
(Yu 2007, p. 315). Such visualization depicts the relationship of mutual containment of each
dharma or “quanta of experience” within all others (Fox 2013, p. 182). Interestingly, the
Huayan sanmei men describes the meditator sitting within the net’s jeweled structure.” The
visual content of the Huayan sanmei men, which viscerally situates the meditator directly in
Indra’s net, is thus of particular relevance to the integration of contemplative technology
with ecology.
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Although Huayan practices are of special interest to the empirical study of Buddhism
and ecology, they are seldom widely or explicitly taught in Chinese Buddhist contexts.
Rather than a departure from Huayan, more broadly circulated Chan methods may induce
a comparable pivot in perspective. Among other fusions, Huayan has been synthesized
with Chan across multiple historical iterations (Wang 2020, Wei 1998; Yoshizu 1985).18
Drawing a common thread, Robert Buswell highlights the correlation between Huayan
and Chan in their interrelational scope: “In seeing the macrocosm of the universe reflected
in the microcosm of the individual, the Ch’an conception of enlightenment is framed in
terms evocative of the summum bonum of Hua-yen philosophy, the ‘multivalent interfu-
sion of all phenomena™ (Buswell 1987, p. 356). Thus, Chan and Huayan understandings
of interrelational ecology are significantly overlapping. As shall be shown, huatou and the
Huayan sanmei men function as complementary contemplative technologies for challeng-
ing and resolving existential matters concerning the sense of self and its relationship to
broader ecologies.

3.2. Huatou Practice as Contemplative Technology

Huatou 55981 is a form of meditation most often associated with the Linji Chan tradi-
tion of Chinese Mahayana Buddhism. Starting with Chan Master Dahui Zonggao k& 5%
(1089-1163 CE), Linji methods shifted from the literary gongan /A% to the practical huatou
(Hsieh 1994, pp. 66-67), a contemplative technology that has been characterized as exis-
tential (Yii 1979, p. 226; Buswell 1987, p. 353; Levering 2013, p. 362; Eichman 2016, p. 282;
Adamek 2020, p. 136). The huatou “Who recites the Buddha’s name?”?” has been attributed
to either Chan Master Zhenxie Qingliao H.&i# | (1089-1151 CE) of the Caodong School or
Chan Master Zhiche Duanyun #ffli £ (1309-? CE) of the Linji School, but likely traces
its origins to Pure Land Master Youtan Pudu #4435 % (1255-1330 CE) of the White Lo-
tus School.?! According to Chiin-fang Yii’s pioneering work, both gongan and huatou can
be regarded as an “opening wedge” in the sudden and intuitive apprehension of a new
reality (Yii 1979, p. 221), creating a clearing or opening for its onrush (Yii 1979, p. 224).
Though it can simply refer to a means of creating an entry point, an opening wedge is
also a surgical device that shifts pressure from the damaged side of a joint to its healthier
side. As painful and invasive as surgeries are, their purpose is to relieve unpleasantness.
By interpreting the phenomenology and functioning of gongan and huatou as comparable
to a medical procedure and instrument, both practices are instilled with connotations of
contemplative technology for the transcending of suffering.

Practices involving gongan and huatou, however, may appear crude in their use of blunt
force and brute power. Both gongan and huatou are characterized by a complex emotional
and phenomenological palette: from “bewilderment, frustration, anxiety, and anger” (Yi
1979, p. 221) to “perplexity, bursting, power, and interfusion” (Buswell 1987, p. 349). The
power of great doubt (Ch. dayi K%E) stirred by gongan and huatou is comparable to the
force of samuvega, an existential, aesthetic emotion that functions as a catalyst for a reorient-
ing pivot in perspective, prodding one to realize the danger in complacency and pushing
one out of it through the sheer shock of witnessing existential, often unpleasant truths, oth-
erwise disguised by the illusion of worldly enchantment (Liang and Morseth 2021, p. 215).
While samvega may accidentally arise through encounters with death or stories of suffer-
ing, it can also be intentionally induced through meditation (Brons 2016, pp. 84-85). Both
gongan and huatou instigate samvega, the existential urgency to resolve the great matter of
life and death (Ch. shengsi dashi 4230 K5).

Importantly, the transmutation of doubt into faith is key to the success of huatou, mak-
ing it an especially potent contemplative technology. Exploring its similarities to existen-
tialism, Wendi Adamek refers to huatou as an “active device” that makes use of the non-
duality of doubt and faith (Adamek 2020, p. 146). Likewise, Miriam Levering deems hua-
tou an “innovative verbal tool” that concentrates and harnesses the power of uncertainty
and doubt, primarily through its approach to mortality, “a critical node in samsaric experi-
ence”, in order to enable its practitioners to reach a feeling of ease that Dahui calls “saving

93



Religions 2024, 15, 1164

strength” (Levering 2013, p. 362). The ease associated with saving strength (Ch. shengli
44 77) is reminiscent of the serene faith of pasida, another existential, aesthetic emotion, es-
pecially as it synergizes with the existential urgency of samvega: “Samvega devoid of pasida
can feel meaningless, like the anxious itch of agitation, a debilitating ache without pur-
pose. Pasida helps regulate and redirect samvega’s oppressive dismay and dissatisfaction,
harnessing and channeling those energies into purposeful practice” (Liang and Morseth
2021, p. 207). Doubt is to samvega as faith is to pasada; gongan/huatou as contemplative tech-
nology functions to transmute the former into the latter. Perhaps relevant to faith, oxytocin
is associated with increased trust (Kosfeld et al. 2005) and buffers against decreased trust
following betrayal (Baumgartner et al. 2008). In combination with the abundance of re-
search on oxytocin in interrelational contexts, the potential relationship between oxytocin
and trust lends itself to the following hypothesis. Oxytocin may also be activated by con-
templative technologies that invoke doubt or other self-transcendent emotions and trans-
mute them into faith or trust—including the existential certainty that one is inextricably
embedded in broader ecologies, of which all are equally part.

While ostensibly verbal in methodology, the purpose of huatou is not to indulge dis-
cursive contemplation, but to exhaust and transcend it. The renowned Chan monk Xuyun
R 22 (1840-1959 CE)? illustrates the existential characteristics of huatou as a form of con-
templative technology by invoking another medical analogy:

The aim of this method was to use a single thought to oppose and arrest myriad
thoughts because the masters had no alternative. It was like an operation which
became imperative when poison had been introduced into the body. There were
many kung ans (devised by the ancients but) later only hua t'ous were taught
such as: “Who is dragging this corpse here?” and “What was my fundamen-
tal face before I was born [i.e., before my parents gave birth to me]?” In the
present day, the masters use the hua t'ou: “Who is the repeater of Buddha’s
name?” (Luk 1970, p. 23)?

Whether in its pre-natal or post-mortem forms,?* the methodology of huatou may be char-
acterized as leveraging the beginnings of a thought to still all thought, without relying on
the full rational faculty or pursuing thought to its furthest end. Its use of language func-
tions as a form of “spiritual homeopathy” in which a minimal yet potent dosage of the
“poison of words” is utilized in order to “cure the malady of conceptualization” (Buswell
1987, p. 348). The self-referential content of huatou is an expedient and ought not reify or
reinforce the assumption of any self-existent referent. Dahui’s instructions offer additional
clarification for the practice of huatou by way of negation:

When you observe it, do not use extensive evaluation, do not try to explicate it,
do not seek for understanding, do not take it up when you open your mouth, do
not make meaning when you raise it, do not fall into vacuity, do not hold onto
your mind waiting for enlightenment, do not catch a hold of it when your teacher
speaks, and do not lodge in a shell of no concerns. (Heller 2009, p. 301)?

Parallel to its provisional use of language, the existential urgency that huatou conjures in
the form of samuvega is likewise not to be indulged, but to be exhausted and transcended.
As Dahui confirms, “While one can access the path through the gate of expedients, it is a
sickness to conserve expedients and not discard them” (Buswell 1987, p. 349).2° Once a
medicine serves its purpose and the patient is free of disease, that medicine is to be discon-
tinued lest it become an addiction or poison,?” just as a raft is to be set aside upon crossing
a river and reaching the further shore.

4. Methods

In order to begin to bridge a conspicuous gap in existing research, experimental field-
work was conducted in July 2016 at Fo Guang Shan #741li, a prominent Chinese Bud-
dhist monastery in Taiwan. Prior to data collection, Institutional Review Board approval
was obtained, an Environmental Health and Safety Report was filed, and research was en-
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dorsed by the Retreat Coordinator, a monk and Vice Abbot of Fo Guang Shan at the time
of the study. Prospective participants were screened in advance and excluded for use of
hormonal medications that may interfere with oxytocin levels. Although 36 participants
initially enrolled in the study, only 32 participants remained after withdrawal or providing
incomplete data, while 30 participants were included in the final dataset after exclusion of
outliers. Participants were international retreatants from North and South America, Eu-
rope, Asia, and the Pacific, ages 19-31 (M = 24.75, SD = 3.14; 16 males, 14 females). All
participants were attendees of the 2016 Fo Guang Buddhist Monastic Retreat (FGBMR), a
one-month immersive study-practice program on Chinese Buddhism.

The FGBMR program consisted of a variety of Buddhist study and practice oppor-
tunities intended for participants “interested in experiencing authentic Chinese Buddhist
monastic life”. Over the course of the one-month retreat, participants were introduced to
Chinese Buddhist doctrine through lectures by monastics and professors, Chinese Bud-
dhist chanting liturgy (e.g., Pure Land Dharma Assembly), Chinese Buddhist meditation
practice (e.g., huatou Chan), and community service in the form of assisting with common
chores around the monastery, among other activities.

For the nianfo component of the study, saliva samples were collected in cryovials at
two time-points, three hours apart, at 6:30 p.m. and 9:30 p.m. on a single evening, 30 min
before and shortly after a period of nianfo practice. The period of nianfo practice consisted of
a Pure Land Dharma Assembly (Ch. Jingtu fahui i% 1. €F). Participants were first briefed
on visualization of the Pure Land, while the assembly proper began with slow repetition
of “Namo Amituofo” R MER5HFEM and gradually increased in pace to fast repetition of
“Amituofo” BT5HFEME. Participants were led in nianfo by a small team of Buddhist nuns,
who recited into a microphone and played liturgical instruments such as the wooden fish
(Ch. muyu A f4) and hand bell (Ch. yinging 51%). Alonger period of vocal recitation while
standing, walking, and sitting was followed by a shorter period of silent meditation on the
Pure Land. The practice period ended with a Pure Land dedication liturgy.

For the huatou component of the study, saliva samples were collected in cryovials at
two time-points, three hours apart, at 12:30 p.m. and 3:30 p.m. on a single afternoon,
30 min before and shortly after a period of huatou practice. The period of huatou practice
consisted of alternating sitting meditation and walking meditation in silence. The Retreat
Coordinator, a Buddhist monk, provided participants with simple instructions to meditate
on the huatou “Who recites the Buddha’s name?” &l /&, which was contextualized by
the Pure Land Dharma Assembly attended by participants four days earlier. Participants
were permitted to simply meditate on the question “Who?”

Immediately after data collection, samples were stored in a monastery freezer. Nine
days after huatou data collection and 13 days after nianfo data collection, samples were
shipped on dry ice from Taiwan to the United States. Samples arrived semi-frozen at the
receiving laboratory 36 h later and were stored in a laboratory freezer. Two months after
arrival at the laboratory, assays were performed on the samples. During data collection,
participants were required to produce at least one milliliter of saliva in the two-milliliter
vial provided to them in order to remain viable once samples were centrifuged and the
aqueous layer was aliquoted. All samples underwent extraction, after which oxytocin
was measured through enzyme-linked immunosorbent assay (ELISA) using commercially
available oxytocin ELISA kits (Enzo Life Sciences, Inc., Farmingdale, NY, USA).

Food waste and recycling were also measured throughout the retreat. Unbeknownst
to participants, at quasi-random intervals during the one-month window under investiga-
tion, plates were collected after formal lunch meals in the monastery’s dining hall, while
the contents of recycling receptacles in common areas were gathered after break periods.
Both were measured by mass in order to track relative volume of food waste and recycling
as a function of time on retreat. Food waste was collected onto a single receiving plate,
weighed, and divided by the sample size to produce an averaged value. Recycling con-
tents were likewise weighed as a single unit in a bin. However, given the impracticality
of verifying whether all participants contributed to recycling, in addition to significantly
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greater variability in individual contributions to recycling, the resulting mass was left as a
total instead of averaged through division by an estimated sample size of recycling contrib-
utors. Recyclable materials available to participants were plastics in the form of beverage
bottles, whose quantity of usage remained consistent throughout the retreat, as verified
by visual inspection and counting of used bottles on the days of data collection. Signage
around the trash and recycling receptacles consisted of bilingual labels in both traditional
Chinese characters and English specifying the content of the receptacle. Neither recycling
nor food waste were topics discussed by the retreat staff and participants over the course of
the one-month program. All reported values are the net weight, reflecting the tare weight
subtracted from the gross weight. Quantifiable recycling and food waste were thus treated
as ecologically viable alternatives to mere self-reported survey measures of environmen-
tally sustainable behavior.

Phenomenological reports were also solicited from participants in the form of journal
entries following each practice. Participants were provided with pens and paper and were
given the prompt: “Please describe your experience during [huatou/nianfo] practice”. There
was no time limit to the journaling task and participants were allowed to write as much or
as little as they wished.

5. Results

All statistical analyses were performed using IBM SPSS Statistics Version 28.0.1.0. Fol-
lowing common practice, statistical significance was set at p <0.05. Both datasets, for nianfo
and huatou, were first analyzed separately through paired-samples t-tests. Results of analy-
sis reveal a slight decrease in salivary oxytocin concentration as a function of nianfo practice
and a slight increase in salivary oxytocin concentration as a function of huatou practice. Al-
though both practices resulted in quantifiable changes in oxytocin, neither the results of
nianfo (t(29) = —1.252, p =0.221, Cohen’s d = —0.229) nor huatou (t(29) = 1.545, p = 0.133, Co-
hen’s d = 0.282) reached the threshold for statistical significance. The increase in salivary
oxytocin concentration as a function of huatou practice, however, approaches statistical
significance and remains viable for discussion and follow-up. Hence, a within-subjects
repeated-measures analysis of variance (ANOVA) was also conducted combining both #i-
anfo and huatou datasets. Results of analysis reveal a marginally significant time*practice
interaction effect (F(1,27) = 3.728, p = 0.064), such that oxytocin increased after huatou prac-
tice and decreased after nianfo practice. In other words, the mean oxytocin values for each
practice trended in opposite directions as a function of time.

Assessment of food waste and recycling also revealed quantifiable trends reflective of
environmentally sustainable behavior: an overall decrease in food waste and increase in
recycling by mass. Despite no change in the amount of food or recyclable material available
to participants over the course of the testing period, participants produced less food waste
and more recycling as a function of time on retreat.

Phenomenological reports of practice yielded a variety of experiential accounts. Rep-
resentative examples from huatou include:

“Definitely the most immersive experience so far. Almost like being inside and
a part of a fractal pattern—of human bodies [...] of consciousness. I was able
for the first time so far to overcome the discomfort of sitting upright by thinking
about the idea of no-self”.

“I felt varying degrees of out-of-body experience. Certainly there was a loss of
individual identity [...] My sense of ‘I’ was melded with a bigger, more universal,
sense of ‘we’. Yet, I felt very awake—not mindless or diminished in terms of
attention and clarity”.

Representative examples from nianfo include:

“The chanting was a very metaphysical experience. At some point the words
stopped becoming words and more of a fluid sound”.
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“As soon as I shut my eyes I felt an invigorating rush. Almost a bit like vertigo,
I felt a sense of momentum, which was in tune with my visualisation of soaring
across grass hills towards a bright sky with a glowing Buddha. I also saw “electric’
sparks and streaks”.

“The experience was very unusual. At times it felt psychedelic. I stopped under-
standing the words o mi tuo fo and just heard sounds. I couldn’t distinguish the
words at one point”.

Interpretation of phenomenological reports will be carried out in the following discussion.

Oxytocin data for pre- and post-measures of nianfo and huatou are presented in Table 1
and Figure 1a,b. Food waste data are presented in Table 2a and Figure 2a. Recycling data
are presented in Table 2b and Figure 2b.

Table 1. Salivary oxytocin concentration. Values reported are means (M), standard deviations (SD),
and standard errors (SE) for pre- and post-nianfo and huatou. All units are in picograms per milliliter

(pg/mL).
Time-Practice Mean Standard Deviation Standard Error
(M) (SD) (SE)
pre-nianfo 36.4652 25.63092 4.67954
post-nianfo 31.8623 20.05921 3.66229
pre-huatou 37.6425 21.58006 3.93996
post-huatou 44.2473 30.67912 5.60122
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Figure 1. (a) Salivary oxytocin concentration pre- and post-nianfo and huatou (mean =+ one standard
deviation). (b) Time*practice interaction for salivary oxytocin concentration.

Table 2. (a) Food waste by mass. (b) Recycling by mass.

(@)
Day Average Mass (grams)
2 8.07
9 1.72
14 1.28
21 3.27
(b)
Day Total Mass (grams)
5 41.1
10 168.1
15 279.6
20 254.8
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Figure 2. (a) Food waste by mass as a function of time on retreat. (b) Recycling by mass as a function
of time on retreat.
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6. Discussion

The presently reported fieldwork is the first of its kind to experimentally evaluate en-
dogenous oxytocin as a function of Buddhist contemplative practice. Given that oxytocin is
usually expressed in interrelational contexts, its increase following the introspective prac-
tice of huatou may initially appear to be an anomaly. However, huatou, especially when
invoking the question “Who?” as in the present study, explicitly targets the meditator’s
sense of self. Consistent with targeting the sense of self,?® Yunqi Zhuhong ZHi#k % (1535~
1615 CE) affirmed the use of doubt as a form of investigation,” while Hanshan Deqing
L8 (1546-1623 CE) linked huatou directly to self-investigation.®? By investigating,
even interrogating, the sense of self, huatou may thus induce an altered sense of self, such as
self-transcendence. Self-transcendence is linked to oxytocin. Previous research indicates
that exogenous oxytocin administration increases self-reported measures of spirituality,
interconnectedness, meaning, purpose, and self-transcendent positive emotions following
meditation (Van Cappellen et al. 2016). Additional research likewise confirms that oxy-
tocin implicates the sense of self. Oxytocin is associated with decreased self-focus (Liu et al.
2013), increased other-focus (Bartz et al. 2011), and decreased self-other distinction (Zhao
et al. 2016). Hence, the link between huatou and oxytocin likely entails self-transcendence
or another form of altered sense of self, consistent with the existential function of huatou
in targeting the sense of self and the expression of oxytocin in interrelational contexts in
which the sense of self is shaped by its broader ecologies.

Indeed, while both nianfo and huatou yielded vivid experiential accounts via phe-
nomenological reports, only huatou directly implicated the sense of self. As reported above,
post-huatou, one participant commented, “I was able for the first time so far to overcome the
discomfort of sitting upright by thinking about the idea of no-self”, while another wrote,
“Certainly there was a loss of individual identity [...] My sense of ‘I’ was melded with a big-
ger, more universal, sense of “‘we”. In contrast, post-nianfo, participants were more likely
to describe their visual and auditory experiences, which did not directly implicate a sense
of self.

Alterations in the sense of self are induced by contemplative technologies from Chan
Buddhism, both anecdotally and experimentally. Buswell paints a vivid picture of the
self-transcendence process in the context of huatou:

Whereas previously all of one’s experiences were seen to revolve around one’s
self, and interpreted as either self or other, through k'an-hua practice the mind
opens into a new, all-inclusive perspective from which the limiting “point of
view” that is the ego (atmavada) is eliminated. Awareness now has no fixed locus.
The distinctions ordinarily perceived between self and other disappear, and con-
sciousness expands infinitely, encompassing the entire universe both spatially
and temporally. (Buswell 1987, p. 355)

Such alteration in the sense of self is consistent with a previous study on the effects of
huatou practice among Chinese Buddhist monks, whose brain waves reflected greater flexi-
bility in self-schema processing via decreased differences in self-oriented vs. other-oriented
neural activity (Gao et al. 2023). These findings begin to address previously acknowledged
gaps in existing scientific research regarding forms of insight that may arise through self-
inquiry (Dahl et al. 2015). Contemplative insight into the malleability of the self-other
boundary, found instantiated in neuroelectrical correlates such as brain waves and neu-
roendocrine correlates such as oxytocin, may in turn contribute to behavioral change re-
flective of increased awareness of interrelational ecologies, a possibility awaiting further
empirical research.

Especially relevant to ecology and the huatou results of the presently reported field-
work, the prevalent role of oxytocin in the parent—child bond also reflects the role of oxy-
tocin in existentially shaping one’s sense of self. Previous research has demonstrated a
cross-generation transfer of oxytocin from parents to children through caregiving, shaping
both affiliative biology and social behavior (Feldman et al. 2013). Hence, oxytocin plays
a part in shaping relational habituations, which are generalizable from parent-child con-
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texts to broader ecologies. Relevant to deep ecology, according to Naess, to have a home
and thus develop a sense of self in an ecological capacity is shaped not only by interac-
tions with one’s mother and father, but also by interactions with the broader manifold
of the natural world (Neess 1989, p. 164).3! This ecological self is evident to infants and
is “always situated in environments” (Neisser 1999, p. 207), hence largely defined by its
relational positionality or embeddedness in the ecosystem. The ecological relationship be-
tween sense of self and oxytocin, both particularly malleable in an infant’s early years and
measurably altered by interaction between children and parents, perhaps sheds new light
on the possible implications of Chan practices inquiring into one’s original face before one
was born.*? That light may be as follows. If huatou can increase oxytocin, parallel to in-
creases in oxytocin within parent—child ecologies, then it seems plausible that both huatou
and the parent—child relationship act on the sense of self in order to achieve such effects.

6.1. Limitations

Despite their novelty and potential, the huatou oxytocin results are to be treated with
caution. The huatou samples were obtained during the first day of a seven-day Chan re-
treat, a point at which participants were introduced to huatou in simple terms. Due to
unforeseen challenges in the data collection process, no subsequent measures of oxytocin
were obtained from participants in later huatou practice further into the seven-day Chan
retreat. Additionally, the study’s use of huatou practice was partially dependent on nianfo
practice, given that the huatou “Who recites the Buddha’s name?” built upon earlier par-
ticipation in nianfo several days prior, making the results of huatou difficult to disentangle
from nianfo. Further, participants did not strictly comply with standard methodology for
the huatou “Who recites the Buddha’s name?” and were instead permitted to utilize vari-
ations on the question “Who?” as they deemed fit to their circumstances. It must also be
noted that in phenomenological reports solicited in the form of journal entries, multiple
participants expressed skepticism toward nianfo practice. A set of representative examples
include:

“I am not into this chanting liturgic stuff. Strange for me”.
“Tonight’s Pure Land service was interesting, but it didn’t get me anywhere”.
“I approached this evening’s chanting service with the usual scepticism”.

“During the session I kept thinking that I wanted it to be over. The service was
also opposed to my own personal beliefs, so it was particularly hard to maintain
focus. I felt bitter and couldn’t wait for it to be finished”.

While such doubt may be phenomenologically comparable to that intentionally instigated
through huatou, its target (nianfo) is not the traditional target of huatou practice. Thus, fur-
ther research is needed in order to examine the effects of standardized forms of huatou,
with and without nianfo, among participants across multiple time-points, including those
who are more familiar with these contemplative technologies, whether long-term lay prac-
titioners or monastics, especially in comparison to an active control group.

The behavioral results are also to be approached tentatively. Most notably, huatou was
not the sole or main contemplative technology utilized during the one-month program and
it is therefore not possible to attribute changes in environmentally sustainable behavior
exclusively or primarily to huatou. Although it is certainly possible that recycling and food
waste habits were influenced by alterations in the sense of self, including an interrelational
or ecological sense of self, the naturalistic study design did not permit rigorous testing of
this possibility. The precise mechanisms by which environmentally sustainable behaviors
may change as a function of contemplative practice, as well as which practices do or do
not contribute to such effects, require further investigation.

Given that the relationship between oxytocin, sense of self, and behavior is not entirely
clear, future studies would benefit from methodological improvements and use of statis-
tical techniques such as multiple regression, mediation, and moderation analysis. More
frequent measures of oxytocin should be obtained both as a function of contemplative prac-
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tice and throughout a typical day’s activities, ideally in closer temporal proximity to occa-
sions of environmentally sustainable behavior, in order to evaluate whether contemplative
practice reliably increases oxytocin and whether oxytocin is directly linked, possibly via
its interrelational implications, to improvements in environmentally sustainable behavior.
Additional experiments should also assess a greater range of environmentally sustainable
behaviors as ecologically viable dependent variables while more precisely modeling in-
teractions between independent variables, mediating variables, and moderating variables
that contribute to behavioral change. With improvements in experimental design and data
collection, more rigorous statistical methods could be employed to clarify the relationship
between oxytocin, sense of self, and behavior.

Future research would further benefit from an ethnographic approach in which in-
terviews are conducted with retreat participants. While phenomenological reports were
solicited from retreatants, their reports describe their experiences of the practices (huatou,
nianfo) in which they participated. Asking retreat participants about their experiences in
the broader context of the one-month program, including their reflections on environmen-
tally sustainable behavior and explanations for why they may have produced less food
waste or more recycling, as well as how their sense of self may or may not have been a
contributing factor in their behaviors, would significantly enhance future research.

It must also be acknowledged that meditating on Chan aphorisms, though potentially
transformative of individual behaviors, is of questionable relevance to collective enactment
of environmental policies necessary for systemic change in response to the rapidly worsen-
ing ecological crisis ravaging the globe. Rolston identifies what he believes to be the prac-
tical limitations of Buddhist rhetoric about interdependence: “That is Zen poetry, and the
West cannot expect to derive water law in Colorado from it, stipulating minimum stream
flow for endangered fish species. It can only produce a reverence for the stream; and water
law will follow” (Rolston 1987, p. 186). The gap between poetry and politics, philosophy
and practice, appears wide indeed, at least upon first glance.

Yet several intermediate steps can begin to bridge the gap. Rolston’s critique recog-
nizes a relationship, albeit indirect, between reverence and law. When philosophy is trans-
lated into practice —to the extent that it fundamentally shifts inner ecologies, including the
relationship between existential, aesthetic emotions (e.g., doubt through huatou and awe
through the Huayan sanmei men) and sense of self (e.g., as constituted by ecologically rela-
tional dynamics, potentially reflected in the variability of oxytocin and phenomenological
reports), which are subsequently embodied through outer ecologies, including behavioral
relationships between humans and the non-human world (e.g., in the form of environmen-
tally sustainable behavior) —then contemplative technologies may in fact offer the begin-
nings of a scalable solution to ecological crisis.

6.2. Continuations

While doubt through huatou is one route toward bridging ecologies, awe through
the Huayan sanmei men is another. Deemed the “quintessential collective emotion” (Bai
et al. 2017), awe involves overpowering and novel sensory experiences, transforming the
individual and influencing their embrace of new values (Keltner and Haidt 2003), partic-
ularly through its effects on membership in universal categories of self-concept (Shiota
et al. 2007). Recent research demonstrates that awe decreases self-importance, increases
a sense of global citizenship, increases values of interconnectedness and appreciation of
diversity, and increases donation allocations to global vs. local charities (Seo et al. 2023).
Awe also increases willingness to volunteer time to help others (Guan et al. 2019; Prade
and Saroglou 2016; Rudd et al. 2012) and willingness to give money to others, including
sharing in virtual games (Piff et al. 2015), donating to a stranger in need (Guan et al. 2019),
and sharing hypothetical lottery winnings (Prade and Saroglou 2016). Directly implicat-
ing ecology, awe increases self-reported environmentally sustainable behavior (Yang et al.
2018; Zhao et al. 2018). Most relevant to Rolston’s critique, both art and religious experi-
ences induce awe (Shiota et al. 2007). Whether “Zen poetry” or contemplative technologies
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that begin to dissolve the rigid boundaries of one’s sense of self and existentially situate it
in its larger ecological contexts, both wield similar potential for initiating the cascade from
self-transcendent emotional states to behavioral change.

As an offshoot from the huatou results, I thus propose a follow-up study on Huayan
meditation. Multiple contemplative technologies from Huayan Buddhism are viable can-
didates for inducing neuroendocrine and behavioral outcomes, but for the sake of brevity
and due to its ecological relevance, one Huayan practice is highlighted, the Huayan sanmei
men from the Huayan wujiao zhiguan attributed to Dushun. Whereas the variation of huatou
from the reported fieldwork posed the question “Who?” as a form of existential inquiry,
the Huayan sanmei men is seemingly oriented around the question “Where?”3® Such em-
phasis on positionality is consistent with Neisser’s contextualization of the ecological self,
insofar as “we are continuously aware of ourselves as physically located and active in a
particular environment” (Neisser 1999, p. 207) along with characterization of the environ-
mental orientation forwarded by Neess, in whose framework of deep ecology, the human
self can only come to know itself through others (Valera 2018, p. 662). The Huayan sanmei
men offers a complementary contemplation of interrelational ecology.

In the Huayan sanmei men, an interrelational vision of ecological reciprocity is evi-
denced through the image of Indra’s net, a vastly arrayed and all-inclusive cosmic web
adorned with iridescent, multifaceted jewels at each of its interstices. Any given jewel as
microcosm reflects and thus contains the entire tapestry as macrocosm. While all jewels
are reflected in every other jewel, each remains simultaneously unique, an example of how
Huayan reconciles identity and difference, part and whole, which are mutually defining
(Fox 2013, p. 183; Fox 2015, pp. 266-67). Invoking a complementary idea, neurophenome-
nologist Francisco Varela identified autopoiesis as a mode of self-organization in which lo-
cal and global are “braided together” through reciprocal causality (Varela 1991, p. 84).
Autopoiesis has been further developed into ecopoiesis, originally expounded by geneticist
Robert Haynes in reference to “the fabrication of a sustainable ecosystem on a currently
lifeless, sterile planet” (Haynes 1990, p. 180) and later expanded by psychiatrist Alexander
Kopytin to encompass “a form of ecological intimacy implying the interaction and inter-
penetration of different living systems” (Kopytin 2020, p. 6). Embodying the view of the
jeweled net (i.e., Indra’s net) as organism ( [ ZkAFHE#EER | Yu 2009, p. 182), the Huayan
sanmei men is arguably the most existentially and ecologically relevant contemplative tech-
nology from Huayan Buddhism. Ecologically, each aspect of nature can be visualized as a
jewel in the net, where local and global, part and whole, intersect. Damage to any partic-
ular node in the ecosystem impacts its entire structural integrity. A single jewel fully con-
stitutes the net, such that its collective structure begins to unravel if any of its constituents
are compromised, sending ripples cascading throughout the entire ecosystem.

As a distinctly Huayan practice, the Huayan sanmei men draws upon the awe-inducing
aesthetics of Indra’s net, describing the meditator sitting within and thus woven directly
into its cosmically all-encompassing structure. In the Huayan sanmei men, Indra’s net simul-
taneously functions as (1) a simile for perfect interfusion (Ch. yuanrong [Efit),3 (2) an object
of contemplation,® (3) an embodied visualization,?® and (4) an illustration of mutual non-
obstruction (Ch. wuai f#).% The awe-inducing potential of Indra’s net is therefore rele-
vant to self-transcendence and other phenomenological shifts in sense of self, which may
find expression in elevated oxytocin and environmentally sustainable behaviors. Given
that the Huayan sanmei men prescribes a method for putting the philosophy of interrela-
tionality into practice, its functions as a contemplative technology and implications for
bridging ecologies deserve further investigation.

7. Conclusions

Huatou and the Huayan sanmei men are two contemplative technologies from Chinese
Buddhism with potential for bridging ecologies by inducing changes in emotion, sense
of self, and behavior. Although Huayan Buddhism has yet to be examined through a
synthesis of religious studies and empirical methods, the available evidence in related
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Notes

research areas is promising. Data from multiple previous experiments suggesting a re-
lationship between oxytocin and sense of self, including the preliminary findings from the
reported experimental fieldwork on huatou, combined with theoretical work on the ecolog-
ical relevance of Huayan Buddhism, provide a basis for further investigation. While the
experimental fieldwork results require replication in a more statistically robust capacity
and with methodological improvements to the study design, they nonetheless offer pos-
sible insight into the existential relevance of contemplative technologies. The significance
of this research includes not only its forging of interdisciplinary relationships, but also
extends to urgently needed practical applications. In our increasingly globalized world
under growing threat of intergroup conflict and ecological crisis, contemplative technolo-
gies that challenge the practitioner’s sense of self and thereby enhance the experience of
interrelationality are viable strategies for addressing existential concerns. The reported ex-
perimental fieldwork on huatou and proposed follow-up study on the Huayan sanmei men
begin to fill major gaps in previous research, bridge inner and outer ecologies, and pave
the way for further interdisciplinary research in contemplative science with potential to
transform “the relations of the organism to the environment including, in the broad sense,
all the ‘conditions of existence” (Haeckel quoted in Stauffer 1957, p. 140).
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] Jiaxing dazang jing 5% FLKHAS; see (Xinwenfeng chuban gongsi, comp. 1987).

T  Taisho shinshii daizokyd K IEHEKIRES; see (Takakusu and Kaigyoku 1924-1932).
X Shinsan dainihon zokuzokyd rH4REE K H I 414 see (Maeda and Nakano 1980-1989).

L Tno. 279, 10: 198c22: A fafE S E L L rh iGN (T = Taisho shinshi daizokyo; see (Takakusu and Kaigyoku 1924-1932));
sattvakayi sugata vividhaksetra/ksetri sattva [...] Sanskrit from Vaidya, Dasabhiimikasiitram, 8.8ab.

German: Okologie; from Greek: oikog, oikos; house/home.

3 Huayan # /i is a tradition of Chinese Mahayana Buddhism that flourished during the Tang dynasty (618-907 CE) and derives
its orientation from the Avatamsaka Siitra (Huayan jing #[##5), a Buddhist scripture translated twice in full into Chinese, first
(T no. 278) by Buddhabhadra [ #kFEZE c. 420 CE and second (T no. 279) by Siksananda £ X #F c. 699 CE under the royal
patronage of Empress Wu Zetian itJI] K. Reflecting its multifaceted character and contents, the Huayan jing has been described
in such colorful terms as “holographic”, “fractal”, “psychedelic”, and “a hodgepodge” (Fox 2013, p. 181).

See note 1.

N o g e

T no. 279, 10: 25b17-18: B RAEAT &g —VUREFTRGE T B L b s .

T no. 279, 10: 248c14-15: %1— 0k, BE&E. SE\A ek, U AME. SEa6k. MUk, WwEpEEH.
[ — M R BT IT At (A I S F5 26 v R R AR RB R 02 TR R0 7 38 B 2 2 AR EL I . 1 PR AL R A e s

[EERATEN | BT LURART 1) [ ) BISUERE S e M R, ST FARAEMTE ] (Chen 2015, p. 478).
8 [ THEFGE TR ] RS TR, TR Rt Reatg [RAIR ] SR iR TILA AR ] IR ZERE ] (Lai 2010).
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9

20

21
22
23

24

25

26

27

28

29

[ 0 S AT R AR A AR SR R R i L B e E T, TR hRE S e AR AR Bt 22 ), b ik, PR ] (Zhao 2015,
p. 335).

[ 38T T IR A0 2 2 A H ORI AP IR, XA B SRR WD) B L |
(Zhang and Ren 2003, p. 45).

TANEG A A f M LS AU P IO BRI R A2 DI, MIAR S H O M SR BN ES RS, BN
E—BE AN R BN PIED I —#£ ] (Shan 2007, p. 126).

[ESRACHSCRIR S |« P EZS T A S PR M R PN, (BB B AR 2510 RIS AR S L SEB TE B RS R B GR 47
HAPWRE L] (Bi 2013, p. 124).
E.g., Tno. 279, 10: 198c16-17: —BfLNMEEA] XA WU ECKHE  ZHREIRIMER 8 RAE AT “In a single pore are infinite
lands, each with four continents and seas,/As well as polar and peripheral mountains, all seen therein, uncrowded” (Cleary
1993, p. 764). Note that this passage does not appear to occur in the Sanskrit Dasabhiimikasiitram edited by Vaidya, nor the earlier
version of the Huayan jing translated by Buddhabhadra c. 420 CE, nor the Shizhu jing T{£4¢ (T no. 286) translated by Kumarajiva
S BEZE A c. 402409 CE, but occurs in the later version of the Huayan jing translated by Siksananda c. 699 CE, as well as slightly
modified (using # in place of ) in the Foshuo shidi jing i Hu4E (T no. 287) translated by Siladharma J? Z#3£/% c. 790 CE.
Based on its peculiar terminological, historical, and ideological details, Gimello (1976) asserts the Huayan wujiao zhiguan is not the
work of Dushun, but plausibly an early draft of the Huayan youxin fajie ji % i t:%E 550 (T no. 1877) by Fazang 13 (643-712
CE). The same conclusion is drawn by Yuiki (1930), as well as by Liefke and Plassen (2016). Meanwhile, Choe (1918) and Plassen
(2020) suggest Wonhyo 7o#¥E (617-686 CE), a Korean contemporary and student of Fazang, as possible author. Authorship
particularities aside, the meditation account in the Huayan sanmei men is of far greater relevance to the present investigation.
Tno. 1867, 45: 509b2-4: KEFHTTHT. T8, MM, PRTEE. BRES. FEEE . ML, FulE
ENER
T no. 279, 10: 108b18: A [ FE&EAE S -
T no. 1867, 45: 513b6-7: #jit — kb Akl BIALZE A5 d i — ) Bkt
Interestingly, Kai Ji identifies Dahui Zonggao as playing a crucial role in Huayan-Chan, asserting that while Dahui was not the
first to fuse Huayan thought with Chan, he was the first to specifically promote Huayan-Chan thought (Kai 1996, p. 41). Dahui
used MEIFHN and HEE i as bridges between Chan and Huayan (Ibid., p. 53) while his orientation toward Huayan-Chan
entailed “crushing” (4T#{) and “reshaping” (Fi/¥) Huayan teachings to form new meanings out of them (Ibid., pp. 54-55).
Variations on the practice of huatou i are expressed in terms such as kan huatou %% and kanhua Chan %54, For the
purposes of this article, the term huatou will be used throughout.
Such practice is also called “nianfo gongan” &A%, “investigating nianfo” 25 &1, or “investigating Chan through nianfo”
S48 and usually takes the form of the inquiry “nianfozhe shi shei” &% & or “nianfo shi shei” & 2. Identical refer-
ences to “investigating nianfo” are included in the Yungi fahui ZEHRE#GE, | no. B277, 33: 194c27 and the Hanshan laoren mengyou ji
Balie NZ1ESE, X no. 1456, 73: 656a12-13, e.g., #2570 &3 71, REMFEL—F1. (] = Jiaxing dazang jing; see (Xinwenfeng
chuban gongsi, comp. 1987); X = Shinsan dainihon zokuzokyo; see (Maeda and Nakano 1980-1989)).
For a detailed analysis of various origin theories surrounding the “nianfo gongan”, see Shi Shi (1999) and Schliitter (2013).
Shi Yinqian attributes the flourishing of kanhua Chan in the early Republic era to Xuyun and Laiguo (Shi 1999, p. 108).

[HRE— S S &, BEARMFOININE. ESAS . FEHIIRG. BLEX. SANARZAM. RAREHETH
o A [HEAESERIRHE. | AH TEEERAELAET. AR . | wasE 2N [E&eEdE. 1 )
(Xuyun 1998, p. 40).
See also the Boshan chan jingyu W 1ILI#¥5E, X no. 1257, 63: 756a15-19: i LK. SICEEEN . FRESER . WAREIAH. A
SEACHE . SEANHU L. AFARBER PR, AFSUR A WIBEIHHTE . WTEEIE R, BURA T B L. ZREREEE. L5t
TRUBEMZHA. 1. HEx. KEERME. MEMME. REEATE.
Tno. 1998A,47: 901c28-a3: G AN HEL . ANHIREME . AN A5 530 e . AN B AR o AT SR s A B . A B £ 2
Vo ARG AN 1R SR AR SR . AN e S
T no. 1998A, 47: 919a5-6: fi 5 {EMTLANIERITT . <5 5 (AR H R -
See various discussions of Chan sickness, including those instances occurring in the process of fording the stream, prior to
reaching dry land, either from abuse or misuse of meditation, or as troubling side-effects of meditation properly undertaken.
One textual source among many is the Zhi chanbing miyao fa IR ZED (T no. 620).
For elaboration, see the following assessment Eichman provides on the existential potency of huatou: “Both Zhuhong and Deqing
saw this practice as one that delved into questions about the nature of reality —Deqing specifically refers to ‘life and death’
(shengsi #:3F) —and the gap between the awakened Buddha and the unenlightened self. Such quandaries were framed in terms
of the following questions: Where am I from? Who am I? Where did the sound go? From whence did it arise? In other words,
they are not asking practitioners to entertain ‘doubt’” in a fuzzy, abstract sense, but to participate in a quite focused, inwardly
directed spiritual inquiry” (Eichman 2016, p. 282).
] no. B277, 33: 78c16: Bt ALY .
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30 Xno. 1456, 73: 499b8-10: ZARZ T o ARFML X F AWML, S ASHBMT K. NG, TR . AR

REERREH EoR.

For elaboration, see the following linkage Neess provides between ecology and sense of self: ““To have a home’, ‘to belong’, ‘to

live’ and many other similar expressions suggest fundamental milieu factors involved in the shaping of an individual’s sense

of self and self-respect. The identity of the individual, ‘that I am something’, is developed through interaction with a broad
manifold, both organic and inorganic. There is no completely isolatable I, no isolatable social unit. To distance oneself from

nature and the ‘natural’ is to distance oneself from a part of that which the I is built up. Its ‘identity’, ‘what the individual I

is’, and, thereby, sense of self and self-respect, are broken down. Some milieu factors, e.g., mother, father, family, one’s first

companions, play a central role in the development of an I, but so do home and the surroundings of home” (Naess 1989, p. 164).

32 See variations on the relation between 5244 and A H in the Yuanwu foguo chanshi yulu B MRS (T no. 1997),
Dahui pujue chanshi yulu JEHBAATEESE (T no. 1998A), and Mi‘an heshang yulu F# S (T no. 1999), among others.

3 Eg., Tno. 1867, 45: 513b13-15: At A HIkER. E#EA k. % HI—BRAN— Bk . AN — IRkt TRAk. Bk Bk
A MERIERAL.  “Itis only because one does not leave this one jewel that one can enter into all jewels. If one left one jewel to enter
into all jewels, it would not be possible to enter into all the jewels. Why? Because outside of this one jewel there are no other
jewels” (Fox 2015, p. 266).

34 T no. 1867, 45: 513a25-26: A ZIEH ANREUIFT AR ER B B M FH 2. “The manner in which all dharmas interpenetrate is
like an imperial net of celestial jewels extending in all directions infinitely, without limit” (Fox 2015, p. 265).

% Tno. 1867, 45: 513b2: Bl —HEkERZ . “[W]e can pick one particular jewel and examine it closely” (Ibid.).

36 T no. 1867, 45: 513b6-7: #JA—EkHhAkiRy. RPALZE ) B — 1)kt . “When one sits within one jewel, one is simultaneously
sitting in all the infinite jewels in all ten directions” (Ibid.).

% Tno. 1867, 45: 513b9-11: BER—Fkh N —T)Ek. MisaAHt—Fk, DBk Bk, WAL —Ek. “Just as one goes into
one jewel and thus enters every other jewel while never leaving this one jewel, so too one enters any jewel while never leaving
this particular jewel” (Ibid.).
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Abstract: Within the context of Indian religions, Jainism has long been recognized for its extensive
use of permutations and combinations. However, the application of these principles within Bud-
dhist scriptures has received relatively little scholarly attention. This paper introduces a new ex-
ample of the specific application of permutations and combinations in Buddhist scriptures. In this
paper, we focus on the first sarighddisesa rule in the Theravada-vinaya, which lists a series of element
sets and arranges these elements according to a certain pattern known as “ten-roots” (miila), and
we discover that these arrangements form a regular numerical sequence, called “oblong numbers”.
Moreover, similar patterns with different quantities are also found in the fourth Pardjika and the fifth
sanghadisesa rules. This indicates that the compilers of the Theravada-vinaya did not use this mathemat-
ical knowledge without basis. Interestingly, we also found the use of this sequence in the Bakhshali
manuscript. Therefore, in this article, after summarizing and verifying the arrangement rules of the
Theravada-vinaya, we discuss whether the oblong numbers were influenced by Greek mathematics.

Keywords: Buddhism and mathematics; Theravada-vinaya; permutation; oblong numbers

1. Introduction

The origin of Indian mathematics has always been a controversial topic among schol-
ars. Due to the dominance of Eurocentrism for centuries, some scholars believed that
Greece was the source of modern science and that Europe inherited Greek culture.! This
led to the neglect of the mathematical development of other regions. This belief prompted
them to think that Indian mathematics was largely influenced by Greek mathematics. For
example, Kaye looked for traces of Greek mathematics in the Bakhshalt Manuscript and in-
sisted that the Bakhshali manuscript was written no earlier than the 12th century. He also
listed some examples of Greek mathematical influence on Indian mathematics, but these
have been refuted by scholars (Hayashi 1995, pp. 132-33).

As Heeffer (2010) pointed out, as early as the late 19th century, the German scholar M.
Cantor (1880-1908) expressed that “the Indians learned algebra through traces of algebra
within Greek geometry” and “Brahmagupta’s solution to quadratic equations has Greek
origins.”> However, these views were strongly refuted by Herman Hankel (1839-1873),
as follows:

That by humanist education deeply inculcated prejudice that all higher intellectual
culture in the Orient, in particular all science, is risen from Greek soil and that the only
mentally truly productive people have been the Greek, makes it difficult for us to turn
around the direction of influence for one instant.?

On the other hand, many scholars hold a “non-Eurocentric” stance; that is to say, they
have come to acknowledge the independence and originality of Indian mathematics. They
suggest that the origins of Indian mathematics can be traced back to the Harappan civiliza-
tion of the third millennium BCE, regarding which archeologists have discovered that “the
archaeological finds described below do provide some indication, however meager, of the
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nature of the numerate culture that this civilization possessed” (Joseph 2010, pp. 317-21).
These include a number of different plumb bobs of uniform size and weight and scales and
instruments for measuring length (Merzbach and Boyer [1968] 2011, p. 186; Katz 2009, p. 231).
Throughout the subsequent extended periods, Indian mathematics saw significant develop-
ments in religion, music, medicine, architecture, and astronomy, among other areas.

Regarding Buddhism and Indian mathematics, many scholars have discussed the use
of large numbers and units in Buddhist scriptures (Niu 2004, pp. 22-32) and the concepts
of “siinya” (emptiness) and zero (Joseph 2010, p. 345), which are also featured in the scrip-
tures of Hinduism and Jainism (Joseph 2010, pp. 338-47). Additionally, many scholars
have focused more on Buddhism and astronomy, such as (Kotyk 2017, 2020; Niu 2004;
Goble 2019; Yano 2013). Thus far, very few scholars have discussed specific cases in which
mathematical knowledge is utilized in Buddhist scriptures. This article aims to provide
some new cases showing the use of permutations and combinations from mathematics in
the Vinaya text.

The mathematical case discussed in this paper is drawn from the Vinaya texts in Bud-
dhism. The Vinaya “refers to the body of teachings concerning monastic discipline or law
attributed to the historical Buddha” (Clarke 2015, p. 60), and the Theraviada-vinaya is the pali
Canon of vinayas, which, according to the Sri Lankan chronicle Mahdvamsa, was committed
to writing and commentaries on it were produced in the first century BCE, thus probably
predating the redactional closure of the other Vinayas (Kieffer-Piilz 2014, pp. 50-52).

This paper focuses on the first sarighadisesa rule in the Theravada-vinaya, which lists a
series of element sets and arranges these elements according to a certain pattern known
as “ten-roots” (miila). After reconstructing all the arrangements, in this paper, we dis-
cover that these arrangements form a regular numerical sequence. Moreover, similar pat-
terns with arrangements and combinations are also found in the fourth pardjika, the fifth
sanghadisesa rules of the Theravada-vinaya, as well as in the fourth parajika of Shisong lii.
Therefore, in this article, we will summarize and verify the arrangement and combination
rules in these vinaya texts, and we will discuss the possible origins of these arrangements
and combinations.

2. The Permutation of the First Sanghadisesa Rule in the Theravada-vinaya

The first Sanghadisesa rule in the Theravada-vinaya prohibits a monk from intentionally
ejaculating, which is specified as follows:

Intentional emission of semen, except during a dream, is an offense of Sarnghadisesa*.

In the explanation of this rule, the Theravada-vinaya lists ten methods and reasons for
ejaculation, ten purposes of ejaculation, and ten colors of semen. Regarding the ten pur-
poses of ejaculation, the Theravada-vinaya presents a unique arrangement from one root to
ten roots. The ten purposes of ejaculation are as follows:

arogyatthaya (for health)

sukhatthaya (for experience pleasure)
bhesajjatthaya (for medicinal purposes)
danatthaya (for giving)

punfatthaya (for beneficial practices)
yafifiatthaya (for festivals)

saggatthaya (to be born in a heaven)
bijatthaya (for seed)

vimamsatthaya (to try)

davatthaya (for fun)?

®e

GICICICICIOICIC)

Following this, the Theravada-vinaya lists the arrangement methods from one-root to
ten-root cases, but they are presented in an abbreviated form. In this article, efforts will be
made to reconstruct the complete permutations from one-root to ten-root cases.
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2.1. One-Root Permutation (Ekamiilaka)

First, let us examine the one-root permutation called ekamiilakassa khandacakka®. Tt in-
volves combinations of two elements. Specifically, combinations of element (1) with other
elements leading to a total of nine forms are listed below:

(@ Arogyatthafica (2) sukhatthafica

® Arogyatthafica (3 bhesajjatthafica

(@ arogyatthafica (4) danatthafica

(@ arogyatthafica (&) puffiatthafica

(@ arogyatthafica (¢) yafinatthafca

(@ arogyatthafca (7) saggatthafica

(@ arogyatthafica (8) bijatthafica

(@ arogyatthafica (9 vimamsatthafica

(D arogyatthafica @ davatthafica

Next, we move to the ekamiilakassa baddhacakka’ segment. The pairs start with ele-
ment (2) sukhatthaya combining with (3) bhesajjatthaya, and end with the combination of
@ sukhatthaya and () arogyatthaya. The nine types are as follows:

(@ Sukhatthafica (3) bhesajjatthafica

(@ Sukhatthanca (#) danatthanca

(@ sukhatthafica &) punfatthafica

@ sukhatthafica (¢) yafinatthafica

@ sukhatthafca (7) saggatthafica

(@ sukhatthafica (8) bijatthafica

(@ sukhatthanca (9) vimamsatthafica

() sukhatthafica @0 davatthafica

(@ Sukhatthafica (D arogyatthafica

Thereafter, combinations of element (3) bhesajjatthaya start with merging with () da-
natthaya and end with merging with @ sukhatthaya, yielding nine varieties:

(® Bhesajjatthafica () danatthafica......

(3 bhesajjatthafica (5) pufinattharica...

(® bhesajjatthafica (6) yafinatthafica...

(® bhesajjattharica (7) saggatthafica...

(3 bhesajjatthafica (8) bijatthafica...

(® bhesajjatthafica (9) vimamsatthafica...

(3 bhesajjatthafica () davatthafica

(® Bhesajjatthafica (1) arogyattharica...

(3 bhesajjatthafica (2) sukhatthafica

Following this, similar types of combinations are formed between each pair, leading
to a total of ninety forms, which can also be viewed as a permutation of a set (ten elements)
two at a time. Using the permutation formula, P(10, 2) = 90.

(@, 6}, (@, B, (@ O), (@, B), (@, O), (@ O, (@ O (@ O (@, O

(@, O O, ), (0,6}, {0, @), {©, G} {©, ©) {0, @) O, ® {0, ®)

2.2. Two-Root Permutation (Dumiilaka)

Two-root permutation in the Theravada-vinaya:

@ Arogyatthafica @) sukhatthafica (3 bhesajjatthafica ceteti upakkamati muccati, apatti
sarighadisesassa...pe... () arogyatthafica (2) sukhatthafica @) davatthafica ceteti upakka-
mati muccati, apatti sanighadisesassa.

Dumiulakassa khandacakkam.

(@ Sukhatthafca (3 bhesajjatthafica () danatthafica ceteti upakkamati muccati, apatti
sanghadisesassa...pe... (@ sukhatthafica () bhesajjatthafica davatthafica...pe...
@ sukhatthafica (3 bhesajjatthafica (1) arogyatthafica ceteti upakkamati mueccati,
apatti sanighadisesassa.

Dumiulakassa baddhacakkam samkhittam
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(© Vimamsatthafica (0 davatthafica (1) arogyatthafica ceteti upakkamati muccati, apatti
sarnighadisesassa. (9) Vimamsatthafica (9 davatthafica (8) bijatthafca ceteti upakkamati muc-
cati, apatti sanighadisesassa.

Dumalakam nitthitam.8

In the two-root permutation, the first step is to pair the two elements to form a unit;
for example, Elements (1) and @) form the unit M@. This unit is sequentially combined
with each of the elements from () to (0, resulting in a total of eight different forms. This
rule is called khandacakka.

Next, Element (2) is paired with 3 to form the unit @®). This pair is then sequentially
combined with every element from @) to (0, as well as (D), also resulting in a total of eight
different forms.

Finally, Element (9 is paired with @ to form the unit 9)@. Then, this pair is sequen-
tially combined with each of the elements from (@) to (®), also resulting in eight forms. This
rule is called baddhacakka. It is noteworthy that there is no type where (@ is paired with (D
and then combined with other elements. It can be considered that each element appears
only once.

In the two-root case, there are nine types, each type has eight different forms, total-
ing seventy-two different forms. This is different from the number of combinations and
permutations achieved by choosing three elements from 10, which would be C(10, 3) =120
and P(10, 3) = 720.

However, we can still discern certain patterns. First, the arrangement can be divided
into two parts: the “fore element” can be a single element or a unit of elements, such as
D@ in the two-root case, while the “after element” consists of only one element.

Second, the sequence of choosing fore elements adheres to an order from (@ to @. For
example, D and @) or @) and (3 can form a unit, but @ and (D) cannot form a unit.

Third, numbers do not repeat within a combination. For instance, in the two-root
scenario, the unit made up of @ and (8) acts as the fore element, initially combining se-
quentially with (9) or @0, then with (D), until it finally combines with (§), without recombin-
ing with elements ) or (®. This is referred to as baddhacakka. For the two roots group, a
configuration like {(9), 9; (®)} is possible, while {(©), @9; 9} is not.

Based on these characteristics, we can consider the rules of “two roots” as a permuta-
tion calculation within a set of these ten elements, where initially, two consecutive elements
are chosen as fore elements, and then they are combined with other elements. This process
essentially equates to a permutation calculation selecting two elements from a set of nine
elements. For example, initially selecting elements () and (2) as fore elements and then
combining them with the after element ranging from () to (0 results in P (9,2) = 72, which
matches the previously computed number. Therefore, we can infer that the method of root
calculation in the Theravida-vinaya can be regarded as P(10—r + 1, 2), with r representing
the number of roots.

2.3. The Conjecture from Three Roots (Timiilaka) to Ten Roots (Sabbamiilaka)

The Theravada-vinaya lacks a comprehensive explanation of the transition from three-
root to ten-root conf‘iguratiox‘ls.9 Nevertheless, we can project these permutations using
characteristics and formulas derived from one-root and two-root transformations. Ad-
ditionally, these calculations will be presented through a visualization of the permuta-
tion process.

For permutations involving three-root, the process begins with the selection of three
sequential elements defined as fore elements, which are then paired with other elements:

(D, @, 0;®), {D @, ;B)...10, @, ®; @} (seven forms in total)

@06 @60 0 0 0}, 6 e 0

® O, 6; @},..-,{@, ®©,6;0,16,0,6,0,{6, 6,6, )
® 6 6010 6 e 0L 6 e 0L .10 6,©06
{® © @ 6.6, ® ;0L {G, © ;0.6 ® O ®}
{®© @ ®: 0L, 0, ®; 0}, @ ®;O)... @, @, ®; 6}
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(@ ® © 0L 6, 0.0, ®, ®; ©}
® 6 0,0 {® 6 006 0 0 0

Calculations for the three roots system yield fifty-six unique permutations, derived via

the permutation formula calculation: P(8, 2) = 56, confirming the consistency of both forms.

For four roots, the permutations result in forty-two distinct arrangements, calculated

as P(7, 2) = 42, demonstrated by configurations such as:
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e a- znaya, we have identified distinct patterns in the ar-

rangement of elements:

1.

Within the Theravada-vinaya, the configurations are categorized as khandacakka and
baddhacakka. Khandacakka refers to a sequence arranged naturally from (D to @. Bad-
dhacakka, on the other hand, includes arrangements such as those starting from ),
continuing to (0, then looping back to incorporate (1), or starting from (3, moving
through to the set with @), and then looping back to include () and @. This reflects
the cyclic pattern inherent in baddhacakka.

From two-root to nine-root configurations in the Theravada-vinaya, each configura-
tion can be viewed as a permutation of two elements drawn from distinct sets. For
instance, the two-root configuration is perceived as a permutation of two elements
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selected from a pool of nine elements, and this pattern holds similarly for other con-
figurations. The total number of permutations from oneroot to nine roots is calculated
using the formula P(10-r + 1, 2), where r represents the number of roots. This is de-
picted in the following Table 1.

3. Interestingly, the counts of permutations conform to a pattern wherein each sum is
the product of two consecutive non-negative integers, i.e., n X (n+1), suchas2=12,
6 =23, 12 =34, 20 = 45. This series is known as oblong numbers.

Table 1. The sum of the khandacakka and baddhacakka of the r-roots and the corresponding formulas
in the first Sanghadisesa rule.

r-Root SUM Formula P(10 — r+1, 2)
one-root 90 P(10-1+1,2)
two-root 72 P9, 2)

three-root 56 P8, 2)
four-root 42 P(7,2)
five-root 30 P(6, 2)

six-root 20 PG5, 2)

seven-root 12 P4, 2)

eight-root 6 P(3, 2)
nine-root 2 P(2,2)
ten-root 1 Exception

Now, we will examine several of the annotations provided in Samantapasadika.

2.4. Commentary on the Theravada-vinaya: Samantapasadika

The Samantapasadika is Buddhaghosa’s commentary on the Theravada-vinaya from
the 5th century.

First, concerning the concepts of khandacakka and baddhacakka, the commentary in the
Samantapasadika states:

Tattha arogyatthafica sukhatthafica arogyattharica bhesajjattharica ti evam arogyapadam
sabbapadehi yojetva vuttamekam khandacakkam. Sukhapadadini sabbapadehi yojetva yava
attano attano atitanantarapadam tava anetva vuttani nava baddhacakkaniti evam ekamtlakani
dasa cakkani honti. (Sp. III, p. 525).

Translation:

“arogyatthafica sukhatthafica arogyatthafica bhesajjatthafica” (in the Theravada-vinaya)
states that combining the element (1) arogyattha (for health) with all other elements refers to
khandacakka of one-root. Elements such as (2) sukhattha (for pleasure) etc. when combined
with all other elements up to the element preceding itself, characterize the nine forms of
baddhacakkam. These are referred to as the ten kinds of cakka based on one-root.10

Next, regarding the forms from one-root to ten-root configurations, the Samantapasadika
explains the following;:

idani arogyatthaya’ti adisu tava dasasu padesu patipatiya va uppatipatiya va hettha
va gahetva upari ganhantassa, upari va gahetva hettha ganhantassa, ubhato gahetva majjhe
thapentassa majjhe va gahetva ubhato ganharantassa sabbamiilakamm katva ganhantassa
cetantipakkamamocane sati visartketo nama natthiti dassetum arogyatthafi ca sukhatthafica
‘ti khandacakkabaddhacakkadibhedam vicittam palim aha. (Sp. I, p. 525).

Translation:

Regarding the (D) arogyattha (for health) etc. in the Theravada-vinaya, and the previously
mentioned ten phrases, it is possible to organize these phrases (1) in order, (2) in reverse
order, or (3) starting from the bottom and moving progressively upward, (4) starting from
the top and moving progressively downward, (5) starting from both ends and placing in
the middle, (6) starting from the middle and extending to both sides, (7) or considering
all roots in their entirety. If one engages in “thinking, acting, and then releasing,” there
is no “exemption from offense” (visanketa). To illustrate this, the text categorizes various
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collections of khandacakka and baddhacakka, such as referring to (O arogyattha (for health)
and () sukhattha (for pleasure).

This explanation also refers to a complex assortment of combinations ranging from
having one root to ten roots, where the processing of sequences (1) and reverse sequences
(2) or of full roots (7) are comprehensible. The concept of starting from below (3) or above
(4) reflects similar thinking, while the condition of approaching from the edges to the mid-
dle (5) or conversely (6) might denote different integration tactics within the structural
alignment of the root series. However, based on our presumed patterns, such an occur-
rence does not exist.

In summary, although the Samantapasidika describes some observable regularities, the
lack of detailed explanations makes it challenging to fully comprehend its meaning. It is
clear, however, that the Samantapasadika does not lay out precise computational results in
its explanations.

3. The Permutation of the Fourth Parajika Offense in the Theravada-vinaya

The fourth pardjika offense in the Theravada-vinaya concerns false claims of having at-
tained the highest spiritual state. It includes thirty-one specific instances of the highest spir-
itual practices and exhibits a more complex arrangement compared to the first Sarighadisesa
offense.!!

The Theravada-vinaya lists the 31 elements as follows:
pathamam jhanam (First jhana)

dutiyam jhanam (Second jhana)

tatiyam jhanam (Third jhana)

catuttham jhanam (Fourth jhana)

sufifato vimokkho (Void liberation)

animitto vimokkho (Signless liberation)

appanihito vimokkho (Desireless liberation)

sunfato samadhi (Concentration on void)

animitto samadhi (Signless concentration)

appanihito samadhi (Desireless concentration)

suffiata samapatti (Attainment of void)

animitta samapatti (Signless attainment)

appanihita samapatti (Desireless attainment)

tisso vijja (Three knowledges)

cattaro satipatthana (Four foundations of mindfulness)
cattaro ssmmappadhana (Four right efforts)

cattaro iddhipada (Four bases of psychic power)
pafcindriyani (Five faculties)

panca balani (Five powers)

satta bojjhariga (Seven factors of enlightenment)

ariyo attharnigiko maggo (Noble Eightfold Path)
sotapattiphalassa sacchikiriya (Realization of stream-entry)
sakadagamiphalassa sacchikiriya (Realization of once-returning)
anagamiphalassa sacchikiriya (Realization of non-returning)
arahattassa sacchickiriya (Realization of arahantship)
ragassa pahanam (Elimination of greed)

dosassa pahanam (Elimination of aversion)

mohassa pahanam (Elimination of delusion)

raga cittam vinivaranata (Removal of greed from the mind)
dosa cittam vinivaranata (Removal of aversion from the mind)
moha cittam vinivaranata (Removal of delusion from the mind)

SlSlCIISIGIIGISICICIIGIS I I GISIGISICICICICICICICIONC)
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3.1. The Khandacakka and Baddhacakka According to R-Root Cases

In the fourth Pardjika offense, the one-root khandacakka consists of individual combi-
nations of (D) and the remaining 30 elements, totaling 30 forms. Similarly, the one-root bad
dhacakka involves combinations of 2) with the remaining 30 elements, starting from () to
31, then looping back to incorporate (1), and so on, up to the 31st element combined with
the other 30 elements, resulting in a total of 30 x 31 =930 for one-root. Using the arrange-
ment formula we previously speculated on, the result is calculated as P(31 — 1 +1, 2) =930,
which matches our computation.

Subsequently, the Theravida-vinaya omits the cases from two-root to thirty-one-root
cases. However, based on the description for the one-root cases, we know that the structure
of the one-root khandacakka and baddhacakka follows the same pattern as the first Sarighadisesa
offense. Consequently, we can extrapolate based on the pattern of the first Sanighddisesa of-
fense. Table 2 presents the specific numbers of arrangements:

Table 2. The sum of the khandacakka and baddhacakka of the r-roots and the corresponding formulas
in the fourth parajika offense.

R-Root SUM Formula P(31 —r+1,2)
one-root 930 P(31, 2)
two-root 870 P(30, 2)

three-root 812 P(29, 2)
four-root 756 P(28, 2)
five-root 702 P(27,2)

six-root 650 P(26, 2)

seven-root 600 P(25, 2)
eight-root 552 P(24, 2)
nine-root 506 P(23, 2)
ten-root 462 P(22,2)
more than eleven roots Not mentioned in the Theravada-vinaya
all-root 1 Exception

It is also noteworthy that numbers such as 930, 870, 812, and 756 manifest as oblong
numbers. This indicates that the arrangement in both cases involves selecting two items
from different sets, which ultimately reveals a pattern characteristic of oblong numbers.
We now further explore the explanation provided by the Samantapasadika.

3.2. The Annotation of Samantapasadika

Regarding khandacakka and baddhacakka, the explanation given by the Samantapasidika
aligns with that of the first Sanghadisesa offense. Khandacakka consists of combinations of
Element ) pathamam jhanam (first jhana) with each of the subsequent 30 elements, while
baddhacakka involves initially pairing Element (2) dutiyam jhanam (second jhana) in sequence
with Elements (3) to 31, and then returning to the beginning to pair it with the Element .
Within the one-root case, in addition to the khandacakka of Element (O pathamam jhanam,
and the baddhacakka of Element @) dutiyam jhanam, there are twenty-nine other baddhacakka
(anfanipi ekinatimsa baddhacakkani), equaling a total of thirty-one “types” (Sp. II, p. 497).

In terms of the calculations for two-root schema, three-root schema, and so on up
to all-root schema, the Samantapasadika posits that the methodology for the one-root case
applies uniformly, listing the respective combinations for each configuration: the two-root
case has 29 “types”, the three-root case features 28 “types”, and so forth, decreasing by one
for each additional root up to 30 roots, which present just one “type”, totaling 435 for the
cases between two roots and thirty roots (Sp. II, p. 497).

However, itis necessary to clarify what exactly the 29 “types” or 28 “types” mentioned
in the Samantapasadika refer to. Taking “two-root has 29 ‘types™ as an example, first, it can
be ascertained that these “types” do not refer to the total number of arrangements. Accord-
ing to the rules of root, khandacakka and baddhacakka, the two-root case, means that ) and
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first form the fore elements, which are then combined one by one with the remaining 29 el-
ements. This corresponds to the permutation calculation of selecting 2 elements from a set
of 30, yielding 29 x 30 =870 permutations. Therefore, the assertion by the Samantapasadika
that there are only 29 “types” for two-root cases is clearly incorrect. Thus, these 29 “types”
cannot represent the total number of arrangements. Second, in terms of quantity, these
29 “types” might refer to the number of arrangements for each group of khandacakka or bad-
dhacakka in the two-root configuration (this possibility was suggested to me by Professor
Sasaki Shizuka), or they might refer to the number of baddhacakka in the two-root configu-
ration, as the Samantapasadika explains the number of khandacakka and baddhacakka for the
one-root case immediately prior to this.

Therefore, it can be concluded that the explanations provided by the Samantapasidika
do not represent the total number of arrangements for the r-root case. This appears to be
a straightforward progressive decremental summation.

4. Incomplete Combinatory Methods in Shisong lii

In comparison to other Vinayas, it is only in the Shisong lii that we observe cases com-
parable to those in the Theravada-vinaya, and this is especially evident within the fourth
Sanghadisesa offense. This offense prohibits a monk from seeking carnal desires from a
woman by praising sexual intercourse, which is deemed the highest kind of ministration.
In this context, the Shisong lii enumerates nine types of ministrations used by monks in
flattering praises: 1 I (superior), 2K (great), 3 [f; (excellent), 4 (skillful), 5 ¥ (good), 6
1 (wonderful), 74 (blessed), 847 (pleasing), and 9 i (delightful), which are coupled with
three distinct combinatorial methodologies.

The first type involves pairing “1 | (superior)” with each of the next eight qualifiers,
followed by ‘2°K (great)’ with each of the seven remaining qualifiers, and so on. This pair-
ing is similar to the one-root khandacakka in the Theravida-vinaya, where it is sequentially
paired with subsequent elements without looping back to the beginning to continue the
pairing, as in the following:

{1,2},{1, 3}, {1, 4},...,{1, 9}, totaling eight forms;

{2, 3}, {2, 4}, {2, 5},...,{2, 9}, totaling seven forms;

{3, 4}, {3, 5}, {3, 6},...,{3, 9}, totaling six forms;

This pattern continues up to {8,9}, yielding thirty-six combinations.

The second method aligns more closely with the khandacakka with a two-root tech-
nique from the Theravada-vinaya, where “1, 2” serve as the fore element and are paired
with each subsequent set of seven qualifiers:

{1,2;3},{1,2;4}, {1, 2, 5}, {1, 2; 6},...,{1, 2; 9}, totaling seven forms;

{2,3;4}, {2, 3; 5}, {2, 3; 6}, {2, 3; 7},...,12, 3, 9}, totaling six forms;

{3,4;5},{3,4;6},{3,4;7}, {3, 4, 8},...,{3, 4, 9}, totaling five forms;

Progressing thusly until {7, 8; 9}, aggregating to twenty-eight combinations.3

The third methodology integrates “1, 2, 3” as a collective base, with subsequent pairs
stemming from sequential involvement from ‘4’ to ‘9’. Unlike the previous types, here,
combinations start with ‘1” and systematically incorporate more elements to construct the
fore element, subsequently forming pairs for the khandacakka:

{1,234}, {1,235}, {1,2,3;6},..., {1, 2, 3; 9}, totaling six forms

{1,2,3,4,5,11,2,3,4,6},{1,2,3,4,7},..., {1, 2, 3, 4; 9}, totaling five forms

{1,2,3,4,56},{1,2,3,4,5,7},{1,2,3,4,5; 8}, {1, 2, 3, 4, 5; 9}, totaling four4 forms

{1,2,3,4,56;7},{1,2,3,4,5,6; 8}{1, 2, 3, 4, 5, 6; 9}, totaling three forms

{1,2,3,4,5,6,7;8}{1,2,3,4,5,6,7; 9}, totaling two forms.!*

Totaling to twenty distinctive forms.

Although the Shisong lii does not incorporate the r-root combination classification, it
still shares similarities with the Theravada-vinaya. For instance, in the Shisong lii, combina-
tion elements can also be divided into a fore element and an after element. The fore element
may consist of a single element or a group of elements, such as the previously mentioned
‘1,2, 3’, while the after element consists of only one element.

12
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Additionally, the fore elements in the Shisong lii follow a sequential order from 1 to 9,
akin to the r-root category found within the Theravada-vinaya. This arrangement follows the
rules of khandacakka strictly. Since the rules of baddhacakka are not implicated here, the combi-
natorial number for the Shisong lii can be calculated using the combinatorial formula C(n, 2).
For instance, the first type consists of the selection of two elements from a set of nine, result-
ing in C(9, 2) = 36 combinations. The second type, where the fore elements are ‘1, 2’, involves
combinations of two elements from a set of eight, yielding C(8, 2) = 28 combinations.

However, the third type of combination in the Shisong lii does not adhere to this logic.
In the first and second types of combinations, the fore elements can be units starting from
numbers other than 1, such as ‘2, 3’ or ‘3, 4. However, in the third type of combination,
the fore elements invariably start from 1. For instance, combinations are presented as
{1,2,3,4; 5 or {1, 2, 3, 4, 5; 6}, with no examples, like {2, 3, 4; 5} or {3, 4, 5, 6; 7}, that
begin with a number other than 1. It is apparent that in the third type, the combinational
rule is not complete. However, it is uncertain whether this inconsistency originates from
the translation or from the original Sanskrit.

Additionally, in the Shisong lii, the number of combination types in the three cate-
gories, i.e., eight forms, seven forms, six forms, five forms, four forms, three forms, two
forms, one form in the first type, decrease sequentially. The total sum is applicable to the
sum formula of an arithmetic sequence, i.e., S =n(n + 1)/2. For instance, the first type of
combination amounts to a sequence sum from 8 to 1, which is S = 36; the second type con-
stitutes a sum from 7 to 1, which is S = 28; and the third type represents a sum from 6 to
2, which is S = 20. Interestingly, this aligns with the combination sum rules found in the
interpretation of the fourth Parajika of Samantapasadika.

Overall, the three types of combinations within the Shisong lii closely resemble the
Khandacakka in the Theravada-vinaya. Moreover, the first two types fully conform to the
combinational calculation formula C(n, 2). Additionally, the Shisong lii also demonstrates
features that are similar to those found in the Samantapasadika.

Additionally, in the Abhidharma-mahavibhasa-$astra (Apidamodapiposhalun), we can ob-
serve combination methods similar to those found in the Shisong lii.!>

5. Permutations and Combinations in Ancient Indian Mathematics

The permutations presented in the Theravada-vinaya are calculated according to two
rules. First, there is the khandacakka, which combines elements sequentially from start to
end, as well as the baddhacakka, which combines elements from the beginning to the end and
then loops back to the start. Second, the configurations of roots must also be considered.
However, it is important to note that regardless of the number of roots, the permutations
can be seen as selecting two elements from an (n — r + 1)-set, with r representing the number
of roots, leading to a formula such as P(n — r + 1,2), which is a standard formula in the
Theravada-vinaya.

Furthermore, the permutations for the r-root case in the Theravada-vinaya demonstrate
a systematic numeric sequence, the product sequence of two consecutive non-negative in-
tegers, and these numbers are called oblong numbers.

Lastly, unfortunately, while the Samantapasidika explains khandacakka and baddhacakka,
it does not provide valuable reference information regarding the number of arrangements
for elements within the sets.

The subsequent question that we must ask is as follows: what influences the permu-
tations found in the Theravdda-vinaya? Additionally, are there other instances of the use of
oblong numbers in Indian contexts?

In the Susruta-samhitd, combinations of the six flavors—sweet, acidic, saline, pungent,
bitter, and astringent—are enumerated (Chakravarti 1932, p. 81; Datta and Singh 1992, p. 232).
It documents the calculation of various combinations, including combinations of one element
up to combinations of all six elements. The calculations are specified as C(6, 1) =6, C(6, 2) = 15,
C(6, 3) =20, C(6, 4) = 15, C(6, 5) = 6, and C(6, 6) = 1, leading to a total of 63 combinations.
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This method appears similar to the first and second types of combination described in the
Shisong lii.

Prosody constitutes a significant component of the Vedas, and Pingala’s Chandah Siitra
presents intriguing operations on syllable combinations, which can be elucidated using the
commentary by Halayudha (10th century). Initially, Pingala employs a long syllable (guru,
abbreviated as g) and a short syllable (laghu, abbreviated as 1). Subsequently, he estab-
lishes rules for composing different numbers of syllables. For instance, a monosyllable is
represented as g or 1, while two syllables can be combined to form gg, lg, gl, or 1I, resulting
in four combinations. Three syllables yield eight possible combinations: ggg, Igg, glg, llg,
ggl, Igl, gll, and 1. Four syllables can produce sixteen combinations, and five syllables
yield thirty-two combinations, and so forth (Dvivedi and Singh 2013, p. 247).

This combinatorial calculation can be understood as 2", representing the sum of dif-
ferent combinations of g or 1 in n syllables. The results are expressed as C(n, 0) + C(n, 1) +
C(n, 2) +... +C(n,n—1) + C(n, n) = 2". For example, the number of combinations for four
syllables is sixteen (2*), which includes one combination that is all g syllables (C(4, 4)), four
combinations with one g syllable (C(4, 3)), six combinations with two g syllables (C(4, 2)),
four combinations with three g syllables (C(4, 1)), and one combination with no g syllable
(C(4, 0)). The total number of these different combinations is sixteen. When represented
graphically as Figure 1, this process forms the Staircase of Mount Meru, also known as
Pascal’s triangle or Yang Hui’s triangle (i =) (Ibid. pp. 261-65).

Number of Total number

syllables _1] of variations
1 1] 1 2 2
2 1] 2 TL 4 22
3 [1]3]3] 1] 8 2
4 [1]a]e]a] 1] 6 2
5 1 {s{10|10]5]1 2
6 (116 [15 [ 20 156 [1] 64 26

Figure 1. The Staircase of Mount Meru (Datta and Singh 1992, p. 244).

With respect to these combinations, three syllables (n = 3) are formed by combining
the previous two-syllable (n — 1) combinations (22 = four types) with g and 1 (4 x 2 = 8).
Similarly, four-syllable combinations (n = 3) are formed by combining the eight combina-
tions of three syllables (n — 1) with g or l. Thus, these combinations can be conceptualized
as consisting of a fore element and an after element, where the fore element is the com-
bination of the previous n — 1 syllables, and the after element is a single syllable (g or 1).
This characteristic of preceding and succeeding elements is analogous to the r-root rules
deduced in the Theravada-vinaya.

Arrangements and combinations are also areas in which Jaina is specialized. The
Bhagavati-siitra, dating from between the 1st century BCE/1st century CE and the 3rd cen-
tury CE'9, is filled with numerous examples of permutations and combinations. Scholars
have verified that these calculations align with modern formulas (Datta 1929, pp. 133-36).
For example, two souls entering into the seven hells are stated as follows:

When lodged in one hell -7 forms

When distributed in two—42 forms

When in three—35 forms, total 84 forms (Lalwani 1985, pp. 37-38).

As scholars suggest, this issue can be resolved using modern formulas for permu-
tations and combinations. For the calculation of “distributed in two” hells, we can first
consider the combination of selecting two hells from seven possible hells, represented by
C(7, 2) = 21. Within these seven hells, as three people enter two different places, and we
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do not consider the order of the three people, there are only two possible scenarios —either
the first hell has two individuals and the second has one, or the first hell has one and the
second has two. Therefore, the total is 21 x 2 =42 forms. This can also be seen as a per-
mutation calculation that does not consider the order of the three people but considers the
order of the two hells, as it involves distributing three people, which is P(7, 2) =42. When
three people enter three different hells, this is calculated as C(7, 3) = 35.

Additionally, instances where two souls enter into the seven hells are mentioned:

Together, they may be born in Ratnaprabha hell, or any other, till the lowest seventh,
(7 forms) or, one in Ratnaprabha and another in one of the six hells, (6 forms) or, one
in sarkaraprabha and another in one of the five, (5 forms) or, one in Valukaprabha and
another in one of the four, (4 forms) or, one in Partkaprabha and another in one of the
three, (3 forms) or, one in Dhitmaprabha and another in either of the two, (2 forms) or, one
in Tamahprabha and another in the lowest one, (1 form), total 28 forms.(Ibid, p. 36).

In simplified numerics, the combinations are:

(1,1}, 12,2}, {3, 3},...,{7, 7}, 7 forms

{1,2}, 11,3}, {1, 4},...,{1, 7}, 6 forms

{2,3},1{2,4},...,{2, 7} 5 forms

{3, 4},...,{3, 7}, 4 forms

And continuing until {6, 7}, making for a total of 28 combinations.

This case is equally applicable to the sum of an arithmetic series formula used in both
Shisong lii and Samantapasadika, where S =n(n +1)/2, for n =7, yielding S=7 x 8/2 =28.

Overall, Hindu and Jain scriptures have furnished us with methods for calculating
permutations and combinations, traceable even to before the Common Era. These observa-
tions suggest that during the era of the Theravada-vinaya, ancient India might already have
possessed a mature knowledge of how to apply permutations and combinations. However,
we have not found any clues about the concept of oblong numbers.

Interestingly, we encounter this sequence in the Bakhshali manuscript within a calcu-
lation concerning the impurities of gold:

Example (3 for Stitra 27).

Listen to me. There are (nine) gold pieces, the quantities of which are (severally) one,
two, three, four, five, six, seven, eight, and nine suvarnas. (Their) impurities begin with
two masas and decrease one by one in order. When you have mixed up those gold pieces
into one, let (the impurity of the alloy) be told......

1 2 3 4 5 6 7 8 9
-2 -3 —4 -5 —6 -7 -8 -9 —10

‘Having multiplied by the impurities’ (Stitra 27). The result is: 2, 6, 12, 20, 30, 42, 56,
72, and 90. The sum of these is 330....... (Hayashi 1995, p.3 12, the sanskrit text see p. 205).

Although this example is unrelated to permutations and combinations, it provides us
with a sequence of oblong numbers similar to those found in the Theravada-vinaya.

The Bakhshali manuscript primarily consists of “the original rules and examples” and
“the commentary”, with the commentary dating from around the 7th century, indicating
that the content of the original rules and examples significantly predates the 7th century.

While this case does not allow us to fully resolve the origin of the oblong number se-
quence used in the Theravada-vinaya, it does demonstrate that India had a certain awareness
of this sequence and utilized it in various contexts. This further verifies that the compilers
of the Theravada-vinaya did not randomly use permutation formulas, but rather based it
on solid knowledge, setting out permutations as the selection of two elements from differ-
ing numbers in sets to arrive at the oblong number sequence. So, where might the oblong
numbers used in the Theravdda-vinaya originate? It seems that we may find some clues in
ancient Greek mathematics.
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6. The Figurate Number in Ancient Greek

The oblong number, also known as the pronic number, is typically grouped with tri-
angular numbers, polygonal numbers, and square numbers under the category of figurate
numbers. Some scholars attribute the origin of figurate numbers to Pythagoras (c. 570-495
BCE) or the Pythagorean school. This view is supported by scholars such as Burnet (1914,
pp. 52-54), Dickson (1952, p. 1), Zhmud (1989, pp. 261-62), Heath (1921, pp. 82-84), and
D’Ooge et al. (1926, p. 254, note 3), among others.

The arguments of these scholars are primarily based on the following evidence:

(1) Aristotle’s Metaphysics 1092b (Aristotle 1999, p. 293) comments that Eurytus, a mem-
ber of the Pythagorean school and a disciple of Philolaus, represented numbers in the
shapes of triangles and squares.

(2) We can also consider references from Callimachus (third century BCE) or Speusippus
(Zhmud 1989, pp. 261-62).

(38) The most significant evidence comes from Nicomachus (c. 60—c. 120 AD) in his In-
troduction to Arithmetic, where he explicitly mentioned that the Pythagorean school
employed oblong numbers and introduced a specific type of oblong number, known
as heteromecic numbers, as follows:

Heteromecic numbers: 2, 6, 12, 20, 30, 42, and so on.
Oblong numbers: 8, 18, 32, 50, 72, 98 and so on.17

However, W.R. Knorr presents a different perspective, arguing that figurate numbers
did not originate with Pythagoras. He divides the development of figurate numbers into
four stages:

(1) The first mathematical appearance of figured numbers arose through the arrange-
ment of pebble-units as squares and rectangles to illustrate the operation of multiplication
of integers; (2) The study of these configurations, in the light of practices already familiar
in the decorative arts would lead to the mathematical analysis of other patterns, in particu-
lar triangular arrays. From this came the discovery of the summation-generation of square
and oblong numbers and the formulation of the concept of “‘gnomon’ as the foundation of
the further study of figured plane and solid numbers. (3) During Plato’s lifetime, mathe-
maticians like Theaetetus formalized parts of the theory of numbers by means of a modified
representation of number, that is, the geometric representation by continuous quantities,
lines, plane figures, and solids, rather than by discrete arrays. However, substantial por-
tions of the older arithmetic, overlaid with Pythagorean and Platonic metaphysical specu-
lations on the power and significance of numbers, were continued in a separate tradition of
treatises by such authors as Philolaus, Speusippus, and Hypsicles, before definitive com-
pilations were made by Nicomachus and the later neo-Pythagoreans (Knorr 1975, p. 145).

In conclusion, the true origin of figurate numbers or oblong numbers remains uncer-
tain. However, we cannot overlook the consistency between the oblong numbers in ancient
Greek mathematics and those found in the Theravada-vinaya. This consistency suggests a
possible connection, wherein the oblong number sequence in the Theravida-vinaya, derived
from calculating the permutations of two elements within different sets, might be a result
of cultural exchanges between ancient Greece and ancient India.

7. Concluding Remarks

Within the context of Indian religions, Jainism has long been recognized for its exten-
sive use of permutations and combinations. However, the application of these principles
within Buddhist scriptures has received relatively little scholarly attention. This article
aimed to address this gap by presenting a novel case study that illustrates the specific ap-
plication of permutations and combinations in the Buddhist Vinaya.

This paper analyzes the use of cases of element arrangements involving r-root cases as
found in the Theravada-vinaya, revealing some correspondence with permutation formulas
in modern mathematics. When combined with the r-root cases in the Theravida-vinaya,
a general permutation formula, P(n — r + 1, 2), can be derived. It can be said that the
Theravada-vinaya employs r-roots applications to continuously vary the total number of sets,
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Notes

thereby forming permutation calculations for selecting two elements from sets of different
sizes. I propose that the purpose of such calculations in the Theravada-vinaya is to manifest
the characteristics of the oblong number sequence.

However, although the extensive use of permutations and combinations in Vedic and
Jainism illustrates that ancient civilizations in India were familiar with these concepts—
providing fertile ground for the permutation examples in the Theravida-vinaya—we have
not found instances in ancient Indian texts that predate the Theravada-vinaya where the use
of oblong numbers is evident in the way that it is in these examples. A mention of oblong
numbers is found later in the Bakhshali manuscript, regarding calculations for impurities
in gold, and showcases practical and secular applications—a shift from the traditionally
religious beginnings of Indian mathematics.

Additionally, traces of oblong numbers can also be found in Greek mathematics. While
we cannot ascertain their exact origin, this commonality between ancient Greek mathemat-
ics and the Theravada-vinaya may suggest that it is possibly the result of cultural exchange
between ancient Greece and ancient India.

Moreover, this article underscores the diversity inherent in the study of the Buddhist
Vinaya literature. It is conceivable that the compilers of the Theravada-vinaya possessed rel-
atively advanced mathematical knowledge, and the permutations and combinations pre-
sented in different texts exhibit variations, suggesting that each Vinaya has undergone a
distinct developmental process. Although the current analysis has not yielded more spe-
cific insights into the development of Vinaya literature, it is anticipated that future diver-
sified research in this area will uncover additional relevant information.
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S Samantapasadika. 7 vols. Takakusu, Junjird, and Makoto Nagai ed. 1966-1982. London:
P pali Text Society. First published 1924-1947.
Taish6 shinshi daizokyo K IEHi i KFAS. 100 vols. Takakusu Junjird i IE X HE
and Watanabe Kaigyoku J¥£i%i# /i et al., eds. Tokyd: Taisho Issaiky6 Kankokai K iE
T —DJKEHI4T €, 1924-1934. Digitized in CBETA (https://cbetaonline.dila.edu.tw/zh/,
accessed on 12 April 2024) and SAT Daizokyo Text Database
(http://21dzk.1.u-T%C5%8Dky %C5%8D.ac.jp/SAT/satdb2015.php, accessed on 12 April 2024).
The Vinaya Pitakam. 5 vols. Oldenberg, Hermann ed. 1969-1984. London: Pali Text Society.

Vi Biret published 1879-1883.

For the discussion of Eurocentrism, see (Joseph 2010, pp. 4-8).

2 T use the translation of Heeffer, see Heeffer (2010, pp. 138-39). Others holding similar views include Paul Tannery (1843-1904),
the historian of mathematics, “he very fact that the Indians knew and used sines in their astronomical calculations was sufficient
evidence that they must have had it from the Greeks.” see Joseph (2010, p. 311).

3 T also use the translation of Heeffer, see Heeffer (2010, p. 139).

(Horner [1938] 2014, p. 196). Sanghadisesa is the second grave offenses entailing temporary penance in Vinaya.
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5 Vin. III, p. 114. Due to the numerous omissions in the PTS version of the Vinaya, the content of the Theravada-vinaya in this
article also refers to the VRI website: https://tipitaka.org/romn/, accessed on 12 April 2024.

6 khanda in pali means broken, or a break etc.. See (Cone 2001, p. 746). cakka means “a circle of possible cases, a series of
permutations”, see (Cone 2010, p. 91).

7 baddha means binding; joining together etc. See the site of A Dictionary of Pali: https://gandhari.org/dop, accessed on 12 April 2024.

8 Vin. III, p. 114. Also see https://tipitaka.org/romn/, accessed on 12 April 2024.

0 There is only “dumulakadi pi evam eva netabbam” (two-root and others should also be treated in the same manner) in PTS
version of the Theravada-vinaya (Vin. III, p. 114), and “Timilakampi catumilakampi paficamtlakampi chamiilakampi sat-
tamilakampi atthamtilakampi navamiilakampi evameva vittharetabbam (Three-root, four-root, five-root, six-root, seven-root,
eight-root, and nine-root should also be expanded in the same manner)” in VRI website https://tipitaka.org/romn/, accessed on
12 April 2024.

10 The translation of Samantapasadika used in this paper is the unpublished Japanese translation by the research association of Sasaki
Shizuka and Yamagiwa Nobuyuki.

1 Indeed, within the fourth parajika offense, there is a similar arrangement involving the khandacakka and baddhacakka rules, along
with a variation known as Vatthuvisaraka. Similarly, the fifth sanghadisesa offense also presents a combination of khandacakka and
baddhacakka, but in a more complex form. I am still investigating this and plan to write another paper to discuss it in more detail.
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T27. 88a23-27. In numerical terms, it can be represented as follows:{1, 1}, {1, 2}, {1, 3}, {1, 4},...,{1, 10}.{2, 2}, {2, 3}, {2, 4}, {2,
5},...,{2,10}.{3, 3}, {3, 4}, {3, 5}, {3, 6},...,{3, 10}. ...... {10, 10}.

16 According to a study by Ohira Suzuko, as cited in (Wu 2015, p. 102).

17 D'Ooge et al. (1926, pp. 254-55), Theon also “describes the heteromecic numbers in a manner that agrees in the main with
Nicomachus.” Ibid. p. 254, Note 3.
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Abstract: This paper explores the accumulation of Indian astronomical knowledge within Chinese
Buddhist scriptures and its dissemination across Chinese society through a comparative study of the
Modengjia jing (Ch1 of the ZKA) and the Xiuyao jing (XY]). The period from the Chl of ZKA to the
XY] was a time when Buddhism was in the midst of developing and maturing within China. The Ch1
of the ZKA is regarded as the first Buddhist scripture including a complete account of Indian naksatra
astrology and translated from Sanskrit parallel text, rather than a native work codified by Buddhists
in Ancient China. The XYJ is not a translation but rather an authoritative handbook of Indian astro-
logical knowledge taught by Amoghavajra. A detailed comparison of the contents of the two texts
shows that the knowledge contained within Ch1 of the ZKA belongs to the Vedic era and that the
XY] belongs to the post-Vedic era. Beginning with the Ch1 of the ZKA and ending with the XY]J, Bud-
dhist astronomical knowledge steadily grew. Yang Jingfeng’s revision and explanation of the first
fascicle of the Sutra reflects Ancient Chinese intellectuals’ acceptance, digestion, and recreation of
Buddhist astronomical knowledge. His abandonment of the “Calculation of weekdays” reflects the
influence of the Chinese mathematical and astronomical tradition and the calendar tradition upon
his perspective; perhaps this is one of the reasons why China has accepted the weekday within daily
life up to the modern era. Every civilization, in learning to assimilate other cultures, has a choice be-
tween foreignization and domestication, within which a tension is reflected. Learning from foreign
cultures is about keeping up with the most advanced civilizations in the world and advancing with
the times, while maintaining one’s own cultural identity and cultural characteristics is necessary for
one’s own civilization; these two notions are complementary and should not be neglected.

Keywords: Xiuyaojing; Modengjia jing; Indian astronomical knowledge; Chinese Buddhist canon

1. Introduction

The Chinese Buddhist canon has preserved a great deal of Indian astronomical data.
Some examples include the astronomical systems of lunar stations (nakastra), luminar-
ies (graha), and the signs of the zodiac (rasi); calendar knowledge such as seasons and
shadow data; and divinatory sayings. These Buddhist astrological and astronomical texts
include locally made changes to the original content according to the natural environment
and socio-cultural traditions, such as the addition of Chinese place names to certain texts
or the use of Chinese seasonal divisions and calendrical data. In this paper, we analyze
the typical documents of astronomical texts within Chinese Buddhist scriptures using the
Modengjia jing (FEE 4%, abbreviated as the Chl of the ZKA), a Chinese translation of
Sardalakarndvadina, and the Xiuyao jing (754K, abbreviated as the XY]J) as case studies,
and discuss the historical details of the accumulation of Indian astronomical knowledge
within the Chinese Buddhist canon.

Zenba Makoto initiated the research on the Chl of ZKA and XY] in Kyoto (Zenba
1952, 1968). Yano Michio published Mikkyo Senseijutsu % #5247 in 1986 and carried out
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a comprehensive study on XY]. He showed the XY]J and its Sanskrit sources at a confer-
ence in 1987. (Yano 1987, [1986] 2013, 2019) His work attracted more scholars to this field.
Niu Weixing published Looking Westward to the Brahma— Astronomical Origins in Chinese
Translation of Buddhist Scriptures P4 AR — — B s Hh &L P YR SCELJEHA in 2004. More and
more Chinese scholars are joining in on the research on astronomical texts of the Chinese
Buddhist canon (Niu 2004, 2019; Niu et al. 2022).

The focus of this study is on the Ch1 of the ZKA and other parallel texts, discussing
exchanges of astronomy, calendars, and literature between China and India. These texts
maintain the main elements of Indian astronomy, such as terminology, divination by nakas-
tras, the Hindu calendar, solar shadow data, instrument design, and so on. The original
text was changed according to the local natural environment as well as social and cultural
traditions (Zhou 2020b). From the perspective of translation style, the astronomical transla-
tions mainly focused upon quality, combining literal and free translation. The translation
team collaborated and used the strategy of a unified combination of domestication and
foreignization during the translation process. The translated works included both mathe-
matical and astronomical content popular with intellectual elites, as well as descriptions
of timing instruments and simple divination techniques that could be easily disseminated
among the common people (Zhou 2020a).

In the following, we analyze the historical data on the Chl of the ZKA and of the
XYJ in terms of their historical backgrounds, composers, and contents so as to evaluate the
accumulation of Indian astronomical knowledge within the Chinese Buddhist canon.

2. Historical Background and Composition
2.1. Historical Background of Chinese Buddhism

Since the Buddhism came to China, a few monks were claimed to be talented in astrol-
ogy to predict, magical power to survive, etc. Two texts discussed here are systematic ex-
planation of Buddhist astrology, like a handbook or textbook in certain extent. The Ch1 of
the ZKA is regarded as the first Buddhist scripture from India including a complete account
of Indian naksatra astrology before Tang dynasty. The XY] is an authoritative handbook
of Indian astrological knowledge taught by master Amoghavajra in Tang dynasty. It influ-
enced the Japanese Tantrism and school of astrology, and even modern artistic creations.

The translators of the Ch1 of the ZKA were Zhi Qian 3t and Zhu Liiyan 24 4.
Zhi Qian was a translator from Wu during the Three Kingdoms period and came from
the Yuezhi 3¢ family. From the first year of the Huangwu # i reign to the middle of
the Jianxing #5# reign (222-53), Zhi Qian devoted himself to the translation of Buddhist
texts into Chinese for thirty-two years and translated such important texts as the Vimalakirti
Sutra (HEPEGSASY |, the Prince’s Ruiying Benyigi Sutra CKFHiJEAAS) |, and the Daim-
ingdu Sutra (KEHFEL) . The translated scriptures were considered to be elegant and
polished and were widely praised. Zhu Liiyan was an Indian monk who translated sutras
during the Three Kingdoms period. In the third year of the Huangwu era (223), he came
to Wuchang with Wei Zhinan #E4{#f and translated the Dhammapada Sutta (A% ,
which he had brought with him. In the second year of the Huanglong#{ J¢: reign (234), he
and Zhiqian jointly translated the Ch1 of the ZKA. It is important to note that the Buddhist
canon’s catalogs were compiled across many ages, and some of the translators have been
inaccurately recorded. More precisely, the Chl of the ZKA was recorded during the Sui
Dynasty in 594, when the Fajiing (1:4%)’s “Catalog of Sutras ( (&S H$%) )” was compiled.
Therefore, the Ch1 of the ZKA should have been translated before the Fajiing (7£4)’s “Cat-
alog of Sutras”, i.e., before year 594.

The full title of the Sutra is “Sutra on Manjusri Bodhisattva and the Sages’ Teaching on
Auspicious and Inauspicious Times, Good and Evil Constellations and Planets (kA3
G SR BT R o DX H 35 RETE IEAY)”, and it was translated by Amoghavajra (4%, 705-74),
one of the three great masters of the Tang Dynasty. It was published in the second year
of the Qianyuan (¥276 -4759), and the complete text was completed in the second year
of the Guangde (JE1% —4-764). Amoghavajra was a Buddhist acarya and translator in the
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Tang dynasty and a native of Sri Lanka in South India who studied the secret method
of the Vajradhatu under Vajrabodhi (£H1%). He was active during the three dynasties
of Emperor Xuanzong (% %), Suzong (i %), and Daizong (f{3%) of the Tang Dynasty
and was closely associated with the latter two emperors. When he passed away at the
age of seventy, he was posthumously honored with the titles of Sikong (7 %) and “Great
Advocate (KJFIE)”. He was the sixth inheritor of Tantric Buddhism, and his disciples
included Hanguang (¥ 6), Huichao (&), Huiguo (#4!), and Huilang (¥#1). Kikai
(%%F), a Japanese monk and disciple of Huiguo, then founded the Shingon Sect in Japan
and continued the lineage. Amoghavajra’s translations consist of about 110 works and
143 fascicles, which are divided into five categories, namely, Mahayana, Miscellaneous
Tantra, Vajradhatu, Mahasukha (" 4k), and Miscellaneous Writings. The XYJ was a work
he completed with Yang Jingfeng (#33t /), an astronomer and Buddhist of that time. In the
fourth year of the Jianzhong (i) reign of Emperor Dezong (f#57) of the Tang Dynasty
(783), the astronomer Xu Chengsi (#:7K|iil) and the summer official (£ &) Yang Jingfeng
(B30Jal) worked together to formulate a new calendar, the Jianzhong Zhengyuan Calendar
(i IEJCJE), which was used until the first year of the Zhonghe (H1#1) reign of Emperor
Xianzong (#%7%) of the Tang Dynasty (806). Yang Jingfeng lived in the same era as the
Indo-Tang Gautama family # <[, who provided astronomical calendar services at the
Tang court and had some knowledge of Indian astronomy.

Zen Buddhism as a sign of the localization of Buddhism in China dates from the Long-
shuo #E ¥ to Chuigong e 4t periods, corresponding to the reigns of Emperor Gaozong
JEE 5% and Wu Zetian #(HIK of the Tang Dynasty. In this way, the Chl of the ZKA was
translated before the Sui Dynasty, prior to the advent of the localization of Buddhism in
China, and the XYJ was translated and compiled during the reign of Kaiyuan Fi7t, fol-
lowing the localization of Buddhism in Chinese history. “After the Jin & Dynasty, the
styles of Buddhism in the north and the south were indeed different, but they were then
synthesized at the time of the Chen-Sui-Dynasty ([ %), so that the power of Buddhism in
our country reached its height afterwards. Sui [§ and Tang J# Dynasty Buddhism can be
called the period of great prosperity as well ...... Sui and Tang Dynasty Buddhism, bear-
ing the results of the development of hundreds of years since the Han and Wei Dynasties,
underwent a wide range of evolution into sects. And the understanding of the gradual re-
finement can be blended with the doctrines of India, and self-establishment, such as with
the Tiantai K& Sect and Zen #i# Sect, can be said to be pure Chinese Buddhism as well.”
(Tang [1982] 2010, preface) After six or seven hundred years of development, the Buddhist
community in the Sui and Tang dynasties was full of talented people, bearing a wide range
of sects and highly refined doctrines and incorporating a variety of Indian intellectual tradi-
tions. The most influential Buddhist astrological work, Xiuyaojing, was developed under
the auspices of the Sixth Patriarch of Tantric Buddhism, Amoghavajra, constituting an in-
evitability of the times.

2.2. Composition of Two Texts

Looking at a series of Sanskrit and Tibetan—-Chinese texts, it is clear from the study
of parallel texts that the Chl of the ZKA is a Buddhist scripture transmitted from India
rather than a native creation of the Han Chinese (Miyazaki et al. 2015; Zhou 2020b). Gener-
ally speaking, Buddhist sutras are considered to have been spoken by the Buddha. While
avadana like the Chl of the ZKA, actually tell the story of the cycle of karma in two
lives, these may have been the versions used by darstantikas in India of Sarvastivadin sect
(Zhou 2023).

The XY] was orally taught by Amoghavajra and written by his disciple Yang Jingfeng
(#5¢tE) and others. There is no Sanskrit original of the XYJ; rather, it was supposedly orig-
inally composed by Buddhist monks in China. According to Prof. Michio Yano’s research,
this Sutra is divided into two fascicles, the second of which was dictated by Amoghava-
jra (A7%) and recorded by Shi Yao (3:¥%) in 759 AD. The first fascicle was revised, anno-
tated, and organized by the astronomer Yang Jingfeng (455t Jf) based on the second fasci-
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cle. Zemba Makoto and Yano Michio claimed within their monographs (Zenba 1968; Yano
[1986] 2013) that the XY] is not a translation but rather was written by Chinese monks dur-
ing the Tang Dynasty, while Li Hui argued that the XY] is a Chinese translation (Li 2007)
of a Sanskrit text. Frankly speaking, Li’s conclusion displays a lack of knowledge of Bud-
dhist literature. The Buddhist tripitaka include Dharma, Vinaya, and Abhidharma, many
of which were composed by ancient elites along the road of the transmission of Buddhism.
After careful reading and comparison, it is reasonable to surmise that the XY] is not a trans-
lation but rather was written by the monks of Tang China.

The Ch1 of the ZKA is clearly a Chinese translation of Buddhist Sanskrit avadana, given
thatitbears so many parallel texts. The XYJ, on the other hand, is evidently not a translation
but rather an original Buddhist Astrology manual written by monks in Tang China.

2.3. History of the Development of Astronomical Literature in the Chinese Tripitaka

From the Eastern Han R{¥ Dynasty to the Northern Song L5k Dynasty, Buddhists
in ancient China traveled westward in search of the Dharma or otherwise brought scrip-
tures eastward, thus producing a large number of Buddhist texts that contained a great
deal of astronomical information. Table 1.2 in (Niu et al. 2022), the “List of Extraterrito-
rial Astronomical Literature from China”, lists 54 Buddhist texts containing astronomical
elements, ranging from An Shigao (% 1iti&)’s Three Thousand Vigilant Measures of the Great
Bhikkhu (K b Fr. =T i) composed during the Han Dynasty to Shihu (jfii#)’s Twelve Mar-
gins of Good Fortune Sutra (+ - #&EFEHi4S) composed during the Song Dynasty. Among
them, 33 sutras, or 61% of the total number of sutras, were written in the period between
the composition of the Ch1 of the ZKA and the XY]. They include important vinaya texts
such as the Four Points of the Vinaya (V443 E), the Ten Recitation Vinaya (1#i#), and the Ma-
hasamgha Vinaya (BEFf44UE); important sutra texts such as Digha nikaya (B & 45), the
Mahanirvana Sitra CRFRVEERE), and the Mahasamnipatasitra (KJ7 5% KEEL); and impor-
tant abhidharma such as the Mahaprajiia-paramita-$astra (K% 5 i), the Abhidhammakosa
(P HEL3EE BE L 7 5), the Yogacaryabhiimi (FifiiffithsR), and so on.

The above canonical books were translated by Kumarajiva, Xuanzang, Paramartha, and
other monks and occupy an important position within the transmission of Buddhist liter-
ature. It is conceivable that Indian astronomical knowledge underwent continuous trans-
mission between learned Buddhist monks. At the same time, the above canonical texts had
a certain influence among the intellectuals of Ancient China. For example, He Chengtian
(Al 7 KX 435-43), an astronomer in Nanjing (F§ 4%), paid attention to the Indian astronomical
equinoxes, eclipses, the step of light and shadow, the lodging degree of chronology, and
the location of the legal day according to the lunar eclipse and questioned the traditional
“seven intercalary leaps in nineteen years” of the intercalary week of the Han Dynasty, ad-
vocating instead that “the change be made at any time to get its coincidence” and that each
of the five stars should be given its own time. Emperor Wu of Liang in the period from
502 to 49 questioned the traditional 7 leaps in 19 years in the Han Dynasty and advocated
to “move and change at any time in order to take the conjunction of the five stars” and des-
ignate a post-element for each. On the other hand, Emperor Wu of Liang, who possessed
some understanding of the ancient cosmology of India, “made a different celestial body, set
up anew idea, and rejecting the theory of Sphere-Heavens (Jlfit K#%, ¥, HEER).”
In turn, Zhang Zixin (5RT-15), in the 534-64 period, discovered that the motion of the sun
and the planets was not uniform (Niu et al. 2022, p. 25).

From the above, we can assume that Indian astronomical knowledge within the Chi-
nese Tripitaka developed parallel to the growth of Chinese Buddhism and had a profound
influence upon intellectuals, imperial court, and Chinese society as a whole.

3. Comparison of Chapters and Contents

Upon comparing chapters and contents, we find that the predominant astronomical
elements are graha (I, luminaries) and naksatra (ffi, lunar mansions). The ways of mak-
ing predictions are rather different in the XYJ and Chl of ZKA. The upper fascicle of the
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XYJ is divided into six chapters (/). Chapter one, titled “Determining the naksatra dating
(FETE HLdh)”, outlines a basic geocentric Mt. Sumeru (%85#)-oriented cosmology and a lay-
out of the ecliptic defined by twenty-eight naksatras and twelve zodiac houses (1 &)
plus their spatial relations to one another. It is written in the following manner:

“In the first zodiacal sign, naksatra Magha is four padas wide, Pirvaphalgunt is four
padas wide, Uttaraphalguni is one pada wide, and the graha sun is located there. The
god is like a lion, so it is called Shizi Gong (Hfi¥ ). Its dominant on official issues and
wealth. If a person is born to this palace, he will have the right spirit, be rich and filial, and
oversee military duties. In the second zodiacal sign, Uttaraphalguni is three padas wide,
Hasta is four padas wide, Citra is two padas wide, and the graha there is Budha (Mercury).
GE— (B, BIUE, RINE, B, KRGS, BT, SamTe. TneE
W, HNERBER, B, BEFEE, fRRHERAAEM. B2 (5, ®B=
B, BIE, R, JREMS. 7

Chapter two is titled “Born on Naksatra Days (17 ELfiT4 i), and details the twenty-
eight naksatras (=1 /\7&). It lists their respective shapes and associated deities, gotras,
and foods. Chapter three, “Category of the three sets of Nine (= JL#l1i )" describes a
method of electional astrology calibrated to the individual in which the twenty-seven naksa-
tras are divided into three sets of nine, such as the naksatra of destiny (i715), the naksatra
of prosperity (%%1ii), the naksatra of decline (%¥75), etc. Chapter four, “Seven-graha day
(-LHEME H )7, details the seven planets and the seven days of a week in the modern or-
der: Sunday (H# ), Monday (JI#H), Tuesday (‘kI#H), Wednesday (7KI# 1), Thurs-
day (KKEH), Friday (M H), and Saturday (L H). Chapter five, “Secret Divinations
(ML 3 &7 )7, details various secret methods, e.g., the ‘six harms’ 755, representing six
assignments relative to one’s birth naksatra: ‘life’ (i), ‘affairs’ (415), ‘intention’ (& 15),

‘gathering’ (3¢1§), ‘common’ ([Ff5), and ‘overcoming’ (7.1i).

Chapter six, “Krsna-paksa and Sukla-paksa (%171 43-iilt)”, defines the thirty-day Indian
month, composed of a $ukla-paksa 1 [ (waxing period) and a krsna-paksa £ J] (waning pe-
riod) converted into lunar days, together with a hemerological method #£ % for selecting
auspicious days. Chapter 7 in the Taisho Tripitaka version, “Auspicious days”, provides
details on choosing auspicious days, divinations on krsna-paksa and sukla-paksa days, a div-
ination on 27 naksatra days, divinations on journey and tailoring, three sets of nine, etc.
This chapter covers the last part of the upper fascicle and the beginning part of the lower
fascicle. While a special section was inserted in the Japanese manuscript, namely, the sev-
enth section, “calculating weekdays (I B )", it is expressly not taught by Mafjusri,
and is thus called a section # and not a chapter #. It is not included in the Taishd ver-
sion. It is a complex formula for calculating weekdays 5l B, citing a translation by the
Indo-Tang Gautama family #£:[X. The lower fascicle in the Taisho Tripitaka has Chap-
ter 8 “Divination over seven planet days”, and the corresponding topics cover divinations
over Sunday, Monday, Tuesday, Wednesday, Thursday, Friday, Saturday, etc. The lower
fascicle is arranged by subject; most of its content parallels that of the upper fascicle. The
lower fascicle contains comments on misunderstandings of the Chinese, whereas the up-
per fascicle was clearly more adapted for the Chinese readership (Yano [1986] 2013; Kotyk
2015a, 2015b).

The Ch1 of the ZKA is divided into two fascicles. The upper fascicle mainly focuses
on stories of the current and previous lives of Prakrti and Ananda, which are divided into
Chapter one, “Converting the Girl Prakrti (#1472 /il1)”; Chapter two, “Explaining the Past
(M414%05);” Chapter three, “Revealing the Truth (ZRE# /)”; Chapter four, “Inquiries
(W AHRT)”; and chapter five, “Explaining Uranography (7% /£ [&ii1)”. The lower fascicle is
primarily made up of astrological content, consisting of Chapter six, “Foreseeing Calamity
and Fortune (Bi5¢# )7, and Chapter seven “Explaining Time Divisions (BIR43 il fi)”.
The contents of astrological prophecies and astronomical calendars include the character-
istics of naksatras; the fractions of day and night, the lengths of time and seasons, and the
fractions of ksana; the units of length and those for the measurement of gold and grains;
the fate of those born on naksatra days; predictions for cities built on naksatra days; predic-
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tions for the first rainfalls during monsoons on naksatra days; predictions of lunar eclipses
occurring on naksatra days; the desirability of and the undesirability of things that happen
on naksatra days; the fractions of day and night on the day of the solstice, the length of the
day’s shadows, and the change of time and seasons; predictions of earthquakes; the divina-
tory statements of earthquakes; the divinatory statements of imprisonment; the divinatory
statements of moles on a woman’s body; the good and bad characteristics of a person born
on naksatra days; and so on.

Table 1 comparing the contents of the Ch1 of ZKA and the XY]J from the Taisho Tripi-
taka version.

Table 1. Contents of Chl of ZKA and the XY] (Taisho Tripitaka Version).

XY] Ch1 of ZKA
Fascicle Title of Chapter Contents Fascicle Title of Chapter Contents
Chapter 1
o Mt.Sumeru, layout of Chapter 1 .
?\Zfsr;::glagﬁ?e twenty-eight naksatras and Converting the The storisaffégkttl and
: 8 twelve zodiac houses Girl Prakrti
scheme
BomC (})lrili\tliiiatra Details of naksatras Chapter 2 Buddha tells the story of
Days i : Explaining the Past Trisanku and Pusparasarin
Chapter 3 Naksatras divided into three Fascicle 1 Chap"cer 3 Trisanku talks about the caste
Fascicle 1 Category of the sets of Nine Revealing the system
X three sets of Nine Truth
Revised by Yang
Jingfeng Chapter 4 .. Puskarasarin was convinced by
Seven-graha day Seven planets and week Chapter 4 Inquiries the knowledge of Trisarku
Chapter 5 . S Chapj[ er > Description of twenty-eight
FE Various secret divinations Explaining
Secret divinations Uranography naksatras
Natal predictions for
Chapter 6 e
Chapter 6 Hemerology on selecting Forefeeing individuals born under each
Krsna-paksa and auspicious davs Calamity and naksatra; predictions for cities,
Sukla-paksa P Y Fort };e rainfall, disasters during
u eclipses, earthquakes, etc.
The lengths of day and night in
given months and seasons,
time units, water clocks,
. . Chapter 7 predictions of recovery from
Cha_pter 7 Detalls' on choosing Fascicle 2 Explaining Time sickness and release from jail,
Auspicious days auspicious days R . .
Divisions mole readings, gnomonic
measurements, details of who
and what the naksatras preside
over, etc.
Selecting auspicious days,
divinations on Krsna-paksa
and sukla-paksa days,
. Chapter 7 divination on 27 naksatra
Fascicle 2 Auspicious days days, divination on journey
Orally taught by and tailoring, three sets
Amoghavajra, of nine
written by 4
Shi Yao divinations over Sunday,

Chapter 8
Divination over
seven planet days

Monday, Tuesday,
Wednesday, Thursday,
Friday, Saturday, etc.

By taking the Comparison of Chapters and Contents into consideration, it can be
found that the predominant astronomical elements within the XYJ are graha (%, lumi-
naries) and naksatra (1, lunar mansions), which are considerably more comprehensive
than the Chl of the ZKA, which only includes naksatra with which to make predictions.
This is a key contrast in the history of Indian astronomy. In many talks, Bill Mak shares
the idea of dividing the history of Indian astronomy into two phases based on terminology
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and technological development: the Vedic period, which was dominated by naksatra, with
terms such as tithi, naksatra, muhiirta, and karana, and the post-Vedic period, which was
dominated by grahas, with terms such as navagraha (the nine planets), yoga (planetary
conjunction), planetary worship, and so on. Based on their content, the Ch1 of the ZKA
belongs to the Vedic period, whereas the XYJ belongs to the post-Vedic period. The XYJ
exemplifies the archetype of Indian astrology from the Tang period to the present day.

4. The Accumulation of Indian Astronomical Knowledge between Modengjia Jing
and Xiuyaojing
4.1. Naksatras, Grahas, and the Zodiacal Signs

In Ancient Indian astronomy, the naksatras and the twelve zodiacal signs were the
most important coordinate systems along the ecliptic. The coordinate system of the naksa-
tras appeared as early as the Vedas, while the system of the twelve zodiacal signs was
introduced to India by the Greeks after first year of Gregorian calendar, merging their sys-
tem with that of the former. The Ch1 of the ZKA contains only the coordinate system of
naksatras and does not make any reference to the system of the twelve zodiacal signs. The
XY], in contrast, describes not only the coordinate system of the naksatras but also the coor-
dinate system of the twelve zodiacal signs. At the beginning of the upper fascicle in the XYJ,
the correspondence between naksatras and the twelve zodiacal signs is clearly explained.
The Chl of the ZKA contains both the twenty-eight- and twenty-seven-naksatra systems.
The XY] was originally supposed to be a twenty-seven-naksatra system but was changed
to a twenty-eight-naksatra system in order to correspond with the Han Chinese tradition
of twenty-eight constellations.

For the translation of the Indian names of the naksatras, the Ch1 of the ZKA employs
the traditional Chinese counterpart of the twenty-eight constellations, namely, “ff, Jt, IX,
B5, 0, B, B LI, R, N0, 2, dk, B, #2,” while other Buddhist scriptures of the same period
use either a phonetic or literal translation. In terms of the breadth of later circulation, the
Ch1 of the ZKA's choice is more correct. The XY] clearly chose the Chinese translation of
the twenty-eight constellations, which suggests that this translation was already fixed by
that time.

On account of the grahas, the seven luminaries of the Sun, the Moon, Venus, Jupiter,
Mercury, Mars, and Saturn are found in the Ch1 of the ZKA but not in the weekly order.
Regarding the entirety of the XY]J, the ordering of the days of the week from Sunday to
Saturday had already been introduced into ancient Tang China, but it did not replace the
upper ten days (_[1)-middle ten days ("1 f])-lower ten days ( 17J) calendar system of
the Chinese imperial court.

4.2. Revision of XY] by Chinese Astronomers

Compared to the Taisho edition, some Japanese manuscripts of the XYJ add a chapter
at the end of the fascicle one titled “The Seventh Chapter on the Calculation of weekdays
(B E %5 -1)”. Astronomer Yang Jingfeng, in a two-line note, claims that this is not part
of Manjushri’s teaching and therefore is not treated as a “chapter (#t)” but rather as just a
“section (#)”. This chapter deals with numerology, calculating the total number of days
(cumulative days) from the starting point of the calendar to the current day, dividing it by
seven, and using the remainder to find the “day of the week”. The majority of the content
of the “Section of Calculation of luminaries’ dating” is quoted from the Indian systematic
astronomical work “Navagraha Calendar (JL#U&)”. Yang Jingfeng was a calendar expert
and felt that the content of how to calculate weekdays was important, and so he quoted the
content of the Navagraha Calendar to supplement the XYJ. However, the starting point of
this calendar was not appropriate, and the constants used were not precise, so the calcu-
lation method provided could not determine the correct weekday. In China, where there
exists a reliable tradition of calculation, this chapter was discarded for being useless after
the discovery of this error. However, Kiikai (%) received the XYJ from Huiguo (%),
which contained this chapter, and he himself realized the importance of the weekday so
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he kept it. Since later Japanese scholars did not know much about the mathematical as-
pects of astronomy and could not simply discard the contents of the important classics
introduced by the Kiikai, the “Calculation of weekdays (5 F.%)” was preserved in the
existing Japan manuscript of the XYJ (Yano [1986] 2013).

The revision of the XY]J by Yang Jingfeng and other Chinese astronomers showed their
choices between foreignization and domestication, in which a tension is reflected. Adding
“The Seventh Chapter on the Calculation of weekdays (&I B #% 25 -1)” might have been
carried out to learn the “Navagraha Calendar (JL#&)” from the Indo-Tang Gautama fam-
ily # 2 [X to keep up with the most advanced civilizations in Asia and the rest of the world.
When Chinese astronomers used their reliable tradition of calculation and discovered the
errors of weekday calculations, they discarded this chapter to keep it right in astronomy
and mathematics. Learning and adapting are complementary, and neither of them should
be neglected.

4.3. Charts of XY] Composed in China

There are no charts within the upper and lower fascicles of the Ch1 of the ZKA. The
lower fascicle of the Taisho version of the XY] has two charts that show how the host on
which one’s birthday falls can be found, and the Japanese manuscript of the XY]J has one
chart. The corresponding text is as follows:

“If one takes the host in which the moon is located on the fifteenth day of the month
of one’s birth on the chart, and counts backwards and forwards from there to the host
to the end of one’s birth day, and then one has found the host to which one belongs
KRN E#, RIRE b, WA A HHE FE, e Edce, 29950k,
RSRIFEAFIEE M. (T21, no. 1299, p. 395b1-3)”.

Figure 1 can help astrologers find the correct naksatra for one’s birthday. It includes
the naksatras, the twelve zodiacal signs, and the grahas, presented from the outer hoop to
the inner hoop. From the words of “Sun X", “Moon Kf}”, “Saturn /", and “Jupiter
/2", we can unearth a clue regarding traditional Chinese astronomy. The scribe changed
the word “K” to “°K” to avoid a taboo word.

Figure 1. Two charts in the Taisho version of XYJ. (T21, no. 1299, p. 395a5-29).

These two charts with a taboo word might be a special tool that Chinese astronomers
and academic monks can use in learning. The above three cases show tension between
foreignization and domestication. Elites kept up with the most advanced astronomy in
ancient times and preserved their own traditions in science and culture.
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5. Conclusions

The Ch1 of the ZKA is considered to be the first Buddhist scripture through which
Indian astrology spread to the Han Chinese. The XY], on the other hand, is regarded as
the most important and influential text of Indian astrological Buddhist literature. From
the Ch1 of the ZKA to the XY]J, the literature of Indian astronomy was gradually cemented
into an archetype, through which Indian astronomical knowledge was accumulated and
transmitted within Buddhist scriptures. Many cases can support this conclusion, like the
naksatra divination system in the Chl of ZKA, but naksatras, grahas, and the zodiacal
signs emerge in one system in the XY]J.

There are a few standards with which to divide the phases of Ancient Indian astron-
omy. In his talks, Bill Mak divides the history of Indian astronomy into two phases based
on terminology and technological development: Vedic astronomy, which was dominated
by naksatra, with terms such as tithi, naksatra, and muhurta, and post-Vedic astronomy,
which was dominated by grahas, with terms such as navagraha (the nine planets), yoga
(planetary conjunction), planetary worship, and so on. The Ch1 of the ZKA is part of Vedic
astronomy because of naksastra ffi, whereas the XY]J is part of post-Vedic astronomy be-
cause of naksatra 15 and graha . The XYJ exemplifies the archetype of Indian astrology
from the Tang period to the present day.

The arrangement of the twenty-eight naksatras, twelve zodiacal signs, and seven gra-
has by the editors of the XY] demonstrates that the translators were familiar with the astro-
nomical knowledge of both India and China and had the ability to make selective transla-
tions and non-translations, as well as the capacity to make additions or deletions to its con-
tent. For example, the Ch1 of the ZKA only lists seven grahas, while the editors of the XY]
added Rahu and Ketu in order to form nine grahas. The addition and abandonment of the
“Calculation of weekdays (HI# E )" reflect the familiarity of Chinese astronomers like
Yang Jingfeng and other astronomers with the computational tradition. These actions also
show that the tradition of the upper ten days (_I-fiJ)-middle ten days (1 f])-lower ten days
('~ #J) calendar system of the Chinese imperial court was stably followed in Ancient China.

Beginning with the Ch1 of the ZKA and ending with the XYJ, Buddhist astronomical
knowledge grew and developed over time. Yang Jingfeng’s revision and explanation of the
first fascicle of the Sutra reflect Ancient Chinese intellectuals’ acceptance, assimilation, and
recreation of Buddhist astronomical knowledge. The abandonment of the “Calculation of
weekday (H I B )" reflects the influence of the Chinese mathematical and astronomical
tradition and the calendar tradition, and perhaps this is one reason why China has not
accepted the weekday within daily life. The lower fascicle of the Taisho version of the XY]
has two charts that show one how to find the host on which their birthday falls. These two
charts containing a taboo word might be a special tool Chinese astronomers and academic
monks can use in learning. In learning to assimilate other cultures, every civilization has a
choice between foreignization and domestication, in which tension is reflected. Learning
from foreign cultures is about keeping up with the most advanced civilizations in the world
and advancing with the times, and maintaining one’s own cultural identity and cultural
characteristics is necessary for one’s own civilization. The two are complementary, and
neither should be neglected.
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Abbreviations
Chlof ZKA  Modengjia jing B % fii
XYJ Xiuyaojing 15 HEAE
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Abstract: This study traces the evolution of religious healing practices associated with divine pres-
ence in China, from pre-modern traditions to the modern use of spirit-writing for obtaining divine
prescriptions. It examines the continuity and transformation of these practices from the late im-
perial period to contemporary times. It argues that healing through divine prescriptions obtained
via spirit-writing challenges the perceived dichotomy between religion and science, demonstrating
that they have complementary roles, rather than being strictly opposing categories. For members
of Jishenghui ¥4: %, a lay Buddhist charity devoted to the Buddhist god Jigong ¥ in Republi-
can China, religion and scientific medical practice were integrated as complementary elements of
daily life, combining doctrinal beliefs, ritual practices, and moral self-cultivation. This study exam-
ines how Jishenghui used spirit-writing to obtain and distribute divine prescriptions and medicines,
demonstrating that the organization’s philanthropic activities and social standing were enhanced
by the integration of religious beliefs with medical and charitable practices during the Republican
period. This study bridges existing research on the histories of spirit-writing and Chinese medicine,
and the distinctions made between “Buddhist medicine” and “Daoist medicine”. The article con-
tends that, for ordinary people, no strict distinction existed between Buddhist and Daoist healing
practices; instead, a shared religious culture regarding illness and healing was predominant. By
contextualizing key analytical concepts such as “divine medicine”, especially “divine prescriptions”
(jifang HLJ7 and xianfang il 77) within the broader history of Chinese medicine and religious practices,
this article demonstrates the social significance of spirit-writing as a ritual technique to provide heal-
ing and charity by lay Buddhists in Republican China, and its enduring relevance in contemporary
Chinese societies.

Keywords: Buddhism; Daoism; spirit-writing; ritual healing; divine prescriptions fil. /7; lay Buddhist
charity; Jishenghui {4 €; Jigong cult i A1 {; Republican China

1. Introduction

During the initial stages of the COVID-19 pandemic in 2020, before the development
of vaccines, an intriguing array of cures and medical prescriptions began circulating on-
line within Chinese communities. These ranged from incantations and talismans to herbal
medicine; some of which were prescribed by official institutions traditionally used for
respiratory diseases. Among these, a notable case was the “Medical prescription of Bod-
hisattva Guanyin” % % F#%% /7, which included not only herbal recipes but also exhorta-
tions for moral betterment and fasting, intertwined with dire warnings of divine retribu-
tion in apocalyptic scenarios. Such prescriptions trace back to texts such as “Divine pre-
scription of Guanyin to save humanity from the apocalypse” R KL Fl 7, which
was widely disseminated during epidemics in late imperial China. These medical recipes
belong to a particular genre of Chinese medical prescriptions, known as “prescriptions
received through spirit-writing” (jifang L77) or “prescriptions of immortality” (xianfang
ili75).2 The effectiveness of spirit-writing prescriptions is not to be understood through
modern biomedical criteria but rather within the cultural and religious belief systems of
the period. Healing, in this context, was seen as an interwoven process of religion, morality,
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and communal engagement. While these prescriptions reflect a distinct fusion of medical
and religious practices, they also reveal the influence of religious traditions in addressing
public health crises. What role did religious traditions, such as Buddhism or Daoism, play
in shaping these unique forms of medical prescriptions during epidemics?

In recent years, scholars have made significant contributions to understand the in-
tersection between religion and medicine in Asia. Several recent works have significantly
advanced our knowledge of this complex relationship across different periods and cultural
contexts (Salguero 2014a, 2014b, 2017, 2019, 2022; Lo et al. 2022; Stanley-Baker 2022, 2023).
Salguero’s work provides an overview of the state-of-art, noting the increased scholarly
interest in the intersection of Buddhism and medicine (Salguero 2014a). He also empha-
sizes that Buddhists have consistently adopted proactive and practical approaches to ad-
dress physical illnesses, offering practical advice for preventing and curing ailments within
the religious framework for over two millennia. This pragmatic approach to healing was
crucial in Buddhist proselytism in new regions, often being one of the primary benefits
extended to new adherents.?

Several critical questions have emerged from these scholarly discussions. For instance,
on the question of neologism, Salguero highlights that those modern references to “Bud-
dhist medicine” are convenient but misleading, as they do not encapsulate a single, un-
changing tradition. Instead, Buddhist medical practices have consistently evolved, adapt-
ing to local cultural and social contexts while remaining anchored in ancient Indian medi-
cal principles. This adaptation and transformation process, shaped by intersecting cultural,
intellectual, and social realities, reflects the dynamic and non-static nature of Buddhist
medicine across time and geography.* Meanwhile, Michael Stanley-Baker also questions
the neologism “Daoist medicine” (daojiao yixue i #5#£), which he considers as anachro-
nistic. He reviews earlier scholarship on the interrelation between Daoism, medicine, and
healing; and calls for scholarly attention to the variety of processes by which the healing
techniques later came to be known as Daoist (Stanley-Baker 2019). Thus, scholars start
to agree that categories such as “Buddhist medicine” or “Daoist medicine” often become
problematic or insufficient in scholarly discourse. In this context, Salguero’s edited vol-
umes, in particular, addressed the concept of “hybridity” in Buddhist healing in 2017;° as
did a section on “Crossing Boundaries” in 2019 (Salguero 2019, pp. 231-74). The contrib-
utors interrogate the category of “Buddhist medicine” by introducing healers and prac-
tices outside of a strictly defined Buddhist context, so that it becomes clear that the label
“Buddhism” does not necessarily fit.® To address the scholarly debate on the categories
of “Buddhist medicine” and “Daoist medicine”, it becomes necessary to interrogate the
foundational assumptions underlying these classifications.

Indeed, the arbitrary separation of Buddhist or Daoist medicine as distinct fields does
not align with the actual experience on the ground in the Chinese case. For example,
DuBois’ fieldwork reveals that for Chinese folk healers, the boundary between Buddhist
and non-Buddhist ritual healing is irrelevant. One healer stated that he is unsure whether
they are “Buddhist-style Daoists or Daoist-style Buddhists” and is not bothered by the con-
tradiction (DuBois 2019, p. 240). As DuBois suggests, “Rather than dismiss such responses
as demonstrating a lack of specialist sophistication, I suggest we take these explanations
seriously as indicative of the contours of lived Buddhism”.” By incorporating sources out-
side of Buddhist studies, we could have a more comprehensive view of some general char-
acteristics of the interaction between religion and healing in China. For example, healing
provided in non-Buddhist context has been studied by scholars in Daoist studies, who have
shown how Daoists also actively incorporated popular healing techniques to serve the lo-
cal population. Fang Ling’s work on Quanzhen Daoism and ritual medicine has shown
that the practice of “divination of the cause”(zhuyou #LH),® which includes healing prac-
tice through use of talismans, incantations, and exorcistic rituals have been incorporated
in the official medical disciplines throughout Chinese dynasties, which are recognized as
effective methods alongside other healing techniques (Fang 2013). Thus, these discussions
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point to the need for a broader conceptual framework that transcends the limitations of
existing categories such as “Buddhist medicine” or “Daoist medicine”.

The second question to be addressed is the relation among various healing traditions
in China. Indeed, the appeal of divine medicine is too great to be monopolized by one reli-
gion. Various religious traditions compete for reputation and aim to convert patients into
their respective orders. We find constant opposition among various traditions claiming
to be the most effective. For example, Dominic Steavu’s recent article has highlighted the
history of Confucian physicians distancing themselves from the magical elements of thera-
peutic practices. The tension between orthodox medicine and magic therapeutics has never
been resolved. The contemporary coinage of so-called “traditional Chinese medicine” was
only made rationally acceptable by removing its religious components, as part of a mod-
ernization process (Steavu 2017). However, the situation during the Republican period
is much less understood. Beyond the discourses where different traditions wrote against
each other, an important question arises: to what extent, if at all, did these competing reli-
gious and medical traditions find innovative ways to cooperate in the face of shared crises,
such as epidemics and natural disasters?

The third question relates to the scarcity of scholarship on popular religious healing
from late imperial to Republican China. Chen Ming has shown that, during the medieval
period, Buddhist medicine and therapeutics were hugely successful, appreciated and val-
ued by large number of Chinese people (Chen 2013). Outside of the context of institution-
alized religions we know that, historically, access to physicians was extremely limited, and
only a small, literate elite could document their practices, leaving popular religion largely
unexamined. The recent chapter by the late Nathan Sivin discussed the discourses in which
religion and medicine were negotiated from 600 to 1400 CE.? However, as he posits upfront,
“popular religion has been so little studied that a general exploration (which would neces-
sarily include it) would be premature”. Indeed, the mechanisms by which religious indi-
viduals continued to practice traditional medicine and ritual healing during anti-religious
and anti-superstitious movements from the late imperial period to the Republican period
are much less studied. Popular practices were dismissed as marginal or superstitious, and
ignored for their community roots and significance. This also explains the lacuna in the
study of Buddhism with spirit-writing, which was opposed by most Buddhist clergy but
was remarkably popular among lay Buddhist circles in Republican China. Thus, it is es-
sential to study religious healing at the popular level, where practices were neither strictly
Buddhist nor Daoist, but formed a broader spectrum of healing rituals embedded in ev-
eryday life.

To fully capture the diversity of healing practices in Chinese society, and to recog-
nize the fluid boundaries between religious traditions, we must examine key manifesta-
tions of healing that were employed in Chinese communities, without being confined to
strict Buddhist or Daoist labels; considering them from a long durée perspective. In this
framework, the concept of “divine medicine”, as will be discussed in this article, could
thus be considered a remarkable local manifestation of innovation in medical thought and
practice in China. A more inclusive conceptual approach transcends the limitations of
existing categories such as “Buddhist medicine” or “Daoist medicine”, encompassing sev-
eral domains of knowledge, such as ritual healing traditions, Buddhist healing god Jigong
%\, Daoist ritual techniques such as spirit-writing, medical knowledge on compounding
herbal medicines and healing through self-cultivation of morality. This article also aims to
show the practical applications and societal impacts of divine medicine by examining how
lay Buddhists in Republican China appropriated Daoist ritual techniques to produce and
distribute these medicines during epidemics and disasters.

By doing so, this article thus seeks to address several questions raised by the late
Nathan Sivin, as summarized by Michael Stanley-Baker in the introduction of this edited
volume, “The first is whether or not we can take seriously the efficacy of spiritual therapy,
and the utility of frameworks like Moerman’s (2002) reframing of placebo as ‘meaning
response’. The second is what do we know, or can we know, about the varieties of religious
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curing. And the third is that, given that little was written down and that elite sources are
prejudicial, what can we know about popular religion? How can we usefully compare
written documents to ethnographic study?”1°

First, as already mentioned above, this article introduces a distinctive form of reli-
gious healing which I refer to in this article using an etic term —“divine medicine” —which
broadly refers to medicine, medical prescriptions, or healing provided by gods through
spirit-writing. While there is not yet a dedicated study analyzing the influence of spirit-
writing on Chinese medicine in Buddhist contexts, recent burgeoning scholarship on the
history of spirit-writing in the Sinic world has allowed for an examination in this particular
aspect (Goossaert 2022b; Schumann and Valussi 2023). A study by Luk Crystal Tsing-Tsing
P #h dh, in particular, examined one medical book, Yidao Huanyuan $38 % 7t — which is cur-
rently used in the teaching systems of 24 Chinese medicine universities in China—as an
example, to show that spirit-writing has impacted the composition, compilation, and pub-
lication of Daoist medical books during the Qing dynasty; significantly contributing to the
later development of Chinese medicine (Luk 2018). By closely examining the divine pre-
scriptions found in the divination slips within popular household ritual books dedicated
to the Stove God, such as the Jingzao quanshu HE 4 2, as discussed in Section 3, we gain
a deeper understanding of the content, nature, and perceived efficacy of these remedies
among common people. This analysis reveals how these texts served as practical guides
for everyday healing, reflecting the integration of religious beliefs with medical knowledge
in the lived experience of ordinary Chinese communities.

Second, by presenting a case study of Jishenghui £ 7, a spirit-writing group which
consists of lay Buddhists devoted to the Jigong cult in Republican China, this study aims to
illustrate how spirit-writing contributed to healing practices by offering an alternative to
conventional medical treatments, especially in times of crisis. While this study continues
the existing scholarship on a healing practice in which aspects of Buddhism are combined
with different kinds of non-Buddhist healing, I argue that in the case of Jishenghui in Re-
publican China, both the healers (mediums receiving divine prescriptions) and practices
(healing by spirit-writing) were hugely successful and popular. Contrary to the long-held
belief that spirit-writing was merely superstitious (mixin %), marginal, and insignifi-
cant, this practice wielded remarkable influence in Republican China, leaving an enduring
legacy that persists to this day; as demonstrated by recent ethnographic fieldwork. Thus,
this study offers the case study of Jishenghui to illustrate the scale and impact of their
philanthropic activities, which were largely facilitated, promoted, and legitimized by their
spirit-writing practices.

Third, to address Sivin’s concern regarding the scarcity of sources studying the ef-
ficacy and understanding of popular religious healing—given the historical bias towards
physicians’ perspectives and the lack of accounts from the patients themselves —this article
draws on four types of sources, which could help us to understand the history of divine
medicine. First, ritual documents that prescribe the technique for invoking divine inter-
vention to bestow divine medicines upon humans in medieval'! and pre-modern China.
They shed light on the ritualistic processes and religious frameworks underpinning the
belief in divine medicine in China. We have specifically selected primary sources on the
nature of divine medicine before the advent of divine prescription before the late imperial
period, in Section 2. Second, the content of divine prescriptions received through spirit-
writing in the late imperial period. By examining divine prescriptions and many other
medical treatises, we can understand better the prescriptions’ content and nature, and the
perceived efficacy of these remedies among common people. This study thereby intro-
duces a new perspective on the diversity of religious healing practices in China, enriching
the scholarly discourse on medical practices at the popular level. Third, narrative accounts.
These include critiques from observers and commentators in medical treatises and novels,
discussed in Section 4. This is combined with firsthand narratives by mediums who re-
ceived these divine prescriptions, discussed in Section 7. Sections 4 and 5 also give the
contextual backgrounds of divine prescriptions; in particular, during epidemics which led
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to the Jigong cult in the modern period. We have examined gazetteers, archives, press ar-
ticles, and contemporary accounts of Jishenghui’s philanthropic activities in Sections 6-8.
Last but not least, existing scholarship through ethnographic fieldwork, particularly with
testimony from patients, also testifies the longevity of these practices in contemporary Chi-
nese societies. By employing a historical analysis of these primary sources, combined with
ethnographical data, this approach aligns with Sivin’s call for a more comprehensive ex-
amination of what he refers to as “spiritual therapy”, especially those popular practices
often overlooked by elite literature.

2. From Divine Encounters to Ritualized Healing: The Pre-Modern Foundations of
Divine Medicine

The history of divine medicine in China is deeply rooted within religious traditions
and practices, with gods believed to offer healing elixirs. From early religious texts to the
widespread cults of healing deities in the late imperial period, the notion that divine inter-
vention could cure diseases has been a persistent theme. Meanwhile, according to legend,
members of local cults and proto-Daoist organizations were experts in herbal medicine and
provided healing to the local population. Most actors who played a role in the conceptual-
ization of illness and healing in China were in fact also religious specialists. It was widely
acknowledged that the ultimate elixir of longevity and immortality can be given only by
gods themselves. One of the first gods in China to produce revelations and regularly inter-
vene to guide humans was Laozi %7, or Taishang laojun X I # as he was known by
his transcendent identity in the late Han dynasty. According to many medieval texts, the
emergence of Heavenly Masters (tanshi KHli) was associated with the event of the visit by
Taishang laojun to Zhang Daoling jRi# F% (34-156) in 142 CE (Goossaert 2022a). In the cen-
turies that followed, Taishang laojun was attributed with the power to grant a divine elixir
of longevity, as attested in Laojun yinsong jiejing %7 & ifiifi#€ (Goossaert 2022b, p. 35).

The ability to grant divine elixirs with healing properties gradually became integral to
the standard repertoire of local gods. An eminent example is that of the gods of Maoshan
25111, located in Jiangsu province, which has been the site of a series of revelations since the
fourth century. The earliest mention of the major god in Maoshan—referred to as Lord Mao
2 H in early texts—can be found in a divination book (chenwei #i##) called Shangshu diyangi
i) 75 77 5% B that may date to the Han dynasty (Goossaert and Berezkin 2012). In the text, Lord
Mao is portrayed as seeking the secret to longevity from the Queen Mother of the West (xi-
wangmu P8 £ £f). As the cult of Lord Mao began to develop in Maoshan, early hagiographies
detail how pilgrims journeyed to venerate him in his temple. The healing ritual involved a div-
ination process to foresee the progression of an illness. Visitors were required to first present
ten eggs as offerings to the gods. Subsequently, they would learn about the potential outcome
of their illness—whether it would improve or worsen—by interpreting the appearance of the
egg yolk returned by the gods (Chang 2008, pp. 152-54).

Maoshan and its surrounding regions of Jiangnan served as the motor of religious in-
novations in the following centuries, most notably the emergence of the Shangqing 7% or-
der of Daoism. Shangqing texts from the fourth century offer detailed descriptions of effec-
tive minerals sourced from various regions of China, reflecting individualized approaches to
treatment based on personal circumstances (Stanley-Baker et al. 2023). The famous Daoist pa-
triarch, Tao Hongjing P % 5t (456-546), also wrote one of the most important medical book
of his time, Bencao jing jizhu A HE4E5E.12 As shown in a study by Michel Strickmann, tech-
niques for healing emerged at the fourth and fifth centuries in this region; these involved the
chanting of scriptures, ritual offerings, or the ritual use of seals and talismans, prominently but
not exclusively within the Daoist tradition (Strickmann 2002; Strickmann 1990). Meanwhile,
from its introduction in China during the late Han dynasty (206 BCE-220 CE), Buddhism inte-
grated Indian medical ideas with local practices, making Buddhist clerics both religious and
medical specialists. This adaptability ensured the continued significance of Buddhist heal-
ing practices in various cultural contexts (Salguero and Macomber 2020, pp. 2-4). Buddhist
therapeutic practices became vital in the medical landscape, alongside Daoist and traditional
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Chinese medicine. Buddhist texts promised health and well-being as karmic rewards, with rit-
uals invoking healing deities such as Bhaisajyaguru (Ch. Yaoshifo Z%ififf) (Birnbaum 1989b;
Birnbaum 1989a; Strickmann 1990; Shi 2020) and Avalokitesvara (Ch. Guanshiyin #it#)
(Y1 2001).

While religious specialists became the major intermediator between gods and hu-
mans, a direct “encounter” between gods and humans remains one of the most efficacious
ways to attain healing. During the medieval period, healing was already closely linked
with moral conduct. Franciscus Verellen has examined such accounts of divine interactions
during the medieval period, particularly on those involving individuals who, by virtue of
their moral and spiritual integrity, managed to engage with gods or immortals during the
ninth and tenth centuries (Verellen 1998). He highlighted the occurrence of divine visions
involving divine objects, including medicine. These are purported to appear in response
to an individual’s merits or exceptional qualities. These gifts could be presented directly
by the divine entities, or practitioners might receive divine instructions guiding them to
these sacred objects” locations.

With the advent of exorcist rituals (daofa i %), healing became an essential function of
Daoist rituals during the early modern period. In 955, possibly the earliest known record of
spirit-writing appeared as a ritual for producing talismans and divine prescriptions (Goos-
saert 2022b, p. 174). Another case of healing through encounter with Taishang laojun
appeared in a major text in thunder ritual traditions in the early eleventh century.!3 In this
text, a leper offers himself as a serf to a monastery at Maoshan to serve the Daoists. As a
reward for his selfless service, he is graced with an encounter with Taishang laojun and
given a scripture to heal himself and others.

Various gods from the Buddhist and Daoist pantheon soon began to assume the role
of healers. Healing remained one of the most important functions a local god could per-
form for its believers in the Northern Song period (960-1127).14 By the Southern Song
(1127-1279) at the latest, various cults featuring spirit-writing that provided healing and
granted medical prescriptions started to emerge. An early example was a practice re-
ferred to as “inviting [the deity] Zigu” (ying Zigu ¥4 44).15 One of the aims of the prac-
tice was to receive transmitted medical prescriptions.!® Spirit-writing was not only prac-
ticed at home but also in the community. For example, the cult of Hongen lingji zhenjun
3t 85 75 FUH was based on temples offering ritual services from the resident Daoist priests,
among which spirit-writing (for healing, divination, and exorcism) was central (Goossaert
2022b, p. 174). In the late imperial period, popular national deities such as Lord Guan
#1417 or local deities such as Yuhuang gongzhu T %% 3 (Jade Princess)'® all assumed
the role of healer for the local population.

With the expansion of the pantheon of healing gods, the practices surrounding divine
medicine evolved significantly. Initially, healing involved spontaneous encounters with
gods, where the sick would be healed in a moment of direct divine intervention. Over time,
however, the process became more structured, shifting towards petitioning gods for ritual-
ized healing. Take Chunyang dijun shenhua miaotongji #lF5 B #h{t10i#4L, 1 compiled by
Miao Shanshi B # K (f1.1324), for example. This collection of miraculous stories recounted
several stories of sick people’s encounters with Patriarch Lii 3 #1. This is representative
of the change during the Tang-Song transition, as pointed out by Vincent Goossaert, that
“during the early modern period, communication with Patriarch Lii and the other immor-
tals was played out in the encounter mode, with the immortal appearing in flesh, or in
dreams, or as a voice (Goossaert 2022b, p. 155)”. What appears as a spontaneous healing
through encounters with gods in the early modern period, which are largely attributed to
the moral qualities of the patients, evolved into ritualized encounter in later periods. No
later than eighteenth century, we can find local gazetteers with clear mention of “Spirit-
written prescriptions” (jifang fL77). An example is found in the 1736 edition of Yunnan
tongzhi E il &, where locals sought divine prescriptions from local deities, as shown in
the text below.
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Spirit-writing. In the early days of this current dynasty, Zheng Xiang from Jiangn-
ing, who was appointed as governor of Shiping county, was killed in a rebellion.
Local people worshiped him. Through spirit-writing, he said that he had be-
come the city god of the province. Whenever locals are ill, the divine prescrip-
tions obtained from the spirit-writing were always effective. The local gentry,
Xie, who writes talismans and dispenses medicines on Yanbei Mountain, provid-
ing a livelihood for local farmers. When the fields at the foot of the mountain
suffered severe drought, through spirit-writing, Zheng gave directions to dig in
a certain place. After digging, a spring did, indeed, appear which served to irri-
gate the fields.

FbLo ARAY), VLS NSAZ A RN, RBOEPTS. MARE L. BRI, AN

WBE A BHEHE, SLOTEN MARAE R, A Er. (IR HE
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With the evolution of the pantheon of healing gods and the practices associated with
divine medicine, we see a significant shift from spontaneous encounters with gods to more
ritualized forms of healing. The role of spirit-writing became central to these practices,
allowing for the distribution of medical prescriptions within communities. This develop-
ment was particularly significant given the limited access to formal healthcare across much
of China. Most people turned to temples and religious specialists to cure illness. Conse-
quently, temples in China historically functioned as regional medical centers, providing
essential services for those in medical need. We will illustrate the ritualized presence of
gods through divination for medical oracles and moral cultivation for healing purposes,
both intimately related to spirit-writing, in the next section.

3. Medical Oracles and Moral Cultivation for Healing in Late Imperial China

Both the ritualized healing and the conceptualization of healing through moral im-
provements, were further developed and integrated during the modern period. While we
are primarily concerned with prescriptions received through spirit-writing in this study, it
isimportant to note that this is only one of the many healing practices used during the mod-
ern period. Given the limited access of the common people to physicians, simplified rituals
such as spirit-written prescriptions and divination slips emerged as practical alternatives
for healing. We observe the emergence of two religious innovations developed during the
modern period. The first innovation is the invention of a ritual healing technique referred
to as medical oracles (yaogian 2£%), a divinatory ritual to obtain medical prescription in
the form of oracles—with its provenance in divinatory oracles—referred to as gian #2! in
Chinese. The second is the discourse of healing through moral reform, most eloquently
developed through the wide production and circulation of morality books (shanshu 3% 2F),
many of which themselves were produced through spirit-writing (Goossaert 2012). These
two discourses developed independently; however, they soon hybridized into one coher-
ent discourse on healing in the modern period.

Medical oracles usually come in the form of 100 poems. To understand their meaning,
one usually needs to consult specialists. Some of the most popular revealed texts include a
section of oracles, usually in the end of the book. While some contain only the divinatory
poems,22 others contain significant portions of commentaries which allow the literate to
read and understand their oracles by themselves. The commentaries of divinatory oracles
usually address all kinds of concerns possible, which include heath and illness; however,
they are largely short summaries. Take oracles in the popular Mingshengjing ME4E for
example; the very first, and most auspicious oracle simply says “Immediate recover from
illness” (bing jiquan J BlJ%).23

The incorporation of divine prescriptions also attested in the “Quanshu canon
when spirit-writing texts were compiled into complete anthologies. One early example
was the 1775 edition of Liizu quanshu =452, compiled by Cai Laihe %2485 (d.n.)
and his disciple AS&HE (1748-1810).2° Under the section titled Zhibin xianfang jueyi gian-
shi JEWALJT IREEHEEF in Juan 57, we find 100 divine prescriptions and another 100 oracles.

724
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In Shao Zhilin’s preface,?” he attributed the reception of these texts in the Ancient Lotus
temple (gulian an /&) in Jiaxing 5% ¥ to the compassion of Patriarch Lii toward the
people, which is said to be unparalleled other than in the case of Guanyin #{#. For Shao
Zhilin, these divine prescriptions with oracle poems are profound despite them being brief
and short, and even the illiterate could understand their meaning. Patriarch Lii’s own pref-
ace, titled “Admonishments to physicians” (jieshang yishi yan # ;% 1 5) explains to his
disciples who aspire to provide a healing practice to the people that the reason why one
cannot blindly follow classical medical recipes is because the ancients were pure and sin-
cere, while many contemporary people are wicked and mean, which is why some classical
recipes will not work. Patriarch Lii is also critical of professional physicians who only treat
physical maladies, but not the morality of the people. Patriarch Lii particularly used the
analogy that using medicine is like military conflicts. Using simple recipes could cure the
people, just like a smaller number of soldiers could win a war, if used strategically. Indeed,
we find most of the 100 divine prescriptions from Patriarch Lii extremely brief, with one
or two herbal ingredients and the method of preparation; each prescription is one to two
lines in length. From time to time, the divine prescriptions indicate no herbal ingredients,
but call for cultic devotion or moral exhortations. After the section on divine prescriptions,
the text is followed by a “talisman to suppress ghosts from Mount Tai” (Taishan yagui fu
TRV HFF), then 100 oracle poems, titled “divination poems for resolving doubts” (jue yi
gian shi J5EH5F). These oracle poems have a title of four characters and follow the struc-
ture of four verses with seven syllabus each, without commentary. At the end of 100 poems,
we find a postface explaining that the oracles are Patriarch Lii’s way of sympathizing with
the ignorance of people, thus revealing the oracles to indicate orientation. The way to con-
duct the divinatory ritual was also explained in great detail, with a format of petition to
Patriarch Lii provided. The requesters must fill in their name, address, and the reason
for requesting oracles on the petition, and specify whether they are asking for the divine
prescription or oracle poems. The requesters must keep to a vegetarian diet and precepts,
and show devotion before the patriarch. They will offer incense and prostrate themselves
before the gods, burn the petition and then proceed to obtain the oracles. It is prohibited
to request oracles relating to trivial matters or to request multiple oracles continuously.

Another related text, Liizu zhenjing linggian xianfang hebian = AL 8 %Al )7 & 4,28
indicates clearly in the preface that this anthology was revealed to a spirit-writing altar
by Liizu due to his sympathy to the sufferings in the human world. Whenever sincere
patients come to ask for help from Liizu, they must read the scriptures three times before
making any demands. The texts emphasize that the divine prescription given by Liizu
will be most efficacious. The texts followed include an autobiography by Liizu (Liizu zixu
zhuan #4H H 7 ), followed by a series of incantations (zhou Jt) and short moral tracts
prohibiting the killing of animals and respecting written characters (xizi ff5).2° The up-
per limit for the dating of the preface could only be after sixteenth century, as it made ref-
erence to the popular Wenchang dijun yinzhi wen 3 E 75 B 2% 3 and the Buddhist monk
Lianchi Zhuhong JE#k%: (1535-1615), when advocating for respecting lives and releas-
ing animals. While the preface was in the form of a manuscript, the pages that followed
were printed; including ten rules to ask for divine prescriptions (giufang shize 3R J;7-1-HIl). It
was followed by 100 short phrases under the title “Liizu Oracles” (Liizu linggian = tH % %).
The section for divine prescriptions constitutes about half of the content of this anthol-
ogy, with 100 prescriptions each for men, women, and children of external medicine (waike
#ME}), and 53 prescriptions for ophthalmology (yanke HRF}).

Another important Quanshu compendium which includes medical oracles is the Jingzao
quanshu #{ % 43}, published in Shanghai in 1868.3° This text plays a crucial role in the cur-
rent study, as it provides a concrete example of divine prescriptions received through spirit-
writing; reflecting popular medical practices deeply integrated into everyday life. As a widely
popular household devotional text, Jingzao quanshu illustrates how religious healing was not
confined to religious or temple settings, but was part of daily domestic rituals. Here we have
two sets of oracles: the general oracles and the medical oracles. There are 50 general oracles;
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each starts with one of the five general level of assessment of the situation (best, better, neu-
tral, worse, worst), followed by a short comment to 12 categories of possible questions asked,
i.e, home, health, bureaucratic career, tombs, marriage, family members, birth, import, sell,
trade, money, lost property. The medical oracles under the section are referred to “Divine pre-
scriptions of Stove God”. 1t is divided into 50 oracles for internal medicine (neike W£}) and
another 50 for external medicine (waike #M}). The medical oracles usually start with a medi-
cal recipe, composed of their ingredients, quantity, method of preparation, and frequency of
intake. Each prescription is then followed by a short commentary, usually a miraculous story
which attests either the efficacy received by other patients, or the punishments for the patients
who did not follow the divine prescriptions.

However, a close reading of all these divine prescriptions reveals the intentions of the
compilers behind these divine prescriptions beyond the cure. While divine prescriptions
could be considered traditional medical recipes in the form of oracles, however, these texts
exhibit features beyond mere medical prescription. Qian Quchun #4l% (d.u.) was men-
tioned twice in these oracles (with his literary name Qian Shengrui #% 2% in oracle no.30
and no.80). In the first mention, Qian’s son got sick, and only after he printed large quan-
tities of the Jingzao quanshu did he obtain a prescription for the recovery of his son. In the
second mention, Qian contributed a miraculous story about two prostitutes’ lamenting of
their hellish lives, despite their father and uncle being famous physicians. They got sick
and were then cured by the prescription given by the Stove God.

Several remarks could be made on these divine prescriptions for us to understand
better the content, nature, and perceived efficacy of divine prescriptions. First, we find
the majority of these prescriptions, including messages of exhortation for values and be-
haviours as advocated in the morality books at the time. This approach represents an in-
novative strategy to leverage the widespread appeal of morality books, thereby enhancing
the dissemination and reach of the divine prescriptions by aligning them with values and
behaviors espoused in those popular texts. Many prescriptions involve making vows to-
ward a prohibition of certain taboo foods, such as beef, dogs, frogs, and eels. While many
meat-eaters will be prescribed long-term vegetarianism as a cure, however, Buddhist nuns
or monks are prescribed meat and pig’s lungs as cures. The stories particularly noted their
initial resistance to following the prescription, and being healed of their maladies when
they finally abided. Meritorious acts are also prescribed; for example, to stop killing and
start liberating the animals (fangsheng Ji“E), patronizing the printing of more copies of
these texts. Indeed, these texts are impossible to pigeonhole into either Buddhist or Daoist
motivations, as not only do they call for a patronage of printing more copies of the Jin-
zao quanshu itself, but also the Buddhist Heart Sutra and Guanyin oracles. Printing large
quantities of flyers with calendars of fasting of Thunder gods (leizhai dan %% #) could
be meritorious, as they call for devotional acts toward a diversity of gods, not only toward
Stove God, but also to chant the name of Amitabha. They are equally prescribed to recite
the popular morality text Taishang ganying pian X _[J&JER and the scriptures and litanies
of Stove God T H &1,

Second, the texts reveal a significant geographical concentration in the Jiangnan re-
gion, particularly in Shanghai, and detail the societal conditions in which these practices
flourished. This information provides valuable context, indicating that divine prescrip-
tions, which later became central to Jishenghui’s activities, were already popular and widely
circulated in Shanghai before the organization’s emergence. That been said, we also note
a heighted societal mobility indicated in these texts, involving travelers passing through
Shanghai, businessmen working between Shanghai and their home province (Suzhou,
Huzhou, Fujian). The Stove God particularly exhorts them to bring the text back to their
hometown, facilitating the spread of these texts.

The patients in these stories come from all kinds of backgrounds, and many have a
profession. The miraculous stories address individuals such as commoners, scholars, busi-
nessmen, a beef butcher, Buddhist monks, and nuns (never Daoist), a fortune-teller in slip
96, a master of physiognomy (bian xiang }#4H) in slip 64, or glyphomancy (cezi xiansheng
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W44E) in slip 100; prostitutes, opium smokers, and urban physicians. The relations
between several protagonists could be neighborly or familial. The short stories often take
dramatic turns in a few lines, with pairs described as having two opposite outcomes, de-
spite following the same divine prescription, due to one of them later being revealed as a
beef eater in slip 70. One of the most classic stories was that the protagonists were often de-
scribed as either ignorant or reluctant to seek help from Stove God, only to be exhorted by
the advice of their friends when they did obtain the divine prescriptions and were cured.

Third, a significant proportion of the prescriptions diverged from those of profes-
sional physicians, revealing a notable tension between Confucian medical practitioners
and popular religious healers who relied on divine medicine. This conflict highlights the
ongoing debates and competition between different healing traditions in China. Divine
prescriptions (xianfang fili/7) were quite different from the, presumably common, medi-
cal prescriptions (yifang % 77), with many miraculous stories starting by saying patients
resorted to divine prescriptions only after the failure of common prescriptions and much
suffering, as there are really few capable physicians J5 %1 K B %i/> in slip 95. Confucian
physicians were not always portrayed in a positive light. They were described as “having
eyes but missing the point” (youyan wuzhu A R f&Z) in slip 75. In this story, the said
Shanghainese obtained the divine prescription but did not have the courage to take it. He
went to consult “vulgar physicians” (suyi /4 §%) for a second opinion instead and was pre-
scribed a recipe with more than 20 ingredients, which led to his death. The evident tension
between the urban physicians and religious healers reflected in these texts arise due to the
diverging incentives of providing medical treatments. Many miraculous stories include
discourse directly against such physicians (yi #); at times referring to them as “vulgar
physicians” or “professionals of external medicine” (waike jia #M%}5) in slip 81. They are
described as stolen prescriptions and healing techniques. They are often rich, while still
being greedy for more profits, at times fighting among themselves. They treat bureaucrats
and the rich as a priority and often neglect the poor. The physicians themselves also got
sick but even their own prescriptions were inefficacious. They could only be cured after
praying to and obtaining divine prescriptions from the Stove God. When the physicians
learned of their recovery, they were also impressed with the efficacy of the Stove God, won-
dering “how could it be so if it’s not the divine prescription?” ARl /7 ZZ A& U1k in slip 92. It
was spelled out quite unambiguously, that “seeking a physician is not as good as seeking
the Stove God” RE§ A WISK A in slip 89, yet it appears that some texts assumed that some
patients would only request the divine prescriptions in secret I%>Kin slip 84.

In terms of the discourse on healing through moral improvement, one such morality
book is Qisheng dan #2“E S} published in 19013! from which Jigong descended frequently to
give instructions at the spirit-writing altar Qingyuntan # Z4# in Beijing (Fan and Wang 1996).
Medical prescriptions entered the genre of morality books no later than the eighteenth century.
One notable example is the expanded edition of Zengding jinxin lu 35T 45 8%.3% The 1797
edition features medical prescriptions, which are included in the latter sections of the book
(Goossaert 2022b, p. 197), indicating the integration of medical practices within the moral
discourse of these texts.

From the late imperial period, a large number of morality books were produced dur-
ing an apocalyptic framework with the background of war, natural disasters, or epidemics.
The medical prescriptions produced under such circumstances include morality texts titled
“prescription of immortality” (xianfang fli77). One such example is an undated medical
prescription, titled Guanyin pusa jiujie xianfang ¥ 5 H 5K 7733, is part of a text titled
Guanyin quanshan wen i3 #)3% L. The actual prescription comes at the later part of the
text, which reads:

...In front of us now is a great apocalypse, the rich and the poor are treated the
same. The third, sixth, and ninth months bring disasters; epidemics spread, trans-
mitting disease. Every household cannot escape the calamity; dysentery, plague,
and fevers add up. If you catch a disease, it may last a year and a half; even
extraordinary medicine struggles to cure the suffering. Evil people will eventu-
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ally receive their retribution, and good people each have their own rewards in
heaven. Common people, heed my guidance; I have divine prescriptions to res-
cue those in dire need. On the first and fifteenth days, recite the scriptures; on
the nineteenth of the second month, burn paper money. On the nineteenth of
the sixth month, set up an incense table, each family burns incense in gratitude
to heaven. On the nineteenth of the ninth month, when good deeds are fulfilled,
the Bodhisattva will naturally come to guide those with affinity...

CRATEUR REEL, B R AR, SONUAAT SO, ERRATIE R, KR
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The integration of medical oracles and moral cultivation into the healing practices of
the modern period reflects a significant evolution in the relationship between religion and
medicine in China. While medical oracles provided divinatory guidance for obtaining di-
vine prescriptions, moral cultivation emphasized the role of ethical behavior in achieving
and maintaining health. These practices often intersected, creating a discourse on healing
that combined physical and moral dimensions. The analysis of prescriptions from this pe-
riod reveals that they were often aligned with values and behaviors that originated in pop-
ular morality books, indicating an innovative strategy to enhance their dissemination. Fur-
thermore, the geographical concentration and societal condition of the miraculous stories
provide a valuable social and medical context, indicating that such practices were already
popular in Shanghai before the emergence of charities such as Jishenghui. However, the
practice of seeking divine prescriptions through spirit-writing also faced challenges and
criticisms. It is necessary to mention them before examining how these methods evolved
in response to opposition and changing societal attitudes.

4. Oppositions and Evolution of Divine Prescriptions

Despite its popularity, the practice of seeking divine prescriptions through spirit-
writing faced opposition and skepticism. Criticisms focused on the unorthodox nature
of some prescriptions and the dangers of relying on spirits for medical advice. However,
the practice persisted, adapting to changing societal attitudes and continuing to offer a
spiritual complement to conventional medicine.

The popularity of divine prescriptions could be evidenced from their depictions in
popular novels. From the sixteenth to the eighteenth centuries, the way to receive “divine
prescriptions” appeared to be subject to meeting the right person, access to whom was lim-
ited to the most privileged. The pursuit and accessibility of divine prescriptions gradually
entered the discourse of prestigious families in the late imperial period. What remains
stable lies in the fact that such divine prescriptions were sought after, as they are usually
perceived as the only viable option when all traditional methods failed.

In the famous eighteenth century novel The Dream of the Red Chamber AT #43*, when
the two protagonists Jia Baoyu ¥ # & and Wang Xifeng T E&JE| were taken ill by sorcery,
the family tried various approaches: sending off ghosts by rituals i%£%, possessions by
spirit-mediums Bk#, exorcism by Daoists, prayers and medicine, all to no avail. When a
Buddhist monk and a Daoist priest arrived to their rescue, the head of family Jia Zheng B
explained the situation as such: “Yes, two members of the family are bewitched. Have you
perhaps some miraculous remedy? A Mifl A 748, AEIG )5 1175?2735 The chapter
concluded by the pair exorcized the jade from birth of Jia Baoyu, with two protagonists
turning for the better.

In the late sixteenth century novel A Journey to the West PiiiL (earliest edition 1592),
it includes the following episode.

When the king heard this memorial, he was both frightened and angered. “This
means”, said he to the royal father-in-law, “that Heaven wants to destroy us! We
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have been sick for months, and the imperial physician has been wholly ineffec-
tual. It was fortunate that the royal father-in-law has bestowed on us a divine
prescription. We were just waiting for the noon hour today to lift the knife and
take out these boys” hearts and use them as our medical supplement. How could
they all be swept away by a gust of cold wind? What explanation could there be
other than that Heaven wanted to destroy us?”3°
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The mentioning of the court physicians (yuyi {f%%) in the emperor’s pursuit of di-
vine prescriptions indicated that their views on the divine prescriptions received through
spirit-writing might have played a role in the discourse about the subject matter. One
such text, written by Xu Dachun & KX# (1693-1771), one of the most renowned physi-
cians from Jiangnan during the Qianlong ¥ period (1736-1795).% In his Yixue yuanliu
Tun B35 (preface 1757)%, we find a text titled “Treatise on the divine prescriptions”
5L 5, in which Xu writes:

On the topic of divine prescriptions, there are those in the world who write talis-
mans to invite immortals” presence and to request medical prescriptions. Some of
these prescriptions are indeed shallow, crude, unorthodox, ineffective, and even
misleading. However, there are also those which are profound, ancient, remark-
able, and solid, possessing miraculous efficacy when used for healing. The immor-
tals (providing the prescription) might claim to be Lii Chunyang or Zhang Zhongjing,
making the prescription seem akin to the therapeutic methods left by Chunyang
and Zhongjing. This phenomenon is rather strange and yet has its logical aspects.
After all, spirit-writing (ji fil.) is about opportune moment (ji #). The call from peo-
ple’s heart can reach anywhere. If one sincerely seeks healing, there must be spirits
or deities capable of healing who will respond. While they might not genuinely be
Chunyang or Zhongjing, they could be those from the past who were wise in med-
ical principals but died before their time. Their spirits, not yet dissipated, roam
between heaven and earth, appearing in response to the call to demonstrate their
ability. When the patient recovers as expected, it’s considered a fortunate meeting
(with the spirits) has happened. This, too, has its own logic. While the prescriptions
might not be entirely effective, they carry essential meanings. This contrasts with
modern physicians, who often use contradictory medicines that harm people, and
at crucial moments of life and death, they are reluctant to say things with certainty,
this is because heavenly secrets cannot be leaked out so easily. As for the prescrip-
tions that are unintelligible and unorthodox, they are likely the result of unskilled
spirit-writing or insincere patients, and (these prescriptions) cannot be considered
genuine divine prescriptions.
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Another such work is Huisheng ji [il4:4E by Chen Jie B (fl. 1789).40 In the preface
dated 1789, Chen Jie discusses the effectiveness of divine prescriptions received through
spirit-writing and emphasizes the importance of careful application in medical treatment,
as in the following.

148



Religions 2024, 15, 1303

Exquisite remedies have often been passed down from immortals, such as those
found in the “Thousand Gold Prescriptions”, which are particularly renowned. I
myself have long suffered from phlegm disease, and later, my left knee devel-
oped a cold pain that did not heal despite numerous treatments over twenty
years. In the year of Wushen [1788], I respectfully set up a spirit-writing altar
to seek a cure, and the ancestral master, Ge Xianweng [Ge Hong], through the
spirit-writing, indicated that this knee pain was caused by accumulated phlegm.
Fortunately, he bestowed a medical prescription that quickly eliminated the long-
standing illness. Since then, whenever my family members have been ill, we
have earnestly prayed for prescriptions from the immortals, and all have been
effectively cured. However, since the ancestral master treats illnesses based on
the individual, the obtained spirit-medium prescriptions have not been widely
disseminated. My only wish has been to thoroughly search among the people
for proven effective prescriptions, regardless of whether they have been previ-
ously engraved (on woodblocks), and publish them for the public. Still fearing
that among the compiled prescriptions, some may only work temporarily and
should not be considered infallible, I respectfully requested the ancestral master
to select, resulting in over four hundred prescriptions. The spirit-writing also
stated that I possess a heart dedicated to aiding the world; hence, for all requests
made, the spirit-writing was used to guide me. Nowadays if someone has a col-
lection of effective prescriptions ready and ask me for a selection, I would also
be happy (to accept such requests). However, as illnesses vary in deficiency or
excess, cold or heat, and medicines differ in warming, cooling, tonifying, and
reducing properties. Deficiency requires warming and tonifying, excess needs
purging and dispersing. If one does not accurately diagnose the condition and
mistakenly administers medication, the consequences can be serious. By choos-
ing those prescriptions that are sure to be effective, there will undoubtedly be
no failures. Therefore, this book is aptly named The Collection for revitalization.
Respectfully narrated in the introduction, to embody the ancestral master’s com-
passionate heart for universally relieving suffering.
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When a Jiangsu literati-official Xu Zonggan %555 (1796-1866, jinshi 1820), returned
to his hometown Tongzhou for his mother’s funeral in 1843, he collected a series of local
anecdotes into a collection titled Elu zaji T E 5L, * two of the anecdotes related to spirit-
written prescriptions in Jiangsu area at the time.

[Anecdote 1] In the city of Tongzhou, the divine prescriptions from the Huawang
Temple are highly efficacious, known in Sichuan as the “Medical oracles of Transen-
dant Hua”, and are revered and kept in homes. Recently, it is possible to obtain
medical prescriptions through spirit-writing in the temple in Tongzhou, with many
prescriptions beginning with mentions of “When so-and-so descended in the altar
of Master Dongheng.**” A couplet in the temple reads: “The eternal regret of not
splitting Cao Cao’s skull; the fleeting fame for treating Guan Yu’s arm”. The widely
circulated stories are expansions from the original narratives, unaware that both the
History of the Later Han and the Records of Wei contain detailed biographies and de-
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scriptions of these prescription methods. Thus, a volume has been compiled and
printed for distribution, with the preface entered into the anthology of literature.
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[Anecdote 2] The Feng family from Tongzhou, devotees of an altar known as
“The Immortal’s Altar”, have been ceaselessly approached by those suffering
from illnesses, seeking medical prescriptions through spirit-writing, often wit-
nessing miraculous occurrences. Most astonishingly, there have been times when
one or two medicinal pills would fall from the air above the altar. Those who took
these pills were cured immediately. Some doubted and suspected deceit, how-
ever, upon investigation, the origin of these pills remained a mystery, and it was
found that the host family was not known for using tricks to dazzle others.
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Another medical treatise Lenglu yihua ¥* )i %55 (preface 1858) by Lu Yitian LA
46 (1802-1865, jinshi 1836), a Zhejiang literati who published a few works on medicine,
critiques the practice of using spirit-written prescriptions il 77 for medical treatment, high-
lighting its unreliability and potential dangers. Lu writes:

Caution on [using] Medicines: The trend of spirit-written prescriptions is partic-
ularly popular nowadays. How could immortals be treating human illnesses?
In reality, they are mostly just spirits or ghosts, hence the outcomes are hit or
miss. Among the cases I have personally witnessed: In the capital, Zhang Ziya
suffered from chills and fever. A spirit-written prescription included ginseng
and astragalus, but it led to phlegm obstruction and his death. In Xiaoshan,
Li Yixuan, who was elderly and suffered from paralysis of the legs. The spirit-
written prescription uses Aconitum, Rehmannia glutinosa, Hansenia weberbaueriana,
and Asarum sieboldii among others, resulting in a fatal loss of blood. Those who
are deceived by this practice argue that if it works, it is due to the efficacy of the
immortals; if not, they claim that the person was destined to die, and the immor-
tals merely facilitated their end. Alas! Is this even worth discussing? Medicine is
meant to preserve life, but it can also harm life. Those who take it must exercise
great caution.
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This opposition against divine medicines continues in the 1930s, when the practice of
publishing divine prescriptions as addendum to popular texts must adapt to the changing at-
mosphere of the time. Due to the anti-superstition movements in urban centres at the time, the
divine prescriptions were published under sections which appear more secular. One such ex-
ample is the Zhuzi shanding yuquan zhenben taoyuan mingsheng jing & M52 T % E A Bk [ B 28
4% 48 published in Shanghai in 1939. For the content list, we find the title which is now referred
to as “Medical prescriptions through experience” 4822 /7. The priority of the time appears
to be epidemics such as cholera and plague. The list of prescriptions was arranged by classical
departments, such as internal, external, women, children.

While the practice of divine prescriptions has historically faced criticisms and chal-
lenges from professional physicians exercising outside of religious settings, these texts re-
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flect the tensions between the two different views on the human body and etiology of
illness, reflected in their distinct healing practices. During the nineteenth and twentieth
centuries, the practice of spirit-writing and divine prescriptions must evolve within the
changing landscape of Chinese medicine and society.

5. Historical Context: Epidemics and the Emergence of the Jigong Cult

Disasters such as epidemics have historically played a crucial role in the veneration of
new deities and the evolution of their cults in the late imperial period. For example, the reve-
lation from the Patriarch of Great Peak during the 1898 rat plague,49 Lord Guan during the epi-
demic in 191250 and Master Ming, who gave out free medicine to save more people.’! The be-
lief in the growing healing efficacy of Chinese gods by the local population would explain the
growing popularity of certain local cults. A significant shift was observed in the late Ming dy-
nasty in the way revelations were presented in spirit-writing texts (Goossaert 2022b, chap. 6).
During the early modern period, these revelations were usually exclusively addressed to initi-
ated members of spirit-writing groups. However, this period saw a change in audience, with
revelations starting to be addressed to the public, indicating that spirit-writing groups began
to engage more broadly with the local population.

The number of spirit-written prescriptions surged during the nineteenth century, cor-
responding to the height of epidemics outbreaks, especially in the regions of South China,
including Guangzhou &/l and Hongkong %5, According to the statistics of Lai Wen
$43C and Li Yongchen 257K i, there were 645 records of epidemics outbreaks during the
period of 1875 to 1911, averaging 2.92 outbreaks per year during 1875-1899 and 5.3 out-
breaks per year during 1900-1911.52 In this context, medical emergencies made the option
of going to temples, monasteries, and charitable halls to seek healing untenable for the lo-
cals without other means. Recent scholarship through historical study and fieldwork has
shown that medical oracles have been practiced until this day in many parts of the Chi-
nese world, and historically it has been particularly popular in southern coastal provinces
such as Fuzhou /!l (Schumann and Valussi 2023, pp. 334-35). This practice could also
be closely related to charitable institutions such as shantang 3%, where pharmacies for
traditional Chinese medicines have been an integral part.>

When epidemics spread further to the Jiangnan region, we find some gazetteers of
individual shantang charities provided an untapped source for the activities of these char-
ities and the role spirit-writing played in it. For example, the Pujitang 55 in Gaochun
#i¥% in the south of Nanjing published in 1900 a large gazetteer™ detailing their activi-
ties and their intense spirit-writing communications with the gods.>® Providing healing
to the locals is one of the major functions of Pujitang, with the last section titled “Di-
vine prescriptions for universal relief” #4177 in the gazetteer dedicated to a collection
of divine prescriptions revealed by various gods, such as Wang Dadi VER#, Xu Dadi
# R, Zhong Liquan $EBEH#, Patriarch L 465167 (or Fuyou dijun 24 7#), Transen-
dant Zhang 7R A, Patriarch Hua #4Hffi. Most of the divine prescriptions were received
through spirit-writing in Pujitang, but some were likely collected from different channels;
for example, one mentioned “this prescription was sent from shantang in other provinces”.
These prescriptions addressed various illnesses, but many mentioned terms related to con-
tagious diseases, such as sha % and wen Ji. The prescriptions are referred to by names such
as puji wan I AL, bao'an dan RZFE, biwen san FEJEHL, which we find in sources describing
the medicine given out by Jishenghui.

One important piece of textual evidence associating epidemics with an emerging Bud-
dhist healing god Jigong ¥ 2 (d. 1209) is Wen da tianjun shouwen jiangfu baochan i X R WU
P4 21 1,% a spirit-written litany published in 1891 in Jingyi tan #{—1#, Zhejiang province,
for the ritual expelling of epidemics dedicated to Marshal Wen IR ICHN.Y In the preface, Jigong
explains the etiology of epidemics as being caused by evil ghosts who wants to bring down
people with wicked minds with them. Rituals such as litanies of repentance would be able to
allow the sinners to improve their morality and then evade the evil ghosts.
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Jigong is the legendary Chan monk from the Song dynasty, known for his eccentric
behavior, including drinking wine, eating meat, and other actions running against the tra-
ditional Buddhist monasticism (Shahar 1998). Despite his contentious relationship with
the Buddhist establishment, Jigong’s life and miracles became the subject of various liter-
ary and dramatic works over the centuries during the Ming and Qing periods.>® Lore about
Jigong is often saturated with humor and miraculous stories, making him a beloved char-
acter in both narrative stories and especially spirit-writing circles, which emerged from the
late Ming dynasty and thrived during the late Qing and early Republican era.

Jigong's efficacy in providing healing circulated in the Jiangnan region, and his cult saw
significant expansion partly due to the efficacious medical prescriptions purportedly received
through spirit-writing, a practice that gained prominence during these tumultuous times.’
In fact, the expansion of spirit-writing groups can be directly attributed to the fact that the
leaders of such groups have been often healed by medical prescriptions received from the
20ds.?? The cases of new members being initiated into a religious order due to being healed
by religious specialists seems particularly abundant in the Jiangnan region. Min Yide F—%3
(1749-1836), who was cured by Quanzhen Daoist in Tiantai mountain X {5 Ll during child-
hood, later became the founder of the Jin'gaishan 4% I network, which provides healing
and other ritual service to the locals. The Jin’gaishan network is intimately associated with
the local Jigong network, which also adopted a double identity, worshipping both Patriarch
Lii and Jigong since the late nineteenth century (Goossaert 2021).

Another compelling case related to the Jigong cult is that of Falun £ (fl. 1875),
whose childhood healing, attributed to a divine prescription from Jigong via spirit-writing,
profoundly influenced his later life. As a Buddhist monk at Dinghui Temple 5& =%, where
Jigong’s tomb is located, Falun not only strengthened ties with spirit-writing altars, but also
actively promoted the Jigong cult, significantly contributing to its regional expansion.®!

6. The Religiosity and Charity of Jishenghui in Republican Periods

The Republican era witnessed profound social transformations, with new social entities—
ranging from local community associations to organized religious societies— stepping in to fill
the gaps left by weakened state institutions, particularly in response to frequent crises such as
famines, floods, and epidemics. A notable aspect of this transformation was the native adapta-
tion to the Christian model of social engagement in philanthropy. By 1937, over 300 Chris-
tian missionary hospitals had been established, some of which actively proselytized while
providing medical care. This vigorous Christian engagement spurred members of local elites
to participate in charity as Buddhists or Confucians, both in imitation of and in contrast to
Christian initiatives (Goossaert and Palmer 2011, pp. 78-79). One of these emergent charities
was the Shanghai-based Chinese Society for the Relief of Sentient Beings (Shanghai zhongguo
jishenghui Fi -H 54 &), established in 1916 (Wang 2008).

The range of charitable activities of Jishenghui was remarkably vast. Its endeavors
included offering diverse ritual services, often free of charge. The organization also en-
gaged in punctual acts of philanthropy, stepping in during times of natural disasters to of-
fer crucial relief, such as food, clothing, medicine, and coffins to the affected.®? Jishenghui
took on the responsibility of establishing and managing key institutions, including clinics,
hospitals, soup kitchens, orphanages,®® and temples,% serving both the immediate and
long-term needs of local society during times of crisis. The success of Jishenghui not only
attracted numerous social elites and prominent lay Buddhists at the time such as Wang
Yiting F—% (Wang Zhen T 7%, 1867-1938)% to participate and lead their diverse charita-
ble activities in the early twentieth century, but also simultaneously propagated the Jigong
cult through their philanthropy activities.

Jishenghui serves as a prominent example of a hybrid institution of philanthropy and
religious practices in addressing the era’s challenges. Not all activities of Jishenghui were
conducted in a religious context, and all associations such as Jishenghui have every rea-
son to make themselves appear modern, secular, philanthropy-oriented rather than faith-
oriented, especially for those operating in the social context after 1898 (Goossaert 2006).
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However, existing work has shown that the origins of Jishenghui are closely linked to the
Jigong cult.%®

One unique aspect of Jishenghui’s activities involved spirit-writing sessions, during
which its members received divine revelations from Jigong. These revelations guided their
multi-faceted philanthropic work during periods of crises, illustrating how religious prac-
tices were integral to their mission. Wang Chien-chuan + 5 )I| has shown that both their
spirit-writing altar called Jiyunxuan ££ ZZ#f and their philanthropy association, Jishenghui,
are but the two sides of the same coin, having their origins in two particular spirit-writing
altars of Jigong: Hengji tan 1H#3H in Fuyang & %, Zhejiang province and Yongji tan 7K 18
in Wushan %111, Hangzhou #7/1.8” According to Meir Shahar, the first time when Jigong
descended in spirit-writing sessions was during the Boxer revolt around 1900 (Shahar 1998,
p- 186). Other than the influence of novels and opera, spirit-writing groups were crucial
in promoting the popularity of Jigong worship. By the 1930s, Jigong had become a major
deity for spirit-writing within the redemptive society Yiguandao.68 Today, Jigong contin-
ues to descend through spirit-writing to provide healing to the local population, most no-
tably in contemporary Hongkong.?” In some spirit-writing halls in Taiwan, a majority of
concerns from worshippers centered around health, followed by career or else (Katz 2023,
p. 618). The divine prescriptions, in their current form, are merely divine water, referred
to as cinnabar water (danshui F}7K), talisman water (fushui f7K), or exorcist water (fashui
1%£7K); most often, flower tea.”? The earlier form of the divine water could have been an
infused water or tea with ashes from burned talismans (Katz 2023, p. 618).

These spirit-writing altars of Jigong should be understood in the long history of spirit-
writing as a ritual technique to receive divine revelations. Early instances of spirit-writing
could be attested to the Song dynasty, and it is considered as a religious technique for a person
or a community to communicate with gods, with the aim of seeking response to personal
requests, access healing, or moral guidance as means to achieve self-divinization (Schumann
and Valussi 2023, p. 1). Many of the spirit-writing groups, including the Jigong cult, developed
charitable halls (shantang %) dedicated to charitable acts toward the public from the late
Ming onwards (Fuma 1997; Liang 1997; Smith 2009). The concept of serving for the benefit
the public was a recurring theme in many modern spirit-writing revelations and formed a
core part of these groups’ activities (Yau 2005; Goossaert 2022b, pp. 214-16). The concept of
serving the public good through charity and healing practices, often revealed through spirit-
writing, underscores a significant aspect of Jishenghui’s identity (Schumann and Valussi 2023,

pp. 9-10).

7. Transmission of Knowledge: Spirit-Writers with Medical Expertise

In terms of healing, in many cases, several key members of these groups were persons
with significant medical knowledge, or even trained physicians. They employed a range
of methods in their healing practice. Some offered medical consultations, while others per-
formed healing rituals such as exorcism, talisman incantations, and spirit-writing sessions,
where medical prescriptions were revealed by the gods. This practice was used to help indi-
viduals and particularly on a larger scale during epidemic outbreaks. For instance, during
the 1894 bubonic plague epidemic in Canton, spirit-writing played a critical role in facilitating
the growth of large spirit-writing altars (Yau 2011; Shiga 2010).

Not only were some physicians themselves wielders in spirit-writing altars, they ac-
tively trained the next generation of wielders in private homes. One such narrative source,
written by Bao Tianxiao 3 X % (1879-1973), described a widespread presence of two forms
of spirit-writing altars, predominantly dedicated to Patriarch Lii and Jigong, in Suzhou
during the late Qing dynasty. These altars were set up in public spaces such as charita-
ble halls, as well as private homes. They were places where the sons of literati families
were taught to become wielders-cum-mediums and to interpret the divine prescriptions
received through spirit-writing.

In Bao’s memory, the spirit-writing altar in his home usually takes three persons to
conduct a séance, two persons holding the stylus to write in the sand pan, while the third
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person writes down the characters as they appear in the sand. Because one of Bao’s uncle’s
being sick often and the family being unwilling to recruit outsiders, Bao was recruited by
another uncle to be the recorder (Iu lun #%3) of the spirit-written texts. Bao was unsure of
himself at the beginning; however, he was assured by his uncle that the characters would
mostly be simple ones and even if mistakes were made, it could be corrected afterwards.
During the training, Bao was given a spirit-written text from Jigong to read and rehearse.
Bao participated in the séance immediately on the second day, kneeing on a table next to
the spirit-writing altar, he writes all that appeared in the sand with a brush onto a notebook.
Half an hour later, the séance was finished. Bao’s first attempt was quite successful, with
only two three characters needing to be corrected. However, Bao acknowledges that it was
much more difficult to ask for medicinal prescriptions:

However, I faced some difficulties while seeking the “divine prescriptions”, as I
wasn’t familiar with some of the names of the medicines and ended up making
typos. But my uncle Yannong is knowledgeable in medicine. He has always
studied medical principles. When prescriptions were being given at the spirit-
writing altar, he gave detailed instructions and checked carefully, making the
process go smoothly.

AR ANTT BRI, KR s, RARE, w7 ERE
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A survey of the currently available medicinal slips seems to suggest that the Chinese
gods prescribe what most village physicians would prescribe for their patients. This is
not surprising considering that, in fact, many of the wielders of spirit-writing altars which
provide healing service are actually physicians themselves. The identities of such wield-
ers are rarely explicit in the early modern periods. However, we have much more data
in many localities for the late imperial period and the twentieth century and can assume
that the tradition of appointing physicians, or at least persons with medical knowledge,
to the role of wielder was one of the necessities of providing healing services of spirit-
writing altars. For example, Lou Dexian #/#4; (1592-1645) in Liu-han Altar 1 1872 and
Wu Shoushuo %7 (d.u.) in Shanqing jingtang ¥ B#4¢ 4,7 were both physicians-cum-
wielders in spirit-writing altars.

The first physicians-cum-wielders for receiving divine prescription at Jigong spirit-
writing altar of Jishenghui is highly likely Bu Zhangwu 7 &% 11 (1874-1933) (Zhang 2014,
p. 184). Hailing from Henan, Bu Zhangwu was an exemplary literati (juren 1903) in the last
decade of Qing dynasty. He worked for a time under Yuan Shikai 7t #l (1859-1916) until
1915, when Yuan proclaimed himself the emperor. Bu expressed his opposition by leav-
ing the Yuan court, and moving south to settle in Shanghai, together with his friend Yuan
Kewen 3 523 (1890-1931), son of Yuan Shikai. They were said to be hosted in the house
of Jiyunxuan £ ZE#f-cum-Jishenghui starting from this period, which coincides with the
founding of Jiyunxuan in 1915 and Jishenghui in 1916.”* The roles played by both men in
these groups were only hinted at, if not intentionally blurred in existing public records.
Neither of the two men was listed on the 1918 official member list of Jiyunxuan.”> Bu
Zhangwu was only mentioned in a list of elected employees, one of the three responsible
for an auditing department (shenheke # 1#%%}) of Jishenghui in a press article on Shenbao in
1920.76 Yuan Kewen was even more discrete about his being a “disciple of Jigong”, which
we learnt only from the reference from mourners on his funeral in 1931.77

However, Bu Zhangwu’s involvement in the spirit-writing sessions of Jiyunxuan-cum-
Jishenghui is clear. If recording the Jigong poems through spirit-writing was only a private
pastime,”® Bu Zhangwu started to make good use of his medical knowledge to provide
healing service to the public for free. Following the operation models of other popular
charitable halls, such as Renji shantang {-3%%, founded in late nineteenth century,”
the distribution of medicines (shiyao Jifi4%) featured a prominent role among the charita-
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ble activities of Jishenghui, operated by a specific branch “medicine distribution outlet”
(shiyao chu Jiti 8% iz).50

8. Disaster Relief Efforts by Jishenghui

When Chen Runfu Bfil#] 7% (1841-1919), the first chief of Jishenghui passed away, Wang
Yiting took charge and brought with him wealth of first-hand experience working for other
philanthropic groups (Shen 2011, pp. 103-6). In 1920, Jishenghui made a public advertise-
ment on the first page of the popular Shanghai newspaper, Shenbao, in which they did not
shy away from disclosing publicly that the provenance of the medicines from Jishenghui
were through spirit-writing. The advertisement says:

Each summer, in accordance with the medicinal prescription received through
spirit-writing, various cinnabar pills were specially prepared to provide timely
relief and to cure epidemics, offered for free to both locals and those from other
regions for emergency use. Their miraculous efficacy was well-established, and
no charges were incurred. If philanthropists come forward to Jishenghui with
donations to collect medicines to give away [to the people], the association will
produce and distribute these medicines according to the prescription, thus broad-
ening the charitable merits.
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The spirit-writing flavor of these medicines could be attested from earlier mentions
of such medicine names before 1920, when “Immortal merits” Pujidan {237/} and
“Immortal merits” Pujishui fill 77K were distributed to the poor during the epidemics
in 1919.82 Such divine medicines were given out as charity at least throughout the 1920s.
Again, in 1923, we found the same 1920 advertisement for such cinnabar preparations were
again put on the front page of Shenbao four times from May 24th to the 30th.3% Such an
intensive advertising campaign worked on two fronts, first at promoting the efficacy of the
medicine from Jishenghui, second at soliciting funds to mass produce their medicine and,
in turn, their influence nationwide. In 1924, Wang Yiting wrote in praise of the generosity
of one such donor.8*

During the period of the Central Plains War H1J5 K# from the late 1920s, Jishenghui
distributed large quantities of medicines to the disaster area in Qufu Hfi & in Shandong
province, including a few cinnabars: Baoandan &%/}, Jishengdan ¥4/}, and liquids:
Pujishui %%k and Jishengshui 427K, 8 at times with campaigns led by Wang Yiting
himself.3¢ Many of the cinnabars produced by Jishenghui are multi-purpose. Take Baoan-
dan R % F} for example. Not only were these sent to the disaster-striken areas, they were
also said to cure febrile seizures in children.®” We can learn of the extremely popular re-
ception of these various medicines produced by Jishenghui from a 1931 newspaper article,
which reads:

The Chinese Society for the Relief of Sentient Beings (Zhongguo jisheng hui " [ 75
42 €) has recently received letters from Yu Zhusheng &#4 and Zhou Jingfu
JE L, the directors of relief activities in Tianjin and Beijing, who report multiple
times that as we enter summer, epidemics have broken out and are widespread in
areas such as Rehe and Chaoyang in the northern province. The villages lack good
doctors and pharmacies, and many disaster-stricken residents succumb to their ill-
nesses. In addition, the displaced refugees from Henan need to carry medicines
to prevent epidemics when passing through stations like Tianjin and Beijing. The
esteemed association previously sent 20,000 bottles of jishengdan ¥4} and 1000
boxes of baoandan 1#% '}, both highly effective and life-saving medicines. How-
ever, due to the vast disaster area, distribution has been uneven and supplies are
nearly exhausted, hence, an increase in aid is requested. The association recently
shipped another 10,000 bottles of jishengdan from Tongzhou ship, and the Taishun
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ship sent 20,000 bottles of shidishui |-#7K. Still, there are insufficient supplies to

distribute, so we plan to send another 20,000 bottles of jishengdan soon to meet

the urgent needs. The medicines from the association are effective and valuable.

Now, Beijing and Rehe provinces have sent a total of 70,000 bottles of Jishengdan

and Shidishui. The cost of the medicines is considerable. If people from all walks

of life and philanthropists could generously contribute to the medication fund to

produce more aid, the disaster victims could gain relief, and such acts of benevo-

lence and beneficence would indeed be boundless.
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Two different approaches for healing existed in parallel in Jishenghui before 1933.
One was certainly divine prescriptions received through spirit-writing. After Bu Zhangwu
passed away in 1933, Jishenghui started to downplay the aspect of divine prescriptions re-
ceived through spirit-writing, but rather started to advocate for the new healing methods,
referred to as “spiritual operations for healing” (jingshen shoushu zhibin ¥ # T #7765 ).
This approach was explained in a postface written by Qiu Wenqing FSf7# collected in the
Jishi tayuan zhi VRS BEE in 1939.% In this text, Qiu Wengqing exclaimed that the “spiri-
tual science” (jingshenxue F§#5%) was the synonym for the healing ritual of “Healing meth-
ods using fingers as needles combined with samadhi and five thunder rites” (sanmei wulei
zhizhen zhi zhifa =R T8 EF21672%). Qiu’s method of “spiritual healing” was taught by
his master Zhu Qicheng 4% E (1871-?), a senior member in both the spirit-writing altar
Jiyunxuan and philanthropy group Jishenghui. However, we only learnt of this transmis-
sion and the specifics of this healing ritual through sparse sources. Both Zhu Qicheng and
Qiu Wengqing featured prominently in another major endeavor of repair and reconstruc-
tion of Yuxuguan & HE 8, a Daoist monastery near Nanjing, in 1936.%9 Zhu not only took a
leading role in the reconstruction project, but also planned for an additional construction
of a temple for Jigong (jigong foyuan ¥ A #5) on the same site. During the fundraising
campaign, Zhu Qichen was the most active and successful collector of donations, raising
more than a third of the total funds.

The clinic in Jishenghui organized separate consultation days for men and women,
likely to avoid the free mingling of different genders, which would lead to labels of super-
stition. By all appearance, Jishenghui clinic is a modern scientific medical institution, con-
ducting smallpox vaccinations twice a year during spring and autumn. Nonetheless, the
practice of producing cinnabar has not stopped. They distribute various kinds of medicines
year-round for the benefit of the sick and needy. For example, when noticing a high
prevalence of poor health among women in the country, they made a special medicine
for women called “jishi desheng dan ¥ {H:734: /1.1 In contrast with the 1920 advertise-
ment, where it was particularly emphasized that “the medicine was made according to
divine prescription received through spirit-writing”, here in the 1936 advertisement the
provenance of the medicine was not mentioned at all.”> With spiritual healing being one
of the accepted scientific methods, the Jishenghui clinic appears modern and secular. The
press article says:

The Jishenghui traditionally provides spiritual healing. It is stipulated that men
are treated every Monday, Wednesday, and Friday, while women are treated
every Tuesday, Thursday, and Saturday, with no consultation fees. Addition-
ally, smallpox vaccines are administered in the spring and autumn, and vari-
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ous medicines are dispensed year-round to benefit the sick. Reflecting on the
fact that a majority of women in our country suffer from ill health, the common
causes are sadness, depression, and anger, resulting in symptoms such as chest
tightness, abdominal distention, back pain, waist soreness, and menstrual disor-
ders. Consequently, many children born to these women are weak. As winter
has now arrived, there are many impoverished women in society who are unable
to seek medical attention. The Society has specially produced a gynaecological
medicine, Jisheng desheng dan, which primarily regulates the liver, soothes the
qi, nourishes the blood, and adjusts menstruation. It effectively treats symptoms
such as rising heat phlegm, qi obstruction, limb numbness, pre and postpartum
conditions, and menstrual loss of blood. Any patient can obtain this medicine
from the Society’s location in the International Settlement on Ningbo road, Gujia
alley, free of charge.
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Jishenghui also invented new medicine during the cholera crisis in 1930s, as we can
see from the following press article:

Jishenghui donates medicine to help disaster victims. Two hundred bottles of

the newly invented Jishadan Z#5J}. Jishenghui recently invented and formu-

lated a special paste for the corners of the eyes, Jisha jiuming dan 2R/t to

treat cholera. It’s very effective. Whoever gets cholera, apply this medicine to

the corners of the eyes. After application, tears will flow and the eyes will feel

painful, while limbs become numb and cold. The medicinal properties immedi-

ately reach the dantian 7} [, and the cholera can be cured. If the eyes do not hurt

after application, then itis not cholera. However, this medicine must not be taken

orally. A single bottle of this medicine can treat three to four people, applied two

to three times every two minutes, until the patient’s limbs are no longer numb

or cold and the body is comfortable. Consequently, the Society donated this

medicine to various charitable organizations in Shanghai yesterday, contribut-

ing two hundred bottles to the Northeastern Refugee Relief Union (dongbei nan-

min lianhehui L #E B4 &), to be forwarded to the regular representatives of

these charitable organizations, Qu Yingguang /i 5%, Feng Yangshan #5411 1L, for

distribution and trial use among the sick in disaster-stricken areas. It is reported

that the Society will soon send this medicine to the post office for distribution in

plain letters.
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In 1933, they sent Yushu dan EAES} to the disaster areas, in the article, it was specif-
ically mentioned that it was “home-made medicine” (zizhi zhi yaopin [ %2 24 /%).% The
name for the medicine Yushu %#f draws on Yushu jing EME#E, a fundamental scripture
written through spirit-writing and used in the cult of Puhua tianzun #{¢ X % for thunder
rituals. At times of utter urgency, such as flooding, Jishenghui will send all the variety of
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medicines in their disposal: jishengdan 4= )}, shishasan ), medicine for dysentery
R4, shidishui 1i#7K, rendan AJ}, baoandan {4 %7, lingbaodan # 7 /7.%

In sum, during the late 1920s and 1930s, Jishenghui played a crucial role in disaster
relief, distributing large quantities of medicines to areas affected by war and epidemics.
Led by Wang Yiting, they provided multi-purpose medicinal pills and holy waters, which
were highly effective and well received. Despite shifting from divine prescriptions to “spir-
itual healing”, Jishenghui continued to innovate and produce new medicines. Their clinic
offered free consultations, smallpox vaccinations, and year-round medicine distribution,
demonstrating a modern and pragmatic approach to public health during a tumultuous
period in Republican China.

9. Concluding Remarks

In conclusion, this study proposes a new framework for understanding the interaction
between religion and medicine in China, emphasizing the roles of healing gods, healers,
rituals, and its contemporary relevance, through ethnographic fieldwork.

First, this study underscores the significance of healing gods and their divine pres-
ence in ritual healing practices in China. While previous scholarship has concentrated on
well-known figures such as the Medicine Buddha Bhaisajyaguru (yaoshi rulai ZERT#1£),
Avalokite$vara (guanshiyin #i {t: #/Kannon #{#), and Mafjusri (wenshu pusa SCHE i),
this research highlights Jigong % A" as an important Buddhist healing deity among lay Bud-
dhists from the late imperial period to the present. The findings align with earlier work by
Strickmann (Strickmann 2002) and Yii Junfang (Y 2001), which showed that in Chinese
popular religion, the transformative adaptations of these deities in local contexts often out-
weigh their original textual or iconographic forms. Jigong, originally a historical Buddhist
monk, evolved into a prominent healing god by the late imperial period; exemplifying the
later stage of sinification process of Buddhism in China. This evolution highlighted the
need for further scholarly exploration of Jigong's role and significance, not only to deepen
our understanding of religious adaptation in Chinese history but also to illuminate the
broader processes through which Buddhism was reinterpreted and integrated into local
popular practices.

Second, the case study of Jishenghui demonstrates the organization’s enduring com-
mitment to healthcare provision and medicine distribution across diverse regions of China,
even amid challenging socio-political climates. Despite prevailing anti-superstition cam-
paigns in Republican China, Jishenghui maintained its credibility and trustworthiness, as
reflected in public endorsements and advertisements. This reflects broader historical dy-
namics, where traditional healing practices were adapted to meet contemporary needs,
whether voluntarily or under societal pressure. It is important to note that ritual healing
was not the sole approach adopted by Jishenghui. Rather, figures like Wang Yiting epito-
mized the elite of the time, who were simultaneously faithful to their inherited religious
culture and pragmatically open to modern medical practices and innovations. Wang Yit-
ing’s expertise in organizational management, media engagement, and extensive social
networks was crucial to sustaining philanthropic efforts such as those of Jishenghui dur-
ing the tumultuous period of Republican China, when their philanthropic work in societal
welfare and healthcare was urgently needed by the common people.

Third, this study reveals the critical role of spirit-writing as a ritual technique to in-
voke divine presence and obtain medical prescriptions. The practice of obtaining medical
prescriptions through spirit-writing should be understood within the broader context of
religious healing rituals and their historical evolution. This practice exemplifies the in-
tegration of local traditions into Buddhist healing practices, enriching the studies of the
history of religions and medicine in China. While existing research often highlights the
twentieth century as a period of significant modernization and secularization in Chinese
medicine, this study shows how Buddhist individuals such as Wang Yiting and institutions
like Jishenghui navigated modernity in the early twentieth century. These divine prescrip-
tions were widely disseminated by religious institutions such as spirit-writing altars and

158



Religions 2024, 15, 1303

charity halls, which facilitated their acceptance and utilization across various communities.
Within this network, organizations such as Jishenghui emerged as vital agents of healing
and philanthropy in Republican China. Their development was closely linked to the estab-
lished network of spirit-writing altars, practitioners with medical expertise, and support
from social elites, institutions and general public, illustrating a unique aspect of the inter-
section between religion and medicine in this historical context.

Fourth, this study explores the fluid boundaries between Buddhist and Daoist heal-
ing practices. While competition between these traditions is frequently emphasized, this
study reveals more complex dynamics. It shows that Buddhist figures such as Wang Yiting
adopted Daoist methods to further their philanthropic and self-cultivation goals, bridging
gaps between religious and medical practices in Republican China. Meanwhile, two con-
ceptions of illness and healing prevalent in contemporary societies can be traced back to
their medieval religious origins. First, many individuals turn to religious healing only
after conventional medicine fail—a pattern observed since the late imperial period until
today—and, second, in contemporary China, illnesses are sometimes perceived as moral
failings, with cures involving repentance and atonement, reflecting traditions from me-
dieval and late imperial periods. Notably, these two beliefs are shared across both Bud-
dhist and Daoist traditions, demonstrating a convergence in their approaches to healing.
The persistence of these beliefs and practices also serves as a remarkable living testimony
to the resilience of religious frameworks in shaping perceptions of health and disease even
in modern, scientifically oriented contexts.

Finally, the history of revelation in Chinese society over the past two millennia presents
a marked contrast to societies of Abrahamic traditions, where monotheistic traditions often
limit revelations. The distinctive cultural context of Chinese societies, with its rich history of
spirit-writing, offers a unique case for examining how divine prescriptions are woven into ev-
eryday life and medical practices. The emergence of Jishenghui, linked to regional epidemics,
parallels developments in other cultures, such as Japan, where the Medicine Buddha’s cult
rose in popularity during the Heian period (794-1185) amid devastating epidemics (Yieng-
pruksawan 1996). A comparative study involving pluralistic societies such as India could
also open new dimensions of understanding (Weiss 2009). Thus, this study’s findings on di-
vine prescriptions in Chinese society not only adds a case study to the broader dialogue in
comparative religions, but also invites us to reconsider the very nature of healing, faith, and
communal resilience in the face of crises. When faced with epidemics and suffering, historical
figures in China were not less rational or more “superstitious” than we are today; rather, they
turned to their gods and rituals, finding in their worldview the same courage and hope that
modern society seeks through science and reason—illustrating that the fundamental essence
of humanity remains consistent, across time and space.
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Abstract: This article explores the apologetic discourse towards the convergence between Pure Land
Buddhism and theoretical physics of the contemporary Chinese Buddhist monk, Da An (1959- ).
Faced with the formidable challenge posed by contemporary science towards public acceptance of
Buddhism, Da An endeavors to employ science as a medium for propagating Pure Land teachings,
seeking to accommodate the preferences of scientifically inclined individuals. He utilizes several the-
oretical physics concepts to validate that certain ostensibly miraculous accounts within Pure Land
Buddhist texts are not incompatible with contemporary science. Further, he asserts that certain su-
pernatural narratives therein indicate that some physical principles still residing in theoretical con-
jectures on Earth have already been validated and can be utilized at will by the celestial beings in
Sukhavati, thus asserting the supremacy of Pure Land teachings over science. The article endeavors
to examine the contemporary dialogue between Pure Land Buddhism and science, which has been
overlooked in the current research realm of the interaction between Buddhism and science.

Keywords: Pure Land Buddhism; science; quantum mechanics; modernity

1. Introduction

The compatibility between Buddhism and science! has been a subject of varying opin-
ions, ranging from the belief that Buddhism’s fundamental dogmas align seamlessly with
scientific discoveries, to the notion that the Buddha’s profound insights had already antic-
ipated some of the most significant breakthroughs in modern science, predicting discov-
eries that would only come to light more than two millennia later. (Lopez 2009, p. 2) The
dialogue between certain Buddhist teachings and scientific theories has gained attention
in current academia. Some scholars who adhere to Buddhism endeavor to showcase the
coherence between certain Buddhist tenets and scientific principles or seek to establish the
scientific veracity of Buddhism. Another faction of researchers concentrates exclusively
on the scholarly scrutiny of the interpretive approaches towards the comprehensibility of
Buddhism and science that have arisen in modern times. Their research areas encompass
the crossroads of Madhyamika Buddhism and quantum physics (Balasubramaniam 1992),
the confluence of Zen and psychology (Young-Eisendrath and Muramoto 2002), as well as
the interconnection between emptiness and relativity (Finkelstein 2003), among others.

In the scholarly discourse surrounding Chinese Buddhist studies, the perspective of
the modern monk Tai Xu A (1890-1947) regarding the correlation between the theory of
Yogacara and modern western science has garnered attention from academics (Pacey 2014).
Nonetheless, the dialogue between a prevalent Chinese Buddhist tradition, Pure Land Bud-
dhism, and science remains understudied by current academic circles. It may be due in
part to the distinct doctrines and practices of Pure Land Buddhism. Pure Land Buddhist
teachings are mainly associated with the practice of nanfo &, or “buddha-recitation/
contemplation,” a practice wherein, at its simplest, the devotee recites the name of the
Buddha Amitabha (Amituofo Fi[#FEf) in the expectation of gaining rebirth in the west-
ern Pure Land (xifang jingtu P4§777F 1) called Sukhavati upon their demise (Jones 2019,
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p- 1). At first glance, such a devotionalism towards the deity Amitabha, fostered with the
ultimate goal of rebirth in an ideal world known as Sukhavati, does not prioritize philo-
sophical analysis of the world’s manifestation and essence like Madhyamika nor concen-
trates primarily on meditative psychological training like Zen Buddhism. Therefore, it
may be difficult for academics to fathom a Buddhist intertwining it with fields of science
such as physics and psychology. Thus, even if some Buddhist adherents have endeavored
to reconcile Pure Land teachings with science, this field has been largely neglected by the
academic community.

Indeed, there exists a Buddhist monk within contemporary Chinese Buddhist circles
who has established dialogue between the tenets of Pure Land Buddhism and science. Da
An K% (1959-), currently serving as the abbot at Donglin % #fTemple, which is revered
as “the patriarchal temple (zuting #i£)” of Chinese Pure Land Buddhism, has often incor-
porated scientific content particularly from modern and contemporary theoretical physics
into his teachings and written works. As will be illustrated below, he attempts to recon-
cile these scientific principles with the doctrines of Pure Land Buddhism. This article will
subsequently delve into Da An’s apologetic discourse on the compatibility between Pure
Land Buddhism and science.

2. Da An and His Response to Science

Da An, also known as Wei Lei ##, was born in 1959 in Nanchang, Jiangxi Province.
He earned his undergraduate degree in Chinese language and literature at Jiangxi Univer-
sity (now Nanchang University); subsequently, he enrolled at the Philosophy Department
of Renmin University of China to pursue a master’s degree and received his Master’s de-
gree in 1987. In 1994, Da An became a visiting professor at the Buddhist College of China,
imparting knowledge on the Pure Land teachings; in 2000, he assumed professorship at
the University of International Business and Economics, Beijing. In September 2001, Da
An ordained under Chuan Yin {%[1(1927-2023) and committed himself to studying and
advocating the Pure Land teachings exclusively. Since 2004, Da An has been invited to de-
liver lectures on religion, morality, education, and other topics for university students at
institutions such as Nanjing University and Fudan University and has traveled extensively
to propagate Buddhism domestically and internationally, reaching regions including main-
land China, Hong Kong, Singapore, Malaysia, Indonesia, the United States, and beyond.
(Jiao 2020, p. 111)

From Da An’s personal background, he acquired his formal education and teaching
experience within secular universities. Consequently, it is plausible that he could gain
insight into, and harness knowledge related to, some contemporary scientific concepts.
Upon embracing Buddhism, whether prior to ordination or post-ordination, his primary
pursuit was the practice and propagation of Pure Land teachings. His Buddhist teachings
were not solely received by practitioners of Buddhism but also encompassed individuals
who were not wholly devoted to Buddhism, such as university students. This may fur-
nish him with the impetus to utilize secular knowledge such as science as a medium for
promoting these teachings.

He employed science as a medium for disseminating Buddhist teachings, directly tied
to the societal landscape of contemporary China. Since modern times, Chinese Buddhism
has been subjected to criticism for being a constituent element of the array of superstitious
notions and rituals that are incongruous with modern lifestyles and societal advancements.
Hence, Buddhist innovators believed that the continued existence and lasting significance
of Buddhism hinged upon its capacity to effectively adapt to contemporary society, char-
acterized by the inexorable advance of scientific and technological progress, as well as the
mounting emphasis on rationalism and societal advancement. (Poceski 2016, pp. 81-82) In
contemporary China, an assortment of Buddhist clergy have also recognized that the pro-
gression of science will present a formidable obstacle to the social acceptance of Buddhism.
For instance, Chuan Yin has articulated:
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In the contemporary era, science is flourishing and technology is advancing. Many
individuals have developed a mindset that prioritizes scientific and technologi-

cal advancements, erroneously branding Buddhism as superstition. They have

constructed mental barriers and thus missed out on the profound wisdom of

Buddhism, which is truly regrettable. (Chuan Yin 2002, p. 1; self-translation)

Likewise, according to Da An, contemporary individuals may struggle to embrace the
teachings of Pure Land Buddhism as a result of the pervasive influence of natural scien-
tific concepts and cognitive frameworks. (Da An 2006, p. 25) Due to this, Da An adopted
a strategic approach to promote Buddhism that aims to reconcile the principles of Pure
Land Buddhism with the tenets of natural science and demonstrate that they are, at their
core, not incompatible. This approach serves to better accommodate the needs and be-
liefs of contemporary individuals, who are significantly influenced by scientific concepts.
According to Khenpo Sodargye (1962-)’s interview with monastics in the Larung Gar Bud-
dhist Academy (larong wuming foxueyuan %% #. 3 £ 5), a significant number of Han
Chinese within this community have been educated on natural scientific knowledge. Some
of them are even natural science educators and researchers. They have chosen to embrace
Buddhism and take monastic vows due to their recognition that Buddhism is not contra-
dictory to science but can even provide answers to questions beyond the scope of science.
(Sodargye 2015a, 2015b) Perhaps it is precisely because a significant number of Han Chi-
nese have converted to Buddhism on the basis of their understanding of the correlation be-
tween Buddhism and science that Da An staunchly insists that advocating the Pure Land
teaching through science constitutes a valid methodology.

As a staunch advocate of Buddhism, Da An uses scientific discourse as a medium to
disseminate Buddhist principles beyond simply demonstrating the compatibility between
these two realms. Rather, he advocates for the superiority of Buddhism over science. He
posits that science possesses certain limitations and drawbacks, which can be rectified
through Buddhist principles. For instance, he staunchly advocates that the doctrines of
Pure Land Buddhism offer ethical checks and balances for modern science and technol-
ogy. He points out that whilst science and technology significantly improve human life,
they also present a myriad of detrimental facets:

As science and technology relentlessly transforms humankind’s existence in dy-
namic fashion, its adverse repercussions are increasingly apparent. While indi-
viduals luxuriate in the conveniences of advanced technology and robust ma-
terial consumption, they concurrently endure the bitter fruit associated with it
such as: environmental degradation, ecological imbalance, threats from nuclear
weapons and biological weapons, and the depletion of spiritual sanctuary. These
facts unequivocally underscore that technology is not the most dependable solu-
tion for alleviating human suffering. (Da An 2006, p. 22; self-translation)

In light if this, he maintains that the multitude of tenets upheld by Pure Land Bud-
dhism, such as “a pure land created by a pure mind”, harmony and equality among all
beings, and compassion and tolerance, “can undoubtedly effectively guide contemporary
scientific advancement, enabling it to manifest positive effects for the betterment of hu-
manity while minimizing deleterious repercussions against mankind, thereby achieving a
harmonious interplay between morality and technology.” (Da An 2006, pp. 25-26)

In addition, Da An believes that the superiority of Pure Land teachings in comparison
to science is further demonstrated by the revelations contained within the Pure Land clas-
sics, which indicate some scientific technologies that currently remain theoretical but have
not been fully realized or applied in Earth. For instance, he elucidated that the Pure Land of
Sukhavati delineated in the Pure Land texts is a “miraculous land teeming with extraordi-
nary scientific and technological prowess,” capable of presenting profound insights for the
evolution of advanced technologies on Earth. (Da An 2006, p. 27) This stance pervades
his discourse on the dialogue between Pure Land Buddhism and contemporary science,
which is further elaborated upon subsequently in this article.
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3. Da An’s Apologetic Discourse of the Compatibility between Pure Land Buddhism
and Science

In Da An’s works, he often employs theoretical physics theories such as superstring
theory, relativity, time travel, quantum mechanics, and mass—energy interconversion to
elucidate the enigmatic elements in Pure Land Buddhist texts. Da An posits that cer-
tain, seemingly miraculous aspects within these texts do not contradict theoretical physics.
He even asserts that some divine occurrences within these texts signify that principles of
physics still residing in theoretical speculation on Earth have already been substantiated
and can be freely employed by the deities in the Pure Land of Sukhavati. The subsequent
discourse will illustrate through several instances the manner in which Da An employs a
particular principle of theoretical physics to elucidate the paranormal aspects of Pure Land
Buddhist texts.

3.1. The “High-Dimensional Space” Elucidated in Pure Land Buddhist Texts

In the opinion of Da An, the accounts found in Pure Land Buddhist scriptures align
seamlessly with the high-dimensional space hypothesis put forth by contemporary theoret-
ical physics. Presently, the high-dimensional space hypothesis primarily stems from super-
string theory. According to this theory, in order to unify the established laws of physics in
alogical manner, it is imperative to postulate that the dimensionality of space is fixed at ten.
(Kaku 1995, p. 172) Michio Kaku points out that higher-dimensional space has become the
last refuge for mystics, cranks, and charlatans given the difficulty of observation and com-
prehension of higher-dimensional space from individuals situated in a three-dimensional
world. (Kaku 1995, p. 23) The concept of high-dimensional space often serves as a pretext
for Buddhists to validate the “rationality” of enigmatic aspects of Buddhism. For instance,
the modern Chinese scientist, Huang Nianzu & (1913-1992), who is devoted to Bud-
dhism, posits that as the dimensionality of space increases, its realm becomes increasingly
unfathomable. Hence, scientific discourses on high-dimensional spaces can mitigate soci-
etal confusion about some unfathomable elements within Buddhism. (Huang 2002, p. 22)
Similarly, Da An endeavored to elucidate the supernatural and enigmatic content in Pure
Land Buddhist texts via the concept of high-dimensional space.

According to Da An, high-dimensional spaces are described in Pure Land scriptures.
He illustrates this in terms of The Sutra on Contemplation of Amitayus (guan wuliangshou
jing ¥ & #4%), where Shakyamuni Buddha, upon being requested by Queen Vaidehi,
emanates a golden light from his eyes that shines across infinite worlds. An immense
platform of light manifests at the top of the Buddha’s head. The virtuous territories of
all Buddhas are reflected within this platform, enabling Queen Vaidehi to witness and se-
lect her desired afterlife realm. In The Immeasurable Life Siitra (wuliangshou jing I 5 FE45),
before Shakyamuni Buddha proclaimed the Pure Land teachings, he first dispatched an ex-
traordinary display of light that manifest numerous Buddha realms in its radiance. During
this teaching session, Ananda desired to witness Amitabha firsthand. As per Shakyamuni
Buddha's request and in reverence, Ananda turned westward with clasped palms and a
respectful kneeling demeanor. Instantaneously, Amitabha appeared suspended in space,
emanating an infinite glow from his palm. At this moment, all Buddha realms, celestial
palaces, and even the realms of hungry ghosts, hells, and netherworlds were vividly re-
vealed. (Da An 2006, p. 296) Da An proclaims that the manifestation of various supernat-
ural worlds in the Buddha'’s light and light platform is not solely a creation from Buddha’s
divine powers. Rather, it serves as an affirmation of the existence of high-dimensional
spaces. These supernatural realms are spaces within higher dimensions that are coexisting
with our own current world but are simply unseen by beings residing within this world.
(Da An 2006, p. 296)

According to Da An, the existence of these supernatural realms concurrently with
this world, yet unseen by ordinary individuals, can be elucidated through the concept of
superstring theory:
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The superstring theory posits that there exist ten dimensions (or, occasionally,
eleven dimensions) of spacetime. If that were the case, one could not resist pon-
dering: where is the six remaining dimensions apart from our discernible four?
To address this issue, the superstring theory introduces a concept called “com-
pactification”, suggesting that these other six dimensions are exceedingly com-
pacted into a single point. Such points, in fact, are omnipresent within our three-
dimensional space. This implies that those six dimensions are indeed present,
but we simply fail to perceive them. Superstring theory is substantiated through
purely mathematical methods, which evidently extend far beyond the conven-
tional realm of empirical knowledge. In The Avatamsaka Sutra, it is frequently
described that “in a mere speck there exists an unfathomable number of lands,
each land contains an immeasurable multitude of Buddhas, and each Buddha
is surrounded by an incalculable quantity of Bodhisattvas.” Such vastness is
encompassed within a speck or even within one pore of Samantabhadra Bod-
hisattva. In this light, superstring theory’s proposition of multiple dimensions
coiling into a compact point does indeed exhibit a tendency to align with the
tenets of Buddhist scriptures. (Da An 2018, pp. 53-54; self-translation)

It becomes evident that Da An asserts that the supernatural realms in Pure Land
Buddhist scriptures are higher dimensional worlds. To perceive them within this three-
dimensional space, additional rigidly compacted dimensions must be unfolded. He pos-
tulates that Buddhas and Bodhisattvas in Sukhavati already possess the capacity to unfold
other compacted spatial dimensions and move freely within multidimensional spaces:

The Buddhas and Bodhisattvas in Sukhavati are capable of remaining static and
simultaneously manifesting in various dimensions of spaces to enlighten sen-
tient beings. The Sukhavati possesses no confinement of space. Each particle
possesses infinite splendor of lands of the ten directions. Each tree displays the
boundless Buddha lands of the ten directions. The immensity and narrowness of
space can be regulated freely and coexist seamlessly. The Sukhavati represents
a realm of the Dharma Realm, which also encompasses the Dharma Realm and
permeates the Dharma Realm. (Da An 2006, p. 296; self-translation)

The current impasse in verifying superstring theory lies in its essence as mere de-
ductions from mathematical formulas and models, with human instruments incapable of
observing strings and other spatial dimensions. According to Da An’s perspective, the
Buddhas and Bodhisattvas in Sukhavati have apparently verified the deductions of multi-
dimensional space in superstring theory and can freely utilize it to unfold the dimensions
that are curled up. Da An postulates that the Buddhas of the Pure Land can traverse mul-
tidimensional spaces freely, potentially rooted in the belief that the Buddha is omniscient.
The scriptures of Mahayana Buddhism affirm the notion of the Buddha’s omniscience and
omnipotence. (Guang Xing 2005, p. 75) Da An likely believes that due to the omniscient
nature of Amitabha, the chief Buddha of the Pure Land of Sukhavatj, it is naturally within
his capacity to comprehend and utilize the “fundamental principles” of high-dimensional
space. As sentient beings who have not yet attained Buddhahood, they naturally lack this
capacity. Thus, Da An fervently believed that upon attaining reincarnation in the Pure
Land of Sukhavati, one could comprehend the truth of the high-dimensional space and
acquire the capacity to traverse freely through various spatial dimensions. (Da An 2006,
p- 296)

As evident, Da An has endeavored to demystify certain miracles within Pure Land
Buddhist texts, advancing a viewpoint that these would be deemed as “scientific”, if the
high-dimensional space posited from theoretical physics were indeed tangible. This fur-
nishes him with a compelling argument against prevalent public perception of Buddhism
as superstitious and anti-science. The assertion of high-dimensional space, although postu-
lated via intricate mathematical manipulations within string theory, is presently untenable
due to the lack of conclusive evidence. This circumstance presents Da An with an abun-
dance of interpretive latitude and facilitates his exaltation of Pure Land teachings as su-
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perior to theoretical physics—theories that are currently unverifiable by physics but have
been fully validated and actualized by the divine entities in Pure Land texts.

3.2. The Relativity of Time and Time Travel Illustrated in Pure Land Buddhist Texts

Da An asserts that the theory of relativity of time and the concept of time travel in the-
oretical physics are manifest within Pure Land Buddhist texts. In modern times, Einstein’s
theory of relativity postulates that time and space are not absolute. For objects moving at
a specific velocity, there is an effect known as “time dilation”. For instance, the passage of
time for individuals in a moving vehicle appears to be slower when compared to an indi-
vidual standing motionless outside the vehicle. In daily life, this effect is hardly noticeable,
however, it becomes increasingly distinct when the speed is approaching the speed of light.
(Greene 2000, p. 27) Since modern times, a number of theoretical physicists have proposed
hypothetical feasibility for time travel. For instance, in 1937, W. J. Van Stockum hypoth-
esized an infinite, spinning cylinder. He postulated that if such a cylinder spun around
at or near the speed of light, it would drag the fabric of space-time along with it. Any-
one brave enough to travel around the cylinder would be swept along, attaining fantastic
speeds. If the individual was exceeding the speed of light, he would have the potential
to revisit past temporal points. The faster the cylinder spun, the further back in time one
would go. (Kaku 2004, p. 128)

Currently, studies examining the juxtaposition and dialogue of relativity in physics
and Buddhism often delve into the alignment between the relativity of everything eluci-
dated by the doctrine of emptiness in Buddhism and Einstein’s theory of relativity. (Mans-
field 1990, Finkelstein 2003) To date, the exploration of interactions between Buddhist per-
spectives of time and Einstein’s theory of relativity remains sparse. Furthermore, research
that amalgamates Buddhist principles with speculative time travel in physics is exceed-
ingly scarce.

Da An points out that these astonishing concepts and hypotheses like time travel
within theoretical physics are merely a facet of the commonplace experiences in the Pure
Land of Sukhavati, where inhabitant “can transcend time, control time at will, or condense
an infinite number of kalpas into a single instant, or extend a single instant into an infinite
number of kalpas; or traverse from past kalpas into the future; or from present kalpas into
the past; or from future kalpas into the present, unifying the past, present and future.”
(Da An 2006, p. 298)

According to Da An, the Pure Land Buddhist classics also encompass content con-
cerning the relativity of time, transcendence of temporal constraints and liberty to journey
freely within time. For instance, Da An points out that within The Immeasurable Life Siitra,
Shakyamuni Buddha extols the virtues of all Buddhas to the attendees: “With the dura-
tion of merely one meal, he is capable of existing in a duration spanning over a hundred
thousand kotis of kalpas.” Da An contends that this appears to attest to the virtues of a Bud-
dha'’s transcendence of temporal constraints and oneness of an instant and a kalpa (nianjie
yuanrong & #]Efl). (Da An 2006, p. 298) He articulated that the saints residing in the
Pure Land of Sukhavati have the capacity to promptly escort a believer into the Pure Land
of Sukhavati upon their death, owing to their transcendental abilities which surpass tempo-
ral limitations. They can discern precisely the past, present, and future occurrences across
all worlds. They are also capable of predicting when sentient beings from every direction
will attain enlightenment, be liberated, or achieve rebirth in the Pure Land of Sukhavati.
(Da An 2006, p. 298) Furthermore, Da An opines that the Pure Land Buddhist scriptures
demonstrate that the inhabitants of Pure Land of Sukhavati have transcended temporal
constraints as they can instantly travel to various Buddha realms and offer homage to the
Buddhas. Upon their return, they reappear in Sukhavati within a fleeting moment, which
is testament to their liberation from time’s shackles. (Da An 2006, p. 298)

According to Da An’s interpretation, the Pure Land Buddhist texts not only illustrate
the relativity of time to inhabitants of the Pure Land of Sukhavati, but also validate this
notion among Pure Land Buddhist practitioners. For instance, though the Pure Land of
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Sukhavati lies a staggering distance of ten million billion Buddha realms from Saha world,
upon death, devotees are escorted by Amitabha and instantly ascend to the Pure Land
of Sukhavati. Da An contends that this exemplifies that for those engaged in Pure Land
Buddhist practices, temporal boundaries cease to exist. (Da An 2006, p. 298)

In this light, Da An posits that comprehending the theories pertaining to time within
contemporary natural science can significantly aid in understanding the profound realms
of the Pure Land of Sukhavati; meanwhile, the realm of transcending temporal constraints
as demonstrated in the Pure Land of Sukhavati has significant implications for contempo-
rary scientific exploration of time. (Da An 2006, p. 299)

In fact, as elucidated in Pure Land texts, inhabitants of Sukhavati are capable of In-
stantaneous displacement solely due to their possession of an extraordinary divine power
known as “divine leg (shenzu tong #fi /£i#)”. This is distinct from Da An’s assertion that it
represents a transcendence of temporal constraints. In Buddhist parlance, “divine leg” de-
notes a supernatural ability to traverse at high speed. (Wu 1992, p. 132) The Immeasurable
Life Siitra illuminates that the inhabitants of Sukhavati harbor this specific capacity. This
text stipulates that Amitabha, prior to his enlightenment, pledged a vow: “If, when I attain
Buddhahood, all celestial beings in my land should not possess the supernatural power of
“divine leg” which allows them to travel anywhere in one instant, even beyond a hun-
dred thousand kotis of nayutas of Buddha-lands, may I not attain perfect enlightenment.”
(Chen 2008, p. 54) In contrast, Da An views the capability of inhabitants in Sukhavati to
instantaneously traverse anywhere as a realization of the postulation of altering time du-
ration within theoretical physics. he displays an inclination towards “demystifying” and
“scientizing” these enigmatic elements within the Pure Land Buddhist literature.

3.3. The Convergence of Quantum Mechanics and the Miracles in Sukhavati

According to Da An, narratives within the Pure Land classics also echo several propo-
sitions of quantum mechanics, such as quantum entanglement the uncertainty principle.
Presently, several dialogues between Buddhism and quantum mechanics tend to focus on
the correlation of the concept of emptiness with certain principles within quantum mechan-
ics. (Balasubramaniam 1992, Bhatt 2019) Da An predominantly utilizes several principles
of quantum mechanics to elucidate some divine narratives within Pure Land classics.

First, Da An endeavors to erect a communicative bridge between quantum entangle-
ment and Pure Land teachings. Theoretical physicists have elucidated that the motions of
subatomic particles are dominated by entanglement. It starts when they interact; in doing
so, they lose their separate existence. No matter how far they move apart, if one is tweaked,
measured, observed, the other seems to instantly respond, even if the whole world now
lies between them. (Gilder 2009, p. 3) Modern physicists have proposed various hypothe-
ses to explain this phenomenon, yet no definitive conclusion has been reached as of yet.
(Gilder 2009, pp. 21-34) Da An has elucidated with the following:

Physicist Niels Bohr postulated that if a particle were to be bisected into two
halves, the two subatomic particles would perpetuate reciprocal motions (one
rotating clockwise, and another counterclockwise), moving to infinite distances
(such as the cosmic extremities). If scientists were to observe one of these par-
ticles, it is proposed that this act of observation would prompt an immediate
reaction from its counterpart particle which then would exhibit symmetric reac-
tions (reactions of both positive rotation and negative rotation). This prediction
by Bohr was corroborated by Alain Aspect’s 1982 experiment, demonstrating the
existence of a superluminal connection between distant spacetime regions. Two
disjunct particles situated at opposite ends of the universe can somehow form
a unified organic entity in real time, exhibiting instantaneous response. This
experimental finding, which has left the scientific community perplexed and
astounded, appears quite natural when viewed through the Buddhist lens of
“One dharma encompasses all dharmas (yifa ju yigiefa —i%H—1i%)” and holo-
graphic interpenetration theory. (Da An 2006, p. 299; self-translation)
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“One dharma encompasses all dharmas (yifa ju yigiefa —%:H—1JJi%)” represents a
tenet of Huayan Buddhism, often referred to as “the one is the all (yiji yigie —B1—1]])".
In accordance with this doctrine, every single phenomenal instantiation of existence both
contains, and is contained by, all other instantiations, so that one existence is subsumed by
all existences and all existences by one existence; in this vision, all things in the universe
are thus mutually creative and mutually defining. Each phenomenon constitutes a part of
an organic whole that is defined by the harmonious relationship between each and every
member: just as the whole is defined by all of its independent constituents, each indepen-
dent constituent is defined by the whole with which it is integrated. (Lopez and Buswell
2014, p. 291) From this, it is evident that Da An asserts that quantum entanglement exem-
plifies the teachings of Huayan Buddhism pertaining to the interconnectedness between
all entities, with such interconnection originating from the fact that every single entity in
the cosmos reflects and encapsulates the attributes and information of the entire universe.

According to Da An, this concept of “the one is the all” is echoed in the texts of Pure
Land Buddhism, notably in The Sutra On Contemplation of Amitayus. Da An points out,
portions from The Sutra On Contemplation of Amitayus embodies the realm of infinite mu-
tual penetration and mutual determination amongst all entities. For instance, this scrip-
ture articulates: “Amitabha possesses eighty-four thousand physical characteristics, each
having eighty-four thousand secondary marks of excellence. Each secondary mark emits
eighty-four thousand rays of light; each light shining universally upon the lands of the
ten quarters, embracing, and not forsaking, those who are mindful of the Buddha.” (Da
An 2006, p. 300) Similarly, Da An points out this sutra also signifies that Amitabha and
infinite Buddhas in all directions are pervasively inter-connected. For instance, this scrip-
ture says, “When you see Amitabha, you will also see innumerable Buddhas of the ten
quarters. Having visualized these innumerable Buddhas, you will receive from each the
prediction of your future Buddhahood. This is the general perception of all the physical
characteristics of the Buddha.” (Da An 2006, p. 300)

As Da An posits, the concept of quantum entanglement or interconnectedness of all
things is a novel idea in contemporary natural science. It transcends everyday experiences
and has yet to be universally accepted by the populace. However, if avant-garde scientists
can derive inspiration from the realm of Pure Land Buddhism, it may prove beneficial for
the advancement of contemporary avant-garde science. (Da An 2006, p. 301)

Furthermore, Da An has endeavored to establish a correlation between the uncer-
tainty principle of quantum mechanics and the tenets of Pure Land Buddhism. Modern
theoretical physicist Werner Heisenberg proposed one can never know simultaneously, no
matter how sensitive the measuring devices are, the exact position and velocity of a single
electron. one can know one condition or the other, but not both at the same time. This is
called Heisenberg’s uncertainty principle. (Kaku and Thompson 1995, pp. 49-50) Niels
Bohr utilized the complementarity principle to illustrate the operation of atomic and sub-
atomic entities. This tenet elucidates that position and momentum, or wave and particle
properties, are incapable of being observed or measured simultaneously; when one ex-
isted fully, its complement did not exist at all. (Gilder 2009, p. 5) Da An possesses a certain
comprehension of this physics concept and endeavors to reconcile it with Buddhist tenets:

Heisenberg’s uncertainty principle suggests that it is impossible to precisely as-
certain both the position and velocity of an atomic particle with any predeter-
mined degree of accuracy...Fundamental particles exhibit wave-particle duality.
Depending on the observer’s intent and methodology of observation, these par-
ticles may manifest as waves or particles. When one state is observed, the other
becomes obscured; conversely, when the latter is observed, the former becomes
concealed, demonstrating the coexistence of the hidden and the manifest (yinx-
ian jucheng PEFA{HAX). (Da An 2006, pp. 301-2; self-translation)

Herein, Da An’s concept of “the coexistence of the hidden and the manifest (yinx-
ian jucheng FEH{HK)”, is derived from the teaching of “the ten mysteries (shi xuanmeng
1 Z )" of Huayan Buddhism. The idea of “The ten mysteries” illuminates the intercon-
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nected, interdependent, and harmonious coexistence of all things from ten distinct per-
spectives. (Liu 2006, p. 99) Among these, “the coexistence of the hidden and the manifest”
constitutes a pivotal perspective. According to Da An, quantum mechanics denotes that
depending on the observation methodology, when one state of an atomic or subatomic en-
tity is manifested, another state becomes concealed, and vice versa, mirroring the notion
of “the coexistence of the hidden and the manifest”.

Da An elucidates that “the coexistence of the hidden and the manifest” is illustrated
in the Pure Land Buddhist scriptures:

The scriptures of the Pure Land Buddhism often employ a portrayal of the coex-
istence of the hidden and the manifest. In The Immeasurable Life Siitra, Ananda,
upon receiving instruction from the Buddha, prostrates towards the west in an
attempt to see Amitabha. At this juncture, Amitabha’s radiant light is very bril-
liant, which resembles a golden mountain, manifesting in the void of the assem-
bly. Simultaneously, the lights of the arhats, bodhisattvas, and holy beings are
obscured, and the radiance of all things fades as if gathered into a pool of ink.
This mirrors the coexistence of the hidden and the manifest, akin to the moon
emerging amidst stars. The waters of the Pure Land can disseminate an infinite
number of Buddhist teachings. Despite being just one water, it can expound nu-
merous profound doctrines simultaneously and concurrently... Those who bathe
in these waters each hear the dharma they wish to hear, they can manipulate at
will whether or not those voices are audible. For those wishing to hear, the water
waves will articulate sublime Buddhist teachings; for those who do not wish to
hear, the water remains silent. This is also true for the manifestations of buddha-
lands the ten directions that appear amidst the jewel trees, on the ground, and
on the pillars. If one wishes to observe other buddha-lands, they are instantly
reflected on the pillars and jewel trees; if not, there is nothing to be seen. Mu-
sic, precious incense, etc., all possess the virtues of the coexistence of the hidden
and the manifest, manifesting according to one’s thoughts. (Da An 2006, p. 303;
self-translation)

Da An elucidates that the aforementioned transcendental phenomena in the realm of
Sukhavati, where objects can manifest or vanish at will, are corroborated by the principles
of quantum mechanics. He further asserts that comprehending the core tenets of quantum
mechanics can foster faith in the tangible existence of Sukhavati. (Da An 2006, p. 303)

It becomes evident to Da An that quantum mechanics illustrates that atoms and sub-
atomic particles can adopt a specific configuration, as per an individual’s observational
intent, akin to the narratives in the Pure Land scriptures, in which entities can manifest
corresponding forms based on the subjective intention of its inhabitants. Consequently,
quantum mechanics is employed by Da An as a tool to “scientize” certain supernatural
narratives within the Pure Land Buddhist texts.

3.4. The Interconversion of Matter and Energy within Sukhavati

Finally, Da An has declared the presence of records pertaining to interconversion of
matter and energy as proposed in modern physics within the texts of Pure Land Buddhism.
In modern times, Albert Einstein showed that matter and energy are unified and, hence,
can change into each other. If an object becomes heavier the faster it moves, then it means
that the energy of motion is being transformed into matter. The converse is also valid—
matter can be converted into energy. Einstein calculated the precise quantity of energy
that could be transformed into matter, yielding the equation E = mc?, that is, even minute
quantities of matter m is multiplied by a huge number (the square of the speed of light)
upon conversion into energy E. (Kaku 2004, p. 33) Da An possesses a certain degree of
comprehension in this regard:

In 1905, Einstein postulated the equation of mass-energy conversion: E = mc2.
This formula illuminates that matter is latent energy and energy is liberated mat-
ter; despite their contrasting phenomena, they have an identical essence. Hence,
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a process of reciprocal transformation between mass and energy is conceivable.
The successful development of nuclear weapons validated in practice that minute
quantities of mass can release immense amounts of energy. Converting energy
into matter is theoretically possible as well, although it remains beyond the capac-
ity of current human technology to actualize on Earth. (Da An 2006, pp. 303—4;
self-translation)

Da An postulates that although the humankind remains incapable of converting en-
ergy into matter in practice, residents of the Pure Land of Sukhavati allegedly accomplish
this effortlessly:

The celestial beings and holy individuals of Sukhavati possess the capability to
freely transform matter into energy and then concurrently convert energy back
to material. For instance, when their thoughts turn to refueling with food, a jade
vessel filled with various delicacies will manifest instantaneously (energy trans-
formed into matter). Once satiated, the vessel vanishes seamlessly (matter revert-
ing back to energy) without the slightest need for cleaning labor. Their dwellings
and attire, including ornaments and tassels, are all conjured at will. To extend
offerings to the Buddha across the ten directions, an array of offerings such as
incense, flowers, canopies, etc., materialize in their hands. The inhabitants of
this pure land, devoid of existential pressures and anxieties, are solely focused
on spiritual cultivation, reveling in boundless freedom. (Da An 2006, p. 304;
self-translation)

Since modern times, various advocates for Buddhism frequently perceive Einstein’s
theory of interconversion of matter and energy as capable of offering crucial validation to
some fundamental tenets of Buddhism. For example, the Tibetan monk Gendun Chom-
pel (1903-1951) has claimed that Einstein’s equation E = mc? provides powerful empirical
confirmation of the fundamental Buddhist insight on the ever fluctuating, impermanent
nature of things. (Jinpa 2003, p. 73) Similarly, Da An sought to argue that as long as the
transformation of energy and matter is feasible, certain enigmatic narratives in the Pure
Land texts could also be deemed “scientific,” obviating any perceived mystery. Simultane-
ously, he proclaims that Sukhavati is a realm featuring “ultra-high scientific technology”
surpassing even the most advanced earth science and techniques (Da An 2006, p. 305),
demonstrating the superiority of Pure Land teachings over science.

4. Conclusions

In conclusion, faced with the formidable challenge posed by contemporary science
towards public acceptance of Buddhism, Da An endeavors to employ science as a conduit
for propagating Pure Land teachings, seeking to accommodate the preferences of scientif-
ically inclined individuals. He utilizes several concepts of theoretical physics concepts to
elucidate some enigmatic components within Pure Land Buddhist scriptures. Through his
endeavour, he seeks to validate that certain ostensibly miraculous narratives within these
texts are not incompatible with contemporary science. Further, he asserts that certain di-
vine occurrences detailed therein indicate that some physical principles still residing in
theoretical conjectures on Earth have already been validated and can be utilized at will
by the celestial beings in Sukhavati, thus advocating the superiority of Pure Land teach-
ings over science. Notably, it is precisely because much of the physics content he employs
remains hypothetical and unsubstantiated to date, which affords him more latitude to in-
terpret and demonstrate the “scientific nature” of Pure Land teachings.

Additionally, what makes natural science scientific is its reasoning through rigorous
methods and mathematical formulations. Nevertheless, Da An has failed to demonstrate
this kind of reasoning in his arguments. He simply insists upon asserting that some su-
pernatural narratives in the Pure Land scriptures are tangible realities, then seeks simi-
larities with some theoretical physics hypotheses in an attempt to validate them as non-
antagonistic to modern natural science. Even if his conclusions are not contraindicated by
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modern natural science, at least from his reasoning methodology, it would nonetheless be
difficult to assert that it is scientific.

Funding: This research received no external funding.
Institutional Review Board Statement: Not applicable.
Informed Consent Statement: Not applicable.

Data Availability Statement: No new data were created or analyzed in this study. Data sharing is
not applicable to this article.

Conflicts of Interest: The author declares no conflicts of interest.

Notes

1 The term “science” encompasses diverse meanings. Within this article, “science” primarily refers to natural science. Indeed,

past studies have also encompassed dialogues between Buddhism and psychology. The classification of psychology as a natural
or social science remains unsettled. This article does not address this issue, and the usage of “science” within the text extends to
psychology as well.

References

Balasubramaniam, Arun. 1992. Explaining Strange Parallels: The Case of Quantum Mechanics and Madhyamika Buddhism. Interna-
tional Philosophical Quarterly 32: 205-23. [CrossRef]

Bhatt, Siddheshwar R., ed. 2019. Quantum Reality and Theory of Siinya. Singapore: Springer.

Chen, Yangtong Bf#5/. 2008. Zhongguo Jingtuzong Tongshi "1[87% 1 %if 52. Nanjing: Fenghuang chubanshe J§UZL H fitit.

Chuan Yin 4], 2002. Beijing fayuansi fangzhang chuanyin daheshang xu 1t 5072 9555 J7 SC BRI 5. In Foxue Yu Kexue: Xinshidai
De Duihua {52 88R 2055555, Edited by Beijing fojiao wenhua yanjiusuo b 5{f #OCAHF 7T, Beijing: Beijingfojiao
wenhua yanjiusuo 1t 5B ST, pp. 1-2.

Da An K. 2006. Jingtuzong Jinocheng ¥+ 5% ##%. Beijing: Zongjiao wenhua chubanshe.

Da An K% 2018. Jingtu Ziliang Xinyuanxing Xubian i ¥ EHUT4i%. Hong Kong: Wenhua zhongguo chuban youxian gongsi
ST H A B2 .

Finkelstein, David R. 2003. Emptiness and Relativity. In Buddhism and Science: Breaking New Ground. Edited by B. Alan Wallace.
New York: Columbia University Press, pp. 365-86.

Gilder, Louisa. 2009. The Age of Entanglement: When Quantum Physics Was Reborn. New York: Vintage.

Greene, Brian. 2000. The Elegant Universe: Superstrings, Hidden Dimensions, and the Quest for the Ultimate Theory. New York: Vintage.

Guang Xing. 2005. The Concept of the Buddha: Its Evolution from Early Buddhism to the Trikaya Theory. London: Routledge.

Huang, Nianzu #&1l. 2002. Kexue yu foxue B2 552, In Foxue Yu Kexue: Xinshidai De Duihua =B3R5 C AT BI5S. Edited
by LH B HCCALEFTAT. Beijing: Beijingfojiao wenhua yanjiusuo Jb 5 ## AL T2 AT, pp. 18-23.

Jiao, Junfeng £EE41%. 2020. Lushan Donglinsi Xiandai Jingtu Wenhua Ji 11 #URSE 548 1504k, Master’s Thesis, Nanchang University,
Nanchang, China.

Jinpa, Thupten. 2003. Science as an ally or a rival philosophy? Tibetan Buddhist thinkers” engagement with modern science. In
Buddhism and Science: Breaking New Ground. Edited by B. Alan Wallace. New York: Columbia University Press, pp. 71-86.

Jones, Charles B. 2019. Chinese Pure Land Buddhism: Understanding a Tradition of Practice. Honolulu: University of Hawai'l Press.

Kaku, Michio. 1995. Hyperspace: A Scientific Odyssey through Parallel Universes, Time Warps, and the Tenth Dimension. Oxford: Oxford
University Press.

Kaku, Michio. 2004. Parallel Worlds: A Journey through Creation, Higher Dimensions, and the Future of the Cosmos. New York: Doubleday.

Kaku, Michio, and Jennifer Trainer Thompson. 1995. Beyond Einstein: The Cosmic Quest for the Theory of the Universe. New York:
Anchor.

Liu, guijie 2|5 4. 2006. Fojiao Zhexue h#( T2 Taipei: Wunan tushu chuban gufen youxiangongsi 1.7 [l 5 Hi it 5 47 4 FR A 7.

Lopez, Donald S. 2009. Buddhism and Science: A Guide for the Perplexed. Chicago: University of Chicago Press.

Lopez, Donald S., and Robert E. Buswell. 2014. The Princeton Dictionary of Buddhism. Princeton: Princeton University Press.

Mansfield, Victor. 1990. Relativity in Madhyamika Buddhism and Modern Physics. Philosophy East and West 40: 59-72. [CrossRef]

Pacey, Scott. 2014. Taixu, Yogacara, and the Buddhist Approach to Modernity. In Transforming Consciousness: Yogacara Thought in
Modern China. Edited by John Makeham. New York: Oxford University Press, pp. 149-69.

Poceski, Mario. 2016. Contemporary Chinese Buddhist Traditions. In The Oxford Handbook of Contemporary Buddhism. Edited by
Michael Jerryson. Oxford: Oxford University Press, pp. 79-99.

Sodargye, Khenpo. 2015a. You Shenmo Shebude 11 E 4% A 43. Beijing: Zhongguo jihua chubanshe H1[B1 #1 i ittt

Sodargye, Khenpo. 2015b. Mei Shenmo Fangbuxia 341 B /A F. Beijing: Zhongguo jihua chubanshe H1[B51 #1 it k.

177



Religions 2024, 15, 810

Wu, Rujun %74 $4. 1992. Fojiao Sixiang Dacidian ##UE 8 K& L. New Taipei: Taiwan shangwu yinshuguan 5 5 15 F i .
Young-Eisendrath, Polly, and Shoji Muramoto, eds. 2002. Awakening and Insight: Zen Buddhism and Psychotherapy. Hove: Brunner-
Routledge.

Disclaimer/Publisher’s Note: The statements, opinions and data contained in all publications are solely those of the individual au-
thor(s) and contributor(s) and not of MDPI and/or the editor(s). MDPI and/or the editor(s) disclaim responsibility for any injury to
people or property resulting from any ideas, methods, instructions or products referred to in the content.

178



religions

Article

Adaptation to Third-Party Payments: Statistical Analysis of
Digital Donations Made to Donglin Monastery

Qi Liu

Citation: Liu, Qi. 2024. Adaptation
to Third-Party Payments: Statistical
Analysis of Digital Donations Made
to Donglin Monastery. Religions 15:
797. https://doi.org/10.3390/
rel15070797

Academic Editors: Jeffrey
Theodore Kotyk and Ru Zhan

Received: 27 May 2024
Revised: 22 June 2024
Accepted: 25 June 2024
Published: 29 June 2024

Copyright:

This article is an open access article
distributed under the terms and
conditions of the Creative Commons
Attribution (CC BY) license (https://
creativecommons.org/licenses/by/
4.0).

© 2024 by the author.
Licensee MDPI, Basel, Switzerland.

School of Religious Studies, McGill University, Montreal, QC H3A 0G4, Canada; qi.liu3@mail.mcgill.ca

Abstract: This paper explores the adaptations Buddhism has made to digital payment methods in
the context of the Chinese mainland. To provide the audience with a relatively comprehensive un-
derstanding of the general context in which the new method of donation is applied, this paper first
introduces the development and digital landscape of the internet and third-party payments in the
Chinese mainland. Then, statistical analysis is used to make large-scale claims by analyzing 1328 do-
nation records made to Donglin Monastery in Mount Lu with the statistical software SPSS to deter-
mine whether the digital donation method is linked to the purpose of donations, or the amount of
money being donated, and to what extent it substitutes for traditional donation methods.
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1. Introduction

As digital payments gain traction in China, monasteries are adapting to accommodate
donors who have transitioned away from cash (Liu 2020). What are the features of digital
payments in the Chinese market, and how do such features fit into Buddhist donations?
To what extent do certain monasteries rely on this new payment method? In terms of the
purpose and amount of the donation, do donations made through digital payment methods
differ from those made through traditional payment methods? This study aims to answer
such questions with a focus on analyzing donation records made to the Donglin Monastery'.

Academic investigations of virtual religious groups started in the 1990s (Rheingold 1993).
After the categorization of religious presence online — Christopher Helland distinguished “on-
line religion” and “religion online” in (Helland 2000) —scholars in religious studies focused
on communities using the new media (Cheong 2009; Campbell 2010) and the joining of online
and offline religious communities” communications and practices (Campbell 2016). Schol-
ars in Buddhist studies started to explore this topic in the 2010s, with a focus on new media
(Grieve and Veidlinger 2014). In the field of Chinese Buddhism, Natasha Heller explored
the usage of the “Buddha-recitation device” and how it is shaped by the Pure Land tradi-
tion (Heller 2014); Sun Jing studied the propagation methods and effects of Chinese Buddhist
groups using new media (Sun 2016); Francesca Tarocco showed examples of clerics spreading
Buddhist teachings through blogging and WeChat (Tarocco 2017); and Qi Liu explored the in-
novation, malpractice, and supervision of Buddhist digital donations in China (Liu 2020). In
general, studies on the adaptation of Chinese Buddhists to modern technology are limited in
size (mostly articles rather than books) and mostly exploration investigations documenting
novel cases occurring in contemporary China.

This paper will not only illustrate the Buddhist adaptation to digital payments but
also quantify the extent of this evolution, assessing the degree to which the new donation
method has supplanted traditional methods. To provide the audience with a relatively
comprehensive understanding of the general context in which the new method of donation
is applied, this paper first introduces the development and particular qualities of the inter-
net and third-party payments in the Chinese mainland. Then, statistical analysis is used to

Religions 2024, 15, 797. https://doi.org/10.3390/rel15070797 179

https://www.mdpi.com/journal/religions



Religions 2024, 15, 797

make large-scale claims by analyzing 1328 donation records made to Donglin Monastery in
Mount Lu with the statistical software SPSS to check whether the digital donation method
is linked to the purpose of donations, or the amount of money being donated, and to what
extent it substitutes for traditional donation methods.

2. The Act of Giving in Chinese Buddhism
2.1. 4} (Offering) or Jiti (Donation)?

This paper analyzes the act of laypeople giving money to monasteries and monastics
by means of third-party payments. Although the term “donations” is used in the title,
there are two terms in Chinese for the practice of giving that cannot be used interchange-
ably: gong fit (offer or offering) and shi jifi (donate or donation). Gong f, when used as a
verb, means putting incense, candles, and so on in front of the image, sculpture, or memo-
rial tablets of gods, Buddhas, or ancestors to show worship (DICASS 2006, p. 480, .
The indirect objects (recipients) of gong include Buddhas, gods, ancestors, and the three
treasures. Phrases related to it are gong-ying (ibid., “#7=”; Tzu-Yi 1989, p. 3065, “flL#&"),
gong-pin (DICASS 2006, p. 480, “fitdh”), etc. Shi Jifi refers to the behavior of donating
(ibid., p. 1230, “jifi”; Kleeman and Yu 2010, p. 665, “Jiti”), the indirect objects of which
include hungry ghosts and poor people. Its relevant phrases are shi-zhén (ibid., “Jitiiz”;
DICASS 2006, p. 1230, “jifii2*) and shi-e-gui-hui (Tzu-Yi 1989, p. 3831, “Jifi €k & &).

A widely used idiom, shang-gon g-xi[l-shiJ:TiE_Fﬁ@, “to offer upwardly, to donate down-
wardly”, provides an efficient way to distinguish between the pair. That is, the subject of
gong is inferior to its indirect object, while the subject of shi, on the contrary, is superior to
its indirect object. Shang-gong-xia-shi has appeared in many Buddhist texts, especially in
commentaries. Jizang & (549-623 CE) (Cai 2012) wrote: “to offer upwardly to the three
treasures, to donate downwardly to everyone” (_L#t = TFjiti—17) in Weéimdjing lueshii
MEPELSIE B (Jizang, of. X19.343). Hongzan 5A%% (1611-1685 CE) (Tzu-Yi 1989, p. 1926,
"L ) wrote: “to offer upwardly to all Buddhas, to donate downwardly to the masses of
sentient beings” (- HEFE Ml T it #F A4E) in Féshuo fanwingjing pusajic lueshii {5 AR 68
%5 (Hongzan n.d., cf. X38.0695).

As seen from these examples, when applying the distinction between gong and shi
to the hierarchy of creatures in Buddhist cosmology, in general, Buddhists use gong to de-
scribe their offerings to enlightened beings (Buddhas, arhats, bodhisattvas, etc.)
(Rambelli 2004, p. 466) and shi for donation to beings in the six paths? of the rebirth cycle,
including three superior paths: divinities, jealous gods, and humans; and three inferior
paths: animals, hungry ghosts, and hells. It is worth noting that the term gong is also used
when the indirect object is divinities who can assist or protect Dharma and Buddhist prac-
tices. Therefore, we find the usage of gong-hiifit ff:4/i%, to offer to the “guardian devas” or
“Dharma protectors or defenders”.

The giving from laypeople to the Sangha is another interesting exception—laities ad-
dress this act as a “gong”, while the monastics address it as a “shi”.? This exceptional case,
in addition to being explainable in terms of the honorific speech system, is also justified
within the Buddhist cosmology. On the one hand, f (séng, Sangha) is one of the three
treasures and is highly respected in Buddhist communities. On the other hand, monastics
are still trapped in the same path of the rebirth cycle as the laity.

Thus, though using the term “donation” in this paper, the topic we are studying is
not only within the scope of “donation”. Notably, in many other cases, these digital trans-
actions can be called offerings. The term ‘donation” is used because the emphasis of our
discussion is on the methods of monetary transaction, not how much merit is guaranteed
by offering to one of the three treasures.

2.2. The Advocation of the Practice of Giving

In Chinese Buddhism, the act of giving is of significant importance. Doctrinally, the
perfection of giving, known as Bishidn 4iliti/¥, is considered a remedy for greed and is
ranked at the top of the six perfections. Dl f, translated from the Sanskrit term “paramiti”,
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refers to the practice accomplished by a Bodhisattva in Mahayana Buddhism. This term
has been interpreted in various ways, including “perfection”, “reaching the other shore”,
and “crossing the river”. These interpretations suggest that by accomplishing the required
practice, one can cross from the endless cycle of rebirth (this shore) to the liberated world
(the other shore) (Kawamura 2004; Tzu-Yi 1989, p. 1901, “{ijii”). In addition to dn &,
pdramitd can also be transliterated as boluémi %' % or boluémiduo %% % %. The most
common group of perfections are the lindii 7NJ (six perfections), including biishi Afijif
(giving, Sanskrit: dana), chifjie Ff/K (ethical behavior, Sanskrit: $ila), rénrii /% (patience,
Sanskrit: ksanti), jingjin 51t (endeavor or effort, Sanskrit: virya), chinding # € (contem-
plation or meditation, Sanskrit: dhyana) and boré fe# (wisdom, Sanskrit: prajiia) (ibid.,
p. 1273, “7N & #”). In addition, paramita comprises other groups, such as the group of
ten paramitas and five paramitas (ibid., p. 499, “ & E"; p. 1116, “H Ik E”). The com-
positions of each group vary according to the context being discussed, but the perfection
of giving is always included (ibid., p. 345, “J & %").

As well as playing a significant role in Buddhist ideology, resources given by the laity
are vital to the economy of the monastery, especially after the Land Reform in 1951, when
monasteries in mainland China lost their ownership of the land.* During the Tang Dynasty
(618-907 CE) and Song Dynasty (960-1279 CE), monasteries developed many commercial
methods for agriculture, money lending and land leasing. Later, in the Ming Dynasty
(1368-1644 CE) and Qing Dynasty (1644-1912 CE), land ownership became the primary
source of income for large Buddhist monasteries (we should also note that the vast major-
ity of Buddhist temples in Chinese history were small- to medium-sized temples with no
profitable land®). This source of funding, however, ceased to exist after the Land Reform.
The Measures for Financial Supervision and Administration of Religious Venues issued by the
State Administration for Religious Affairs listed six types of incomes for religious venues,
none of which are related to monastic land (Article 14). After the economic reform in 1978,
monasteries adapted to the market economy and started to earn income by relying on en-
trance fees, property given by believers, and other businesses such as selling candles and
incense (Ji and He 2014)°. Among the three pillars of monastery revenue, in addition to
entrance fees, the rest can all be contributed to the act of giving.

3. Third-Party Payment in China
3.1. Definition of Third-Party Payment and How It Works in China

Third-party payment (5 = /7 3 {) refers to a payment service provided by an institu-
tion that is independent of the two parties involved in a traditional transaction: the buyer
and the seller. In 2015, the People’s Bank of China (2015), the central bank of the People’s
Republic of China and a department of China’s State Council, introduced the Measures for
the Online Payment Business of Non-Banking Payment Institutions (AFERAT AT I 28 52 Al
FE P IPE). According to these measures, online payment services enable payers and pay-
ees to make long-distance payments using a public network without the need for physical
interaction between their electronic payment devices, such as computers or mobile termi-
nals (Article 2). Third-party payment providers, which are non-banking institutions that
offer these services, work in cooperation with banks and provide services based on the
banks” payment and clearing systems.

There are currently two major third-party payment models in China. One model,
exemplified by PayPal, serves as a trading mediation center, while the other, represented
by Alipay, functions as temporary storage for payments. As shown in Figure 1, when
purchasing goods online, the initial process is the same for both models: after placing
an order, the buyer makes the payment through a third-party payment platform. The
difference arises in the second half of the process. With PayPal, the seller receives the
payment first and then sends the goods. However, with Alipay, the seller is notified of the
order and sends the goods without receiving payment. The money remains in Alipay until
the buyer receives and verifies the goods. Once the buyer confirms receipt of the goods,
Alipay transfers the payment to the seller to complete the transaction. Despite PayPal
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announcing a partnership with Baidu, one of China’s largest internet companies, in 2017,
the Alipay model has continued to dominate the Chinese market.

Place order @Notify the

placed order

@ Give mone: (Dsend money

I

I @Send goods

£:2Notiu the

placed order

1Place order
Mﬂwneh (S/\send -

] @ Send goods

Figure 1. The difference in the payment process between Alipay and PayPal.

3.2. The Development of the Third-Party Payment Industry in China

The development of China’s third-party payment industry can be divided into three
stages: the establishment of the payment model between 2002 and 2005; the rapid expan-
sion of online payments between 2005 and 2012; and the mobile payment era starting in
2012. We will introduce each of them in chronological order.

3.2.1. The Establishment of the Third-Party Payment Model

Before 2002, online inter-bank transactions in mainland China were not possible due to
the lack of a unified interface among retailers. This issue was resolved with the establishment
of China UnionPay in 2002. Between 2002 and 2005, third-party payment companies were
subsidiaries of banks. These companies served as payment gateways, managing the banking—
Internet interface, connecting retailers to banks, and linking retail transactions to the online
banking system for further payment operations (Li 2012, pp. 32-33). This gateway mode
involved initial business cooperation between bank card payments and internet payments.

With the popularization of the internet in China, online trading has shown great poten-
tial, as has online payment. Alibaba, a Chinese e-commerce company, recognized mistrust
between buyers and sellers as a major barrier to online transactions and launched Alipay
in December 2004 to address this issue (ibid., p. 33). As introduced in Section 2.2, Alipay
secures online transactions by only releasing money to the seller after the buyer verifies
the goods. This guarantee service has since become a fundamental service of third-party
payment platforms in China.

3.2.2. Rapid Expansion of Online Payments

The Chinese market quickly embraced third-party payments. As shown in Figure 2,
the number of online payment users grew rapidly between 2008 and 2020, reaching 854
million by December 2020 and accounting for 86.4% of all Chinese netizens. Among on-
line payments in China, the number of transactions handled by third-party institutions far
exceeded that handled by banks. According to the (People’s Bank of China 2019), during
the second quarter of 2019, banking financial institutions processed a total of 53.671 billion
electronic payment transactions (including internet payment, telephone payment, mobile
payment, ATM, POS, and other electronic payments), while third-party payment institu-
tions handled 177.777 billion online payment transactions (including internet payment and
mobile payment).
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Figure 2. Scale and utilization ratio of online/mobile payment in China 2008-2020.”

The rapid adoption of third-party payments in Chinese society was evidenced not
only by the alarming growth in the number of third-party payment users but also by the
relative lack of concern among Chinese netizens regarding online payment security. Ac-
cording to the Report on Network Payment Security in China released in 2012, third-party
payments have become the most popular type of online payment in China, covering 79.2%
of online payment users (CNNIC 2012, p. 9). The report also compared concerns about
online payment security among internet users in China, Japan, the United States, and Swe-
den. The percentage of Chinese netizens who “did not worry at all” was the highest at
43.4%, while only 20% of Swedish netizens, 12% of US netizens, and 1% of Japanese ne-
tizens chose the same response. Additionally, the proportions of Chinese netizens who
expressed concern or extreme concern were the lowest, at only 2% and 7.7%, respectively
(pp- 25, 26).

3.2.3. The Advent of the Mobile Payment Era

Based on Chinese netizens’ trust in online payments, the growth in the scale of mobile
payment users was even faster. Mobile payments, which were initiated in China in 2012,
are based on smart terminals and mobile networks. As shown in Figure 2, from 2013 to
2016, the number of users of mobile payments increased by more than 100 million each
year. The number of users of mobile payments reached 583 million by the end of 2018,
accounting for 71.4% of Chinese netizens. According to the 2019 China Mobile Payment
Development Report by the (State Information Centre of China 2019), as of the first half of
2018, the penetration rate of mobile payments among mobile phone users in China reached
92.4% (p. 8).

After its establishment, mobile payments quickly became a major player in online
payments. In 2014, the ratio of transactions made through nonmobile online payments to
those made through mobile payments was 67:33. Within just four years, this ratio changed
to approximately 27:73 in 2017 (p. 8). Mobile payment increased so significantly that it
had a substitution effect on its nonmobile counterpart.

In the development of mobile payments, QR code payments have played an impor-
tant role. QR code, short for quick response code, is a type of matrix barcode that contains
data and can be read by imaging devices such as cameras. QR code payment services allow
payers and payees to complete transactions by reading each other’s payment codes with
mobile terminals (People’s Bank of China 2017) According to the (Payment & Clearing
Association of China 2018), 89.5% of mobile payment users reported that QR code pay-
ments were their most commonly used payment method. QR code payments have gained
widespread acceptance among consumers in China, resulting in a significant number of
people not carrying cash and even some merchants refusing to receive cash. The People’s
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Bank of China had to issue an announcement to stop merchants from accepting only digital
payments (People’s Bank of China 2018).

4. Donations through Digital Payment Platforms in the Donglin Monastery
4.1. Combining Merit Boxes with QR Code Payments

The prevalence of digital payments has made it difficult for monasteries to accept dona-
tions with one of the main funding sources, merit boxes. Merit boxes, also known as “Gong
De Xiang Ih{&#4”, are commonly found in contemporary Chinese Buddhist monasteries. The
appearance of merit boxes can vary based on specific tradition and culture. Typically, it is a
rectangular box made of wood or metal, painted red, positioned at the entrance of a religious
hall or near the statue being worshipped.® It may be decorated with religious symbols and im-
ages such as a lotus flower and promotional text for donations such as “widely planting fields
of blessings (Guang Zhong Futian |~ T4 H)”, or simply bear the Chinese characters of “Gong
De Xiang”. The box traditionally features a locking mechanism to secure the donations col-
lected and a slot on the top for the insertion of donations, which is designed to accommodate
both coins and bills. When people visiting the monasteries no longer carry cash, the donations
received by the merit boxes are inevitably undermined.

To accommodate donors who have transitioned away from cash, monasteries had
to adapt. One of the major adaptations is to combine traditional merit boxes with QR
code payments. A simple way is to print out the QR code of the monastery’s third-party
payment account and stick it on traditional merit boxes. Scanning the QR code with mo-
bile phones, donors will be directed to the payment page for transferring money to the
monastery’s third-party payment account. There, donors can enter a donation amount,
payment password, and complete the donations. We can also find some monasteries us-
ing digital merit boxes. The digital merit box usually has a large monitor that shows the
QR code of the monastery’s payment accounts. Donors can donate by scanning the QR
code with their mobile phones, as well as inputting their names, wishes, and messages.
Immediately after the donation, the donor’s name, donation amount, and message will
then be displayed on the screen of the digital merit box in real time.

These digital merit boxes are not manufactured by the monastery but are purchased
from technology companies. One such company is Hongtuzhongchuang Beijing Tech-
nology Limited Company (% EIA G BHE A R A, commercial registration number
110105021534048). Originally established in 2016 to develop a catering management sys-
tem, Hongtuzhongchuang expanded its business to include digital merit boxes after 2018.
Hongtuzhongzhi states that “traditional merit boxes accept only cash, but as we all know,
itis the world of mobile payments... if we do encounter a situation where digital payments
are not accepted, there is really no way to make donations” (Hongtuzhongchuang 2020a,
2020b). The company provides not only the equipment for the merit box, but also the
money management system behind it. Following the donation, the donor’s WeChat or Ali-
pay account will be automatically linked to the monastery’s official WeChat account, and
the donated funds will be immediately transferred to the monastery’s account. The cost of
these digital merit boxes, as listed on the company’s website, ranges from CN¥ 12,800 to
19,800 (Hongtuzhongchuang 2018).

Which of these two combinations is more commonly used? Though monasteries such
as the Shaolin Monastery (> #5F) in Mount Song, Henan province, have adopted digital
merit boxes, and Hongtuzhongchuang also claimed to have customers in several provinces,
overall, digital merit boxes are relatively uncommon at present. The application of digital
merit boxes at the Bailin Chan Monastery (f1##5F) in Zhaoxian, Shijiazhuang, was re-
ported on 7 April 2023, to be the first monastery in Hebei Province to adopt a digital merit
box. It is a lot more common to find QR code stickers on merit boxes. Donglin Monastery,
the main subject of our analysis in this paper, has adopted this approach.
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4.2. Introduction of the Donglin Monastery

Donglin Monastery in Mount Lu, Jiujiang, Jiangxi Province, was founded in 386 CE
during the Eastern Jin Dynasty. It is famous because Ven. Huiyuan iz (334-416 CE)°,
one of the most influential monks in Chinese history and the first patriarch (¥]tH) of the
Chinese Pure Land tradition, lived here. The monastery is therefore credited as the ori-
gin of Pure Land Buddhism (% L:tH &) and is very respected by Chinese Buddhists. The
monastery is on the list of the 142 “National Key Buddhist Temples in Han Chinese Area
(DU X 34> [H & f157BE)” released by the State Council of the PRC in 1983. Its act-
ing abbot, Ven. Da’an (K%, Da'an, Big Easement), born in 1959, was a professor at the
University of International Business and Economics and a visiting professor of the China
Buddhist Academy before being ordained in 2001 (Donglin Monastery 2017). Ven. Da’an’s
Buddhist master, Ven. Chuanyin (%}, Chudn-yin, Transmition seal), was the president of
the 8th Buddhist Association of China'® (2010-2015) and was the honorary president of
the association after 2015 and until his death in March 2023 (The Buddhist Association of
China 2017a).

Donglin Monastery shows a high acceptance of new technology products. The monastery
has not only its own website but also official accounts on both Weibo and the WeChat open
platform. Furthermore, while a usual monastery in mainland China has only one WeChat of-
ficial account, Donglin Monastery owns three for different purposes: ‘Donglin Monastery in
Mount Lu of Jiangxi’ (VL )5 Ll Z: #£5F, WeChat ID: jxIsdonglins) to share information about
Buddhist practice; ‘Virtue Farmland of Donglin Monastery in Mount Lu’ (J 1L Z #R=54 H,
WeChat ID: Isdonglinsi) to collect donations; and “Ven. Da’an Talks about Pure Land’ (X%
Ui 1, WeChat ID: daanfashi) to spread the Dharma teaching of Ven. Da’an. Among the
three accounts, the earliest one (ID: daanfashi) was created on 1 July 2013, and the most popu-
lar one owned approximately 284,952 subscribers up to 10 January 2020, according to Xiguaji
Data, a data monitoring website that estimates the subscription numbers of WeChat accounts
by analyzing their article views, likes, and comments.

4.3. Analysis of the Donations of the Donglin Monastery

’

On the official website of this monastery, there is an online inquiry page, ‘Merit Names
(EhiE55 44, Gong-dé Fang-ming), which, according to the website, records all the donations
to the monastery unless the donor requested not to.!! By searching for a donor’s name,
this page will show all donation records with donor names matching the given prefix in
the past three months. The records also include the donation date, method, and purpose
(Donglin Monastery in Mount Lu). By searching for different Chinese names on the inquiry
page (more than 6 months between searches), a total of 1308 donation records (1282 valid
and 26 invalid due to the lack of payment method records) from 30 May 2019 to 27 July
2021 were collected.

The sources of donation in Donglin Monastery fall into four categories: cash, postal
remittance, bank payment (including bank card payment and bank transferring), and third-
party payment (including Alipay, WeChat Pay, and QR code payment with unconfirmed
platformlz). As shown in Figure 3, of the valid records, third-party payments accounted for
81.36% of the total number of donations, with 1043 donations. Bank payments accounted
for 99 donations, cash for 131, and postal remittance for only 9. Notably, between 30 May
and 29 July 2019, third-party payments accounted for 95.62% of total donations. Within the
third-party payment category, WeChat Pay dominated with 89.25% of transactions during
those three months, while Alipay accounted for 4.22% and QR code payment with un-
confirmed platforms accounted for 6.53%. In summary, third-party payments were the
overwhelming source of donations, with WeChat Pay being the dominant platform within
that category.
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@ Third-party payment Bank Payment © WeChat Pay @ Alipay
@ Cash

© Postal Remittance @ QR code with unconfirmed platform

Figure 3. Overview of the number of donations to Donglin Monastery in terms of payment sources:
graph (a) shows four categories of all donation sources, and graph (b) shows sources within third-
party payment donation.

From the perspective of donor purpose, all recorded purposes accepted by the Donglin
Monastery can be made through third-party payments. The variety of recorded dona-
tion purposes included performing Buddhist rituals (), offering to the three treasures
(#:=5%)"3 and private ancestral tablets (fi7), animal protection and charity (23%3"4E),
Sutra Printing (FV4), general construction work (3£%£), donations allocated to the pure
land garden (3 +3l#% TiA4H), preaching education (34i%#( 7)™, and donations to the
audiovisual center (MW #7.0») (Donglin Monastery 2022)'. All the above-mentioned do-
nation purposes can be and were performed with third-party payment methods in the
Donglin Monastery.

Using the payment method as the grouping variable, Figure 4 shows the results of
a Kruskal-Wallis test of records between 30 May and 29 July 2019 to compare the dona-
tion amount pairwise. The nodes connected by yellow lines in the figure are statistically
significantly different, and the nodes connected by black lines are not significantly dif-
ferent. From the figure, we can see that there is no statistically significant difference in
donation amount among bank payments, cash, and postal remittances; however, the dif-
ferences between third-party payments and the other three payment methods are statis-
tically significant. Since the data of the four variables are not normally distributed, we
compared the median values of the variables. The median donation amounts of the four
donation methods from highest to lowest are CN¥300.00 (cash), CN¥300.00 (postal remit-
tance), CN¥95.50 (bank payment), and CN¥5.00 (third-party payment). This shows that the
donation amount made by third-party payment platforms is much smaller than that made
by the other three methods. In conclusion, regardless of the donation purpose, third-party
payments, especially WeChat Pay, have made a large substitute for traditional payment
methods when the donation amount is small.
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Pairwise Comparisons of PaymentMethod
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Third-Party Payment-Cash 406.891  66.867 6.085 0000  0.000
(hird-CartyRaymentacete) 434695 157.977 2752 0006  0.036
Bank Payment-Cash -111.666 88.215 -1.266 0.206 1.000
Bank Payment-Postal remittance -139.470 168.129 -0.830 0.407 1.000
Cash-Postal remittance -27.804 171.070 -0163 0871 1.000

Each row tests the null hypothesis that the Sample 1 and Sample 2 distributions are the same.
Asymptotic significances (2-sided tests) are displayed. The significance level is 0,05.

Figure 4. Pairwise comparisons of the four donation methods received by Donglin Monastery.

5. Concluding Remarks

In summary, the development of the internet and the large scope of mobile payment
users have provided the basis for digital donations. With third-party payment, the online
payment service provided by nonbanking institutions, being fully integrated into Chinese
people’s lives, there is evidence of Buddhist monasteries and monastics in contemporary
China adapting to the new ways of donating provided by this service. By analyzing the do-
nation data, we found that, in the Donglin Monastery in Mount Lu, regardless of the dona-
tion purpose, third-party payments, especially WeChat Pay, have made a large substitute
for traditional payment methods (bank payment, cash, and postal remittance) when the
donation amount is small, and among third-party payments, WeChat Pay overwhelmed
the other platforms.

While the statistical analysis of digital donations made to Donglin Monastery has pro-
vided valuable insights into the evolving landscape of online religion and third-party pay-
ments in Chinese Buddhism, it is important to acknowledge the limitations of this study.
Even though the broader payment environment is the same, each monastery operates
within its unique context, with varying fundraising strategies, donor demographics, and
cultural influences. The data collected for this study were limited to Donglin Monastery,
and comparable data from other monasteries were not readily available. As such, future
studies should aim to gather data from a diverse range of monasteries to provide a more
comprehensive understanding of the impact of digital donations on Buddhist practices in
China. Exploring whether similar patterns exist in other monasteries is a crucial direction
for future research.

Furthermore, the study raises intriguing questions about the factors influencing digi-
tal donations, such as the dominance of WeChat Pay and the tendency for small donation
amounts. From the monasteries’ point of view, it is also worth investigating how much
their popularity is affected by having available to their followers these modern methods
of donating. While these are complex and interesting avenues for further investigation,
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the lack of existing literature and comprehensive data hinders conclusive arguments at
this stage.

For future research on these topics, it is important not to overlook the many variables
that affect the number of donations received by monasteries. In addition to some of the
more obvious economic variables (e.g., local inflation and economic development) and so-
cial factors (people not being able to visit monasteries on the ground during a period in
the pandemic), we should also pay attention to variables that are unique to the religious
donations. Whether the monastery has initiated donation projects over a time period that
is particularly attractive to devotees (e.g., the construction of the world’s tallest statue of
Amitabha), whether the monastery has focused on large-scale fundraising events over a
period of time, and the form of the fundraising are all factors that we will take into ac-
count. Understanding the impact of digital donations on the overall number of donations
is also a significant area for future exploration. Economic variables, the appeal of donation
purposes to donors, and the efforts of monastics in fundraising all play a role in shaping
donation patterns, highlighting the multifaceted nature of this topic.
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CINIC China Internet Network Information Center
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SPID Statistical Report on Internet Development in China
T Taisho edition (CBETA)
X Xuzangjing (CBETA)

Notes

For an introduction to Donglin Temple, see Section 4.1 of this article.

While some of the Buddhist schools preserve five destinies, most Chinese schools speak of six paths, liudio 7NIH, that comprise
the three superior paths: divinities, jealous gods, and humans; and the three inferior paths: animals, hungry ghosts, and beings
of hells (Tzu-Yi 1989, p. 1298, “75iH").

Monastics address people who give or have the potential to give them property or food as ‘shi-zhi’ (i), a word that can be
translated into English as ‘the person who donates’, “patron’, ‘benefactor’, or simply ‘donor’. According to the Modern Chinese
Dictionary and the Oxford Chinese Dictionary, shi-zhil is ‘how monks address people who donate to Buddhist monasteries’,
which “generally refers to laypeople’ (DICASS 2006, p. 1230, “jifi ”; Kleeman and Yu 2010, p. 666, “jifi£").

In addition, monastery income was usually tax-exempt (Luo 2003).

By citing the work of scholars such as Holmes Welch (1968), some scholars took for granted the assertion that farm rents were
the main source of income for monasteries. However, we should not ignore Welch'’s research methods and interview subjects;

188



Religions 2024, 15, 797

monks came from large monasteries at the time. Gernet’s work (Gernet 1995) shows that (1) the vast majority of land held by
monasteries was not always available for cultivation; (2) land with economic value was only available to large monasteries and
not at all to small ones; and (3) the number of small temples and Buddha halls in Chinese history was much larger than that of
large monasteries. Therefore, farm rents should be considered as the main source of income for large monasteries, not for the
majority of the monasteries in Chinee history in general.

Although it was not mentioned by Ji, monasteries in Ji’s article referred to those in China’s mainland. Hong Kong, Macao, and
Taiwan do not apply the land policies in China’s mainland.

7 The data in this graph come from the Report on Network Payment Security in China and the 32nd, 34th, 36th, 38th, 40th, 42nd,
43rd, and 45th Statistical Report on Internet Development in China (CNNIC 2013, 2014, 2015, 2016, 2017, 2018, 2019, 2020).

It is important to note that there are more than just Buddhas, Bodhisattvas, and Buddhist-related deities enshrined in current
Buddhist monasteries; deities such as the Dragon King (Longwang % +), the God of Wealth (Caishen 1 #i1), the King of Medicine
(Yaowang #jT), Fox Immortals (Huxian #] {lli or JAlll), and so on can be enshrined in Buddhist monasteries and have their own
offering tables and merit boxes. Located on Mount Fenghuang in Fengcheng, Liaoning Province, the Chaoyang Monastery
#BH=F enshrines these aforementioned four. Although some of these objects of worship seem more aligned with the stereotype
understanding of Taoism, many of them possess their own unique religious culture.

Huiyuan iz Hui-yuin (334-416 AD), one of the most influential monks in Chinese history, is a disciple of Dao-an &%, another
eminent Buddhist master in the Eastern Jin Dynasty. After Dao-an dismissed all the disciples, Hui-yuan came to Mount Lu and
lived in Donglin Monastery after the monastery was built. Hui-yuan advocated the practice of nian-f6 2% (recollection of the
Buddha) and devoted himself to Amitabha. He is regarded as the first patriarch by the Pure Land tradition in China.

10 The Buddhist Association of China (H[H# #(#)}<%) was established in Beijing in 1953. It has local branches in each Chinese province
and city and is thus far the only national Buddhist organization in mainland China (The Buddhist Association of China 2017b).
Prior to 2023, the page displayed the description shown in the main text (Donglin Monastery 2019). After the website was
revamped in 2023, the page explicitly stated that it no longer included records of cash donations (Donglin Monastery 2023).

As the source of donation, some of the Donglin records write ‘“HFH, which literally means to ‘scan the mobile phone’, to refer
to scanning the QR code on the mobile phone to pay through a third-party payment platform. Since no specific third-party
platform is shown, we translate that as ‘QR code payment with unconfirmed platform’.

Donation purposes labeled by Donglin Monastery as ‘it =%’ (offering to the three treasures), ‘fltfi" (offering to monastics), and
PR 22T (offering to Ven. Da‘an) are all categorized here as offering to the three treasures.

The preaching education team of Dongling Monastery is responsible for organizing activities such as summer camps, preaching
training, and meditation classes for laypeople (Donglin Monastery “Z<#3%+L [Lotus Society of Donglin]”).

The audio-visual center of Donglin Monastery is responsible for the production and distribution of audiovisual materials, and
the maintenance of Ven. Da’an’s website see http://www.daanfs.cn (accessed on 25 August 2023).
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