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7 as “Wanzi”? A Historical Reassessment

School of Literature, Zhejiang University, Hangzhou 310058, China; lu_lu@zju.edu.cn

Abstract: While scholarly works often attribute the pronunciation of “rH” as “wan” to Empress Wu
Zetian in 693, associating it with the meaning “auspicious myriad virtues”, a closer examination of
the history of “r!” in Chinese Buddhist translations suggests otherwise. The more accurate translit-
erations and translations of svastika emerged much later than the term “Wanzi” and had very limited
influence. The connection between “rH” and “Wanzi” more likely appeared during the early trans-
mission of Buddhism to China, when people used the accepted cursive form of “#” to approximate
the shape of the svastika symbol. However, as this rationale gradually became obsolete over time,
the legend that “Empress Wu Zetian decreed that ‘" be pronounced as ‘wan™ arose during the Song
dynasty and has persisted to this day.

Keywords: svastika; history of Chinese characters; “Wanzi”; early Chinese Buddhist translations

1. Introduction

The auspicious symbol svastika (“rH” or “1”) is frequently depicted in Buddhist scrip-
tures, as well as in various artistic forms such as paintings, sculptures, and decorative pat-
terns, representing one of the “Thirty-Two Marks” or “Eighty Minor Characteristics” of
the Buddha.! In Chinese, this symbol is referred to as “Wanzi B " (“the character of ten
thousand”). It can be considered a variant form of the Chinese character “#”. Phonetic
variants of “Wanzi”, such as the Japanese “ & A U ” (manji) and the Korean “¥*}” (manja),
have become the recognized names for the svastika symbol in these respective Asian lan-
guages.’

Given that the Chinese character “#” (ten thousand) bears no intrinsic semantic con-
nection to the svastika, numerous dictionaries and scholarly works attempt to explain this
association in different ways. These sources frequently reference Fayun’s %% (1088-1158)
Fanyi mingyi ji #17% 4 2% [Collection of Explanations of Translation Terms] (compiled in
1143), which cites the Huayan yinyi 3 i % 2§ [The Sound and the Meaning of the Avatamsaka
Siitra] to suggest that this symbol was first officially recognized as a Chinese character dur-
ing the second year of the Changshou <& era (693 CE) of Empress Wu Zetian #(H|K

(624-705 CE), who established its pronunciation as “wan”:’

1) ... BEERERZ: "R, FERTY. KARE-FE LERISE, FHFRR
HE, B2 A, BEFEREZES. &0 L FBEAR T, FTAE,
wREE =) \Maz. *

The Huayan yinyi states: “The character ‘r!” was not originally a (Chinese)
character. In the second year of the Changshou era during the Great Zhou Dynasty,
Empress (Wu Zetian) provisionally established it as a (Chinese) character, inscribing
it on the Heavenly Pivot and assigning it the pronunciation ‘Wan’ to signify the
gathering of auspicious myriad virtues. In the Chinese translations of the scrip-
tures, this symbol is consistently referred to as ‘Wan’, with seventeen instances
in total across the texts. According to the Sanskrit text, there are twenty-eight
distinct marks” and so on.

The claim that Empress Wu Zetian established the pronunciation of “rH” as “Wan”
had gained widespread influence since then, but we should not accept this account with-
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out caution. A thorough review of the sources cited by the Fanyi mingyi ji—specifically
Huiyuan’s 231 (673-743 CE) Xinyi da fangquang fo huayan jing yinyi #7ws K 77 & il 3 B 48 & 2%
[The Sound and the Meaning of the New Translation of the Mahavaipulya Buddhavatamsaka
Satra] (also known as Huiyuan yinyi 236#% 2 [Huiyuan’s Dictionary] or Huayan yinyi % i
¥ %%, compiled around 732 CE”)—reveals certain discrepancies. In his explanation of the
phrase “17 2 J&” (the form of the “'fi” symbol) as it appears in Siksananda’s & X # [
(652-710 CE) translation of the T279 Da fangguang fo huayan jing K77 & {3 i 4 [Mahavaip-
ulya Buddhavatamsaka Stitra], Huiyuan clarified that the “rH” symbol was originally not a
Chinese character. He further indicated that this term in the T279 corresponded to various
symbols in the Sanskrit Avatamsaka Stitra. When comparing the extant version of Huiyuan
yinyi with its citation in the Fanyi mingyi ji, it becomes evident that Fayun’s reference is
directly drawn from Huiyuan’s work. This is apparent both from the title “Huayan yinyi”
and from the closely aligned phrases, such as & H F A — L5 [FE R (“in the
Chinese translations of the scriptures, this symbol is consistently referred to as ‘Wan’, with
seventeen instances in total across the texts”.) which are notably consistent between the
two texts. However, one critical discrepancy warrants attention: the passage in Fayun’s
text regarding Wu Zetian is entirely absent in Huiyuan’s work:

Q) (2B Y SR, Ty s 2 M, JulEy . SRS BT A

— TR, KRS =)\, RI\GEA DU . SRR,

Y% . EMERD. AREME, SCTSRRT. BT RIS =M. Mt

G GEr) Ay, AT, MUt SR A ERAEM,

AR, HURAS]. HoHUMBEEE T, SRz, SERE, SN

TH SN, BIEE =M WHRNYIZ, RKEFEREE, RIR SRR,

B =AM, AR, U A AR RIEREE, RN

W, REESEMY)Z, KRR, RESRNYZ . BT = SRR

WA, EAEREE, =R, BAbU. B\ Nt =L N RESE

ERBRDEAR . FREAEA, M 1)U, BB (TERS) M. ©

[The form of the “h” symbol]: According to the Sanskrit originals, the “'F” is a
mark signifying virtue and is not inherently a character. However, in the Chinese
translations of the scriptures, this symbol is consistently referred to as “Wan”,
with seventeen instances in total across the texts. According to the Sanskrit text,
there are twenty-eight distinct marks, of which four correspond to the eight types
of auspicious symbols. These include Srivatsa, Nandikavarta,” Svastika, and
Parnaghata, among others. Additionally, there are three other marks: Padma,
Cakra, and Vajra. Although the Huazang [Flower Treasury] and Huixiang [Dedi-
cation of Merit] chapters include some of these marks, they are not listed here to
avoid confusion as they are clearly identifiable. The Ankusa mark, which does
not appear in this sutra, is also omitted. As for the seventeen marks mentioned
in the Chinese text, they are neither “Wan” characters nor a single type of mark.
The differences are as follows: The eighth volume mentions one Srivatsa mark;
the ninth volume contains three marks: first, Nandikavarta; second, Srivatsa;
and lastly, Srivatsa again. The twenty-third volume has one mark, identified as
Svastika. The twenty-seventh volume contains five marks: first, Srivatsa; second,
Svastika; third, Nandikavarta; fourth, Srivatsa; and finally, Nandikavarta again.
The forty-eighth volume mentions three marks: first, a Svastika mark; and then
two instances of Srivatsa. Volumes fifty-seven, fifty-eight, sixty-three, and sixty-
five each contain one Srivatsa mark. According to the Sanskrit originals, there
are twenty-eight marks in total, as clearly detailed in the Kandinji [Supplemen-
tary Record of the Commentary on the Avatamsaka Sutra].

The initial question we must address is whether the additional references to Empress
Wu Zetian in the Fanyi mingyi ji were introduced by Fayun during his compilation or
whether they reflect content that has been lost from the extant Huayan yinyi by Huiyuan.
A thorough investigation of all instances where the Fanyi mingyi ji cites the Yinyi works of
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Xuanying % JfE (active 645—c. 661/663 CE®), Huilin £ #k (737-820 CE), and Huiyuan 31 re-
veals that Fayun consistently abridged the original content, often summarizing rather than
strictly quoting the texts.” This pattern casts significant doubt on the authenticity of the
passage concerning Wu Zetian. It seems only plausible if this narrative did not originate
from Huiyuan yinyi, but was instead introduced by Fayun from another source—perhaps
an annotation or commentary that was erroneously incorporated into the main text.

Further evidence supporting this hypothesis lies in a subtle wording difference be-
tween the two texts. In Huiyuan yinyi, the statements “the ‘" symbol was originally not a
Chinese character” and “in the Chinese translations of the scriptures, this symbol is consis-
tently referred to as “Wan, * with seventeen instances in total” are connected by the conjunc-
tion “however” (%}), mdlcatmg aclear semantic relationship (... 7oiE 748, REH ETF
AL —+-LFFEITFEE...). In contrast, Fayun’s version omits this conjunction after insert-
ing the narrative about Wu Zetian, likely to avoid a grammatical inconsistency introduced
by the interpolation. This detail suggests that the reference to Wu Zetian was not part of
Huiyuan’s original text but rather an addition by Fayun.

More direct evidence can be found in Huiyuan’s commentary on the newly translated
Avatamsaka Siitra, titled Xu huayan jing liie shu kandingji 48 i W& 5% 7] &£ 7 [Supplementary
Record of the Commentary on the Avatamsaka Stitra] (referred to as the Kandingji at the
end of example 2). In this work, Huiyuan explicitly stated that the designation of the sym-
bol “rH” as the “character of ten thousand” (&) arose from an error made by ancient
translators who misunderstood the reading and meaning of the Sanskrit term. Notably,
he made no mention of any role played by Empress Wu Zetian in this interpretation:

@) AR = FEREE, MWEFHERE. SUERE, MNE, BERHRE, &
IR . T NRRmE IS R A AR l_mzﬂFH?%%, SRR AR E 2 L
M2 Ry, BUEILP RS M, e R = MR, T 2 E W
mBEwW. 10

This symbol is called Srivatsa, which in Chinese means “Auspicious Ocean Cloud”,
[because] its numerous virtues are profound and vast, benefiting all beings like
clouds. The “ocean cloud” is auspicious, and auspiciousness is the “ocean cloud”.
In ancient times, translators mistakenly read laksana as aksara, leading them to re-
fer to this symbol as a “character” (7). Furthermore, since this pattern represents
profound and widespread benefits to all beings, they called it “ten thousand” ().
However, from a logical standpoint, this is neither “ten thousand” nor a “char-
acter”. It is simply the “vajra-adorned mark of Srivatsa on the chest”. The claim
that it represents the “ten thousand character” is entirely mistaken.

Huiyuan was a disciple of Fazang 725 (643-712), who was directly involved in the
new translation of the Avatamsaka Siitra. If the designation of the symbol “rH” as a Chi-
nese character, read as Wan, had indeed originated from an edict by Empress Wu Zetian,
it is hard to imagine that he would have rendered such a straightforward and unequivo-
cal conclusion. Moreover, Huiyuan’s direct critic, Chengguan ##i (738-839), explicitly
referenced Huiyuan’s commentary (example 3) in his Da fangguang fo huanyan jing shu
K7 &3 B &8 i [Commentary on the Avatamsaka Sttra], yet he offered no criticism re-
garding this particular issue.'!

Another piece of evidence can be found in the slightly later work Yigiejing yinyi —1J#&

# 2% [The Sound and the Meaning of All Scriptures] by Huilin ¥ (also known as Huilin
yznyz W2 [Huilin’s dictionary], compiled before 808 CE'!?), which incorporates
Huiyuan’s annotations on T279 and briefly references Huiyuan's explanation in his own
annotation on the term “rH5*2 3" in Volume 20 of the T310 Da baoji jing K ${ 845 [Maharat-
nakiita Stitra]. In his annotations, Huilin not only omitted any mention of Wu Zetian’s al-
leged decree that “t!” be recognized as a Chinese character “Wan”, but he also explicitly
refuted this claim, further claiming that referring to “rt” as “Wan” was erroneous:
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@) Hr2 3 Hrr = (Ca) R (BR) 7. Baiteit. §n8FE, &8
H. «%ﬁ?‘“» F\G T AAMARSE AR T, TR s S EBURA IR
S KRB AR, B

The symbol “rH”: In Sanskrit, it is pronounced ‘Srivatsa’. In the Tang language,
it is referred to as an auspicious sign. Some have claimed that it is the character
“Wan”, but this is an incorrect statement. (In Huayan yinyi’s annotation of) the
eighth volume of the Avatamsaka Siitra, it is clarified that the symbol is not a char-
acter, but rather an auspicious mark found in various places on the body of the
Tathagata, signifying great merit and virtue.

The claim that Wu Zetian decreed the pronunciation of “r2” as “Wan” is largely ab-
sent from Tang dynasty historical records and seems to have originated predominantly
from Song dynasty sources,'* casting doubt on its credibility. Thus, the precise timing
and underlying reasons for the designation of “r!” as “Wanzi” requires further rigorous
scrutiny and analysis.

2. The Initial Naming of “rH” in Chinese Translations

From the chronological perspective of Chinese Buddhist translations, the use of the
character “&” (or “Ji”) to represent the “r!” symbol on the Buddha’s body appears quite
early. This practice can be traced back to the translations of Zhi Qian 3 (fl. 222-252 CE).
The following are some examples from relatively early translations:

(G) HEM AT, AA=1T4H: W, HARNE, HEME... Ehhk —
—fL—BE, HEBMEK, AREK, WEAFE. P

(Asita) uncovered the prince’s inner garment to examine him and observed that
he possessed the thirty-two major marks: his body was of a golden hue, a fleshy
protuberance adorned the top of his head, his hair was deep blue, ... each hair
curled to the right, with a single hair emerging from each pore, his skin and hair
were fine and soft, impervious to dust and water, and a svastika symbol was
present on his chest.

(6) WFTHRLMBETF: “SBIRTH.... JHEWA 7, WA EFH..... 2 LUEH
=, [AVRnyEk. 10

At this moment, Asita responded to the king with a verse: “Now, observing the
prince’s form... his jaw is like that of a lion, (with large, white) four teeth and
the svastika symbol appearing (on his body)'”... therefore, the tuft of white hair
between his eyebrows is pure and radiant, like a luminous pearl”.

(7) 72y, RERRE= EF’%HE@ WEEEBR T =1, AR iR
*HEfﬁEUﬁit¥7&, uﬁﬂJr#ﬁ‘H. ...... TN MEEE.... BT 8

At that time, the king earnestly inquired of the physiognomists again: “Look once
more at the thirty-two marks of the prince, what are they?” The physiognomists
then unveiled the prince’s robe and revealed the thirty-two marks: “...sixteenth,
the svastika symbol on the chest... these are the thirty-two marks”.

Aside from the Buddhist translations, the earliest reference in Chinese literature to the
svastika symbol on the chest of a Buddha image appears in the Gaoseng zhuan =i {5 1% [Bi-
ographies of Eminent Monks] completed in 519 CE. In this text, the svastika is also referred
to as “Wanzi”:

(8) WIfEFEFTAI, BEFEEIR, JIBEATL, WHTAE, KOMvR, SRR, %
hREBFE, CRMER. SBMEFE, BAEEE, MAOAER. KUK
B —aRH, EThsEw. Y

Initially, Senghu carved a shallow niche, but later deepened it to five zhang,
adding a topknot and completing the bodily features. As the polishing was
about to be finished, suddenly, in the middle of the night, at the site of the
svastika symbol, the area turned red and raised. Even today, the svastika symbol
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on the chest of the statue remains unadorned with gold but retains its reddish
color. The statue was completed in the twelfth year of the Tianjian era and fin-
ished in the fifteenth year.

When used as a decorative motif on objects, the symbol “rH” is also referred to as
“Wanzi”:

(9) PSRRI EE AR, 5 AT AP ER S, S AR

WEKECAT, BE: AR, 7Y

The monks painted on the bowl an image of a grape vine and lotus flower, to
which the Buddha said, “This is inappropriate”. They then painted the svastika
symbol, to which the Buddha again said, “This is inappropriate”. They painted
their own names, and the Buddha said, “This is inappropriate”.

While pre-Tang Chinese texts frequently refer to the svastika as “Wanzi”, it is impor-
tant to consider the possibility that these references may have been altered in subsequent
periods. Since most extant versions of ancient Chinese literature were copied or printed
long after their original composition—particularly given that many editions of the Bud-
dhist canon were produced during the Song and Yuan dynasties—it raises the question of
whether the designation of the svastika as “Wanzi” might have been a post-Tang modifi-
cation. There are numerous textual variants in the examples cited earlier. For instance, in
example (5) from the Taizi ruiying bengi jing X1 ¥t fEA AL [The Sutra on the Auspicious
Signs and Previous Lives of the Prince] by Zhi Qian, the Qisha edition (i&#}j&), Song edi-
tion (Ji#j&), and Imperial Household edition (&= N & 4) use “r”, while the Dunhuang
manuscript (Dunyan 187) and Japanese manuscripts from Kongo-ji 4:|<¢ and Shichi-ji
-55F use “#”. In this context, Dharmaraksa’s translation of the T186 Puyao jing % E4€ [Lali-
tavistara] is largely consistent in expression with its parallel text, the earlier Taizi ruien bengi
jing translated by Zhi Qian,’' and its Korean edition (i) and Jin edition (#34:j)
use “H47”, while the Song, Qisha, and Imperial Household editions use “r”. However, the
Fangshan stone inscriptions (51141 4) and the Jinglii yixiang #4524 [Compendium of
Divergent Aspects of the Siitras and Vinayas]*” cite it as “#".

However, if we were to rely on the account in the Fanyi mingyi ji and argue that the
term “Wanzi” was not used to refer to “rH” before the Tang dynasty —suggesting that all
variants of “#}” are post-Tang corrections of “rH” —such a claim would be highly suspi-
cious. There is substantial evidence that “rH” was referred to as “Wanzi” well before the
Tang dynasty and that this term carried an inherent connection to the number ten thou-
sand in the mind of Chinese readers. This is exemplified by Emperor Jianwen of Liang
ZEE 7, Xiao Gang #i 4, in his inscription “Wujun shixiang bei” %A} {44 [The Stone
Statue Stele of Wu Commandery]:

(10) THmdie, BFmE. 2
A thousand-spoked wheel on the feet, a svastika symbol inscribed on the chest.

It describes the image of a Buddha statue with the “H” symbol on the chest and a
thousand-spoked wheel mark on the feet. The inscription mentions “the fourth year of
Zhongdatong H1Ki#” and “Prince Linghou of Linru F§i% % f%” (the posthumous title of
Xiao Yuanyou # il#ik), suggesting that the composition was written after 533 CE and be-
fore Xiao Gang’s death in 551 CE. This paired phrase was later adapted by Yancong Z 7
(557-610 CE) in his Tong ji lun i@z [ Treatise on Reaching the Ultimate]: BH & A MHT, #ET
i’ & T “Displaying the svastika on his chest and treading on the thousand-spoked wheel
beneath the feet”.>* Although this widely admired passage is sometimes cited with “&”
rendered as “H” in its many iterations,”” the use of “Wanzi” (# %) and “Qianlun” ()
as a parallel couplet in this prose clearly indicates that the author referred to the svastika
symbol on the Buddha’s chest as “Wanzi” and believed it to be, at least in a literal sense,
related to the number ten thousand.

This practice of linking the svastika symbol with the number ten thousand can also
be observed in certain Chinese Buddhist translations:
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(11) FARANE, MRRAM, WEAEE. DS, AN, HEX
g 2

Descending to the human world, he attains the great man’s marks, with the
svastika symbol on his chest. Because of these auspicious marks, he is free from
all ailments. Whether a householder or a monastic, he always experiences hap-
piness. If born as a kshatriya, he rules over the four continents; if he leaves home
to pursue the Way, he attains supreme honor and enjoys the highest pleasures.

As previously discussed, the svastika on the Buddha’s chest was originally a symbol
of auspiciousness and was not inherently connected to numerical values. However, in
example (11), to conform to the five-character line structure of Chinese verse, the character
“#” was added after “#", clearly indicating that the svastika on the Buddha’s chest was
understood in relation to the number ten thousand. This interpretation did not originate
in India but rather reflects a deeply ingrained Chinese cultural perspective that did not
hinder the understanding of the translation.

Example (11) is from the T579 Youpoyi jingxing famen jing {8 % 5534771 4¢ [Upasika’s
Pure Practices Dharma Gate Stitra]. It is listed in extant Buddhist canons as having an un-
known translator, with a note that “Sengyou'’s catalog records it as an ‘alternative transla-
tion from Liang” appended to the Northern Liang catalog (fif#i %z %/ i+ FLAS Bt Ak ixt
$#%)”. This identification likely stems from the fact that the Chu sanzang ji ji includes a text
called the Jingxing jing AT in its Xin ji An Gong Liangtu Yijing Lu #1843 1 FLAL 8%
[A revised catalog of alternative Buddhist texts from the Liang region, based on Master
Dao’an’s collection] Hayashiya (1941, pp. 997-1001) suggested that the language of T579
was influenced by the translations of Kumarajiva (344—413 CE) and that it was unlikely to
be the same text as the Jingxing jing from Dao’an’s &% (312-385 CE) time. Nonetheless,
Sui dynasty catalogs, including the Zhongjing mulu 4% H % [Catalogue of Scriptures] by
Fajing 1%4%?” (compiled in 594 CE), Zhongjing mulu 4% H §% [Catalogue of Scriptures] by
Yancong 2% (compiled in 602 CE), and the Lidai sanbao ji JEAX = 4 [Record of the
Three Jewels Through the Ages] by Fei Changfang #{%/55°° (compiled in 597 CE), all list
the Youpoyi jingxing jing as a two-scroll text with an unknown translator. Even if this text
postdates Dao’an and Sengyou, it was at least translated before the Sui dynasty.

The svastika symbol on the Buddha’s body was referred to as “Wanzi” in Chinese as
early as the Three Kingdoms period, suggesting that this rendering was adopted from the
earliest instances of the symbol’s appearance in Chinese Buddhist translations. In many
pre-Tang sources, the svastika was commonly referred to as “Wanzi”, leading to its associa-
tion with the number ten thousand. This connection had already become deeply ingrained
in the popular consciousness well before the reign of Empress Wu Zetian.

3. Efforts to Restore the “Correct Translation”

Starting with Kumarajiva’s M & {1 (344-413 CE) translations, the svastika symbol
on the Buddha’s body began to be labeled by new terms. In earlier translations, the svastika
had consistently been called “Wanzi” (&), with textual variants such as “rH¥” or “th5",
and no alternative names were recorded. However, Kumarajiva introduced new terms for
the symbol, referring to it as “de zi 5" (virtue character) or “de xiang #fH" (virtue
mark), a practice that was later adopted by Xuanzang % #£ (602-664 CE) in his translations
as well:

(12) AR =BR MR, DUOCHRBISI S, SO, 102 T T+
BOSHEEICH, 248, mER. Wi, Wi, R B OB I B
OREE. B B P . Ol AWl IR WE. A2, R
5, BRBONHER. P

At that time, the World-Honored One arose calmly from samadhi and, using his

divine eye, gazed upon the world. He smiled subtly, emitting six hundred mil-
lion billion rays of light from the thousand-spoked wheels on his feet. Each of his
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ten toes, two ankles, two calves, two knees, two thighs, waist, spine, abdomen,
ribs, back, navel, the “virtue character” on his chest, shoulders, arms, ten fingers,
neck, mouth with forty teeth, two nostrils, two eyes, two ears, the white tuft
between his eyebrows, and the cranial protuberance each emitted six hundred
million billion rays of light.

(13) \+HF L HHEE. 3
The eightieth (minor mark), his hands and feet bear the “virtue mark”.
(14) tH2F & L aT A SR REA, CRsmE, oEerr, /N1, »

The World-Honored One’s hands, feet, and chest bear auspicious, joyous turning
“virtue marks”, patterned like brocade and colored like vermilion; this is the
eightieth [minor mark].

The above examples (12) through (14) depict various auspicious signs on the Buddha’s
body. In the Sanskrit Paficavimsatisahasrika Prajiagparamitd [The Perfection of Wisdom in
25,000 Lines],*® the term “4#5~” corresponds to $rivatsa,** while “£#AH” and “ % #£ 2 g fE "
correspond to érivatsa-svastika-nandy-avarta,® all referring to the “r1!” symbol located on the
Buddha’s chest or limbs. Both “ffi“7” (virtue character) and “4&4H” (virtue mark) are se-
mantic translations, with “#” (virtue) conveying meanings of “auspiciousness” and “bless-
ing”.%° Translating the auspicious symbol “t” —particularly its Sanskrit term soastika—as
“#5” is semantically more appropriate. In contrast, the association between the numeral
“#"” and svastika is less evident in terms of meaning. Consequently, the Yigiejing yinyi by
Huilin dismisses the term “# 7" as an “incorrect statement”, likely reflecting this semantic
consideration.

It is intriguing that, despite Kumarajiva’s newly coined translations often replacing
earlier renditions by translators like An Shigao, Zhi Qian, and Dharmaraksa and becom-
ing the standard for later translations,® the translation of “/}” as “{&” (virtue) did not
gain widespread acceptance. Even though Xuanzang, another highly influential transla-
tor, also adopted Kumarajiva’s terminology, this particular translation did not take hold.
This suggests that the practice of reading the symbol “!” as “Wan” was likely already well
established before Kumarajiva’s time.

Even in Buddhist translations and Chinese writings postdating Kumarajiva, the “r”
symbol continued to be frequently referred to as “Wanzi”. There are also examples where
translators combined the terms “4%” and “#” in their translations, possibly as an attempt
to reconcile the old and new translation methods:

(15) BH RAEGB B, = EetmE. ¥

Some beings find joy in gazing upon the “virtue character/Wan mark”, on the
chest of the Tathagata, from which radiates the light of three mani jewels.

(16) = ATELAIARSAM . SREH WA BT B EIAE? ... wnE FEsEE L
dr, RABHHEDEH. MEFI. EFET, SREmAE. BBk, Y

How should one observe the Tathagata’s neck mark, the complete supraclavic-
ular mark, the “virtue/Wan character” mark on the chest? ... Thus, surrounded
by various lights and patterns, these are known as the Buddha’s neck-radiating
mark, the “virtue/Wan character” on the chest, and the complete supraclavicular
mark, with the pearl mark under the arm.

(17) W B IR KR, ARIRER, anfm 7 £ A IRARNG, mm K5, TH
EREREEL, HB R R KA, B DD, s vl
WH TG, S E R ISR R A+

At that time, the World-Honored One observed the present assembly with wis-
dom, not with physical eyes, but with the gaze of a lion king aroused in vigor,
and laughed. From the topknot on his head, he emitted countless rays of light,
and from his shoulders, ribs, waist, thighs, chest, where the “'” virtue symbol
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is, and from all his pores, he emitted boundless light, like a rainbow in the sky,
like the thousand rays of the sun, like the blazing fire at the end of a kalpa.

Additionally, some Buddhist translations from the Tang and Song dynasties began to
include phonetic translations of Srivatsa or Svastika:

(18) =& unH EFERER. ©
Third, the “Srivatsa” symbol on the chest.
(19) 2B Tighs. PBRAWAH. *

The thousand-spoked wheel and the svastika marks appear on his feet

Some scholars argue that the reading of “r1!” as “Wan” is related to phonetic transla-
tion.*> A commonly cited argument is based on Zanning’s % & theory of the “six rules of
translation (/N#1)” in Song gaoseng zhuan R = 48 [Biographies of Eminent Monks of the
Song Dynasty]:

(20) WHRETREE R M. AIRINA). R AR, BIREEEE R R

7, BRI R, = F T EEE, MRS AiEE SR, T TR,

WP oo -7,

The first aspect of translation concerns whether to “translate”* the script or the
sound. This aspect can be summarized in four statements: 1. “Translate” the
script but not the sound, as in the case of dharani. 2. “Translate” the sound but

not the script, as in the case of the “r!” symbol on the Buddha’s chest. 3. “Trans-
late” both the sound and the script, as in the case of the purely Chinese expres-
sions found in various sutras and vinayas. 4. “Translate” neither the sound nor
the script, as in the case of the /@ characters ** found in the titles of some
scriptures.

Zanning's theory is often cited as one of the specific reasons why Wu Zetian desig-
nated the rH symbol as “# ", with the pronunciation of “#" being (partially) similar to
the Sanskrit word svastika.* However, upon closer examination, there are several issues
with how Zanning’s theory should be understood. The renowned scholar Yinke Chen
(2001, p. 283) suggested that there may be a textual inversion in the phrases “&% ¥ /Ne &5
(translate the script but not the sound)” and “## & A ## 7 (translate the sound but not the
script)”, as the dharani mantras in Buddhist scriptures are typically transliterated phoneti-
cally rather than semantically.”’ Even if Yinke Chen’s conjecture is correct, the connection
between the concept of “translating the script but not the sound” and the “rH” symbol
remains quite challenging to understand.

The key to addressing this issue lies in understanding that the concept of “i%” in the
Song gaoseng zhuan differs from the contemporary notion of “##%” or “translation”. To
comprehend Zanning’s notion of “##”, it is crucial to consider his statement: 72 & 7 1,
Al LU 5 &4, “Translation implies change; it means substituting what is available for
what is lacking”.”! Therefore, his theory of “##5* (translating the script)” or “### (trans-
lating the sound)” should not be viewed as a case of textual inversion. Instead, it should
be interpreted as “altering the script while preserving the pronunciation when translating
dharani” and “retaining the symbol while changing the pronunciation when translating
the ‘r!” symbol on the Buddha’s chest”. This explanation actually indicates that the “rH”
(svastika) and its Chinese pronunciation “wan” have no phonetic connection.

When considering the historical development of translating the “r” symbol in Chi-
nese Buddhist texts, it becomes evident that the full phonetic transliterations derived from
the Sanskrit names srivatsa or svastika appeared relatively late, and their pronunciation
differs significantly from the Chinese “Wan”,>> and the transliterations (such as the pre-
viously mentioned “Z F|# 3" and “757&771”) do not use the character “#”. Therefore,
“wan” should not be considered as an abbreviated transliteration of these terms.
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4. The Rationale Behind the Naming of “rI” as “Wanzi” in Chinese

As discussed earlier, the Sanskrit names for the “rH” symbol, such as $rivatsa and
svastika, whether in their phonetic transliterations (“ % FJ2¥” and “752&%7 ") or seman-
tic translations (“{&5-” and “{&4H"), appeared relatively late. Moreover, there is no evident
connection between these terms and the Chinese word “ " in terms of pronunciation or
meaning. This raises another significant question: why was the symbol “rH” regarded
as a “character” in Chinese? In Huiyuan’'s commentary, he attempted to attribute this is-
sue to early translators’ errors (see example 3 above). While it is true that early translations
were often based on Middle Indic languages rather than standard Sanskrit, leading to occa-
sional confusion or mistakes,” the overwhelming and widespread designation of “i!” as
a “character” (rather than sporadic or alternative instances) is difficult to attribute solely
to the confusion between laksana and aksara. Furthermore, early translators consistently
rendered laksana correctly as “xiang fH” (“sign, mark, characteris’tic”),54 and there is no

verifiable evidence of cases where it was misunderstood as aksara.

The reason the auspicious symbol “rH” came to be known as “Wanzi” likely stems
neither from phonetic nor semantic translation but rather from the use of the character
“J3”, a popular form of the numeral “ %" at the time, to visually mimic the shape of “4".
The character “/3”, which is now the simplified form of “#”, has a long history in the de-
velopment of Chinese script, appearing as early as the Oracle Bone Script from the Shang
dynasty (c. 1600-1046 BCE). However, at that time, “/j” was merely an ancient form of
the character “5”. Due to the phonetic similarity between “™” and “#%” in Old Chinese,””
“Ji” began to be used as a phonetic loan character for “##” as early as the Warring States
period (475-221 BCE).”® In the Han dynasty, the character “/j”, representing the numeral,

also gave rise to forms like 737 57 These variants of “/i” and “71” as popular forms of
“#&” continued to be used after the Han dynasty and appear in Dunhuang manuscripts
as well as in printed editions of the Chinese Buddhist canon from the Song dynasty on-
wards.”® Table 1 below illustrates the early forms and usages of “/j”:

Table 1. Early Forms and Usages of the Character “/3”.

1

)

Shang Dynasty 3
The form of the
The form of the character ;F he” fprm of the character character “73” in the
o . J3” in the anonymous
J3” in the Shi group Huayuanzhuang East
. group oracle bones
small-script oracle bones (Inscription No. Tun oracle bones
(Inscription No. 20824). 0062) r()Zon ku;l Li 2012 (Inscription No. Hua
(Zongkun Li 2012, p. 1219) 12i9) & " 226). (Zongkun Li 2012,
p- p. 1219)
Warring States - (') \ }
period —7 "

<

A copper seal from the Yan
state, engraved with the
characters “JT”. (Zhang
2021, p. 136)

A copper seal from the
Yan state, engraved with
the characters “/3”.
(Zhang 2021, p. 137)

The knife-shaped coins
of the State of Yan have
the combined character
“J\T3" (eighty
thousand) on the
reverse side. (Wu 2006,
p- 247)

The knife-shaped coins
of the State of Qi bear the
character “73” on the
reverse side. (Wu 2006,
p. 149)
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Table 1. Cont.

Han dynasty

5

A 4
it

A
49

The character “/3” in the
Juyan bamboo slips, found
in the phrase
NEARTFUEHIL(a
total of 75,429”) (Slip No.
261-27A, 261-13A). (Y. Li
2014, p. 934)

The character “/3” in the
phrase Z&#77 —T
(“salary of 12,000”) from
the Juyan newly
discovered bamboo slips

(Slip No. E.P.54.T1: 14B).

(Bai 2014, p. 976)

The character “/3” in
the phrase /i 4 (“ten
thousand years”) from
the Jianshui Jinguan
bamboo slips (Slip No.
73EJT9: 136). (Ren
2014, p. 334)

The character “73” in the
phrase Ji/NE == @
(“10,634”) from the
Jianshui Jinguan bamboo
slips (Slip No. F3: 259).

Dunhuang
Manuscript

-

AU

7

The character “/3” in Jj&§
(“ten thousand coins”) ®

The character “/3” in
il 5 (“The
solitary mountain rises
ten thousand ren”) ()

@ The character “JU” (four) written as “=" is a characteristic of the Xinmang bamboo slips, and this form ap-
peared after the 3rd year of Shijian’guo %% # (11 CE). See J. Li (1989). ® P.2524 Yu Duizfift. © S.126 Taizi
Rushan Xiudao Zan KF N\MEEE.

The earliest extant Chinese statues featuring the “svastika” symbol can be traced back
to the Northern Wei dynasty (see Jin 2016, pp. 190-91), revealing that the “svastika” symbol
on the Buddha'’s chest can either be the counterclockwise “iH” (Figure 1) or the clockwise
“h” (Figure 2). The latter resembles the popular forms of the Chinese characters “/j” and

“ 71 (as shown in the red-highlighted illustration: I:F').

=

Figure 1. Partial view of the statue of Sakyamuni carved by Tanfu #&l, featuring an incised svastika
symbol (“rH”) below the neck. The statue was likely sculpted during the Northern Wei dynasty,
specifically between the Huangxing £ 5 and Taihe K#l periods in the latter half of the 5th cen-
tury CE. It was unearthed during an archaeological excavation in early 2012 in Beiwuzhuang b 5%
Village, Xiwen # 3 Township, Linzhang % County, Hebei Province. For related studies, see
He (2020).
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Figure 2. Partial view of the stone-carved standing statue of one Buddha and two bodhisattvas from
the second year of the Zhengshi 1E4f era of the Northern Wei dynasty (505 CE). The Buddha in
the center has an incised svastika (“'f1”) on its chest. The statue is housed in the Saint Louis Art
Museum, USA.

The “41” symbol in Buddhism was originally an auspicious motif rather than a charac-
ter, but its designation as “Wanzi” (literally “character Wan”) in Chinese, rather than later
translations like “Virtue Mark” (#48) or “Srivatsa Image” (= F#£¥448), suggests that the
symbol was named based on its resemblance to the shape of a Chinese character. This
approach is similar to how modern Chinese uses terms like “-#42” (cross), “/\FJH”
(arched eyebrows), or “ T F# 1”7 (T-junction). The practice of using Chinese characters
to depict shapes was common in medieval times, with literature often using the phrase
“... 7" to express this concept:

Q1) #HMEE, KR FAEFRE, Avaz. *

Turtles with sunken eyes or with a “Wang (F)"”-shaped mark on their undersides
should not be eaten.

(22) h=FEJEH /R, AR, EWEEEE, t)\FH. O

It is said that Emperor Yao’s eyebrows had eight different colours; however, this
is not true. His eyebrows were simply very vertical, resembling the character

“Ba (J\)".
(23) BTGB, S bEpr. ©!

Have you not seen the fields of Xiling, crisscrossed into quadrants shaped like a
character “Shi (+)"?

Although the form of the character “/j” and the complete pattern of “"4h” differ in
certain details, the former serves as a rough approximation of the latter. In the process of
abstracting and representing natural patterns through written characters, such degrees of
distortion are often unavoidable and, once conventionalized, tend to be widely accepted.
This can be seen in examples 21 to 23, as well as in analogous expressions in other lan-
guages, such as the terms “A-line skirt” and “C-clamp” in English. Another supporting
piece of evidence is that even during the period when 1 was widely recognized as a Chi-
nese character pronounced “wan”, various alternative forms of the symbol continued to

appear in literature, such as g:', ‘ql, ‘?9,62 ':F', "P, ﬁk, Fﬁ‘, A 63 g,“ 6165. This sug-
gests that even in the post-Tang Dynasty periods, the precise details of the “f” symbol
remained unclear to many Chinese, leading them to partially distort its shape according
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to their habits of writing Chinese characters. Given that the reading of “*” as “wan” cer-
tainly emerged before the Tang Dynasty, it is quite likely that early translators or believers
chose a relatively similar, though imperfect, Chinese character to approximate its form.

The practice of referring to the svastika symbol on the Buddha’s body as “J3#” may
not only be attributed to its resemblance to the Chinese character but could also be con-
nected to an ancient Chinese belief that the appearance of characters on a person or animal
often signified divine will. This belief has existed since pre-Qin times. In the Zuo zhuan
/%, for instance, it is recorded that when Zhongzi fif'~ (?-721 BCE), the daughter of Duke
Wu of Song KRN (?-748 BCE), was born, she had characters on her hand reading “to be-
come the wife of the Duke of Lu (#% 5 \)”. Consequently, the people of Song followed
the divine mandate and married her to Duke Hui of Lu as a secondary wife.°® Similarly,
Tang Shu H# (reigned 1042-? BCE), the first ruler of the Jin state, was born with the charac-
ter “Z” (Yu) on his palm, and thus he was named Yu.®” Likewise, Ji You % & (?-644 BCE), a
minister in the state of Lu, was named because he was born with the character “ <" (You) on
his hand.®® The Shiji $5talso recounts an instance where a divine tortoise naturally man-
ifested a long inscription on its shell: H-7#5t;, RELELKRB/ANE, HLIE, EEERE
7 F (“On the day of the Jiazi, a solar halo appeared. Whoever gains me on this day, though
a commoner, will become a ruler; possessing the mandate of the earth, those who gain me
among the nobility will become kings”.). Although we cannot conclusively verify through
existing literature that the svastika on the Buddha’s body was called “Wanzi” due to this
same idea, it ultimately became associated with a similar concept: by the Song dynasty,
“ {5 °7" came to be understood literally as “the gathering of all auspicious virtues (ten thou-
sand virtues)”.

As for the records in texts such as the Fanyi mingyi ji since the Song dynasty, which
claim that Wu Zetian first used the “r!” symbol to represent the character “i#” on the
“Heavenly Pivot”,%’ this may reflect a post hoc interpretation that emerged after the origi-
nal connection between “41” and “/j” had been forgotten. The “Heavenly Pivot”, a com-
memorative bronze pillar completed in the second year of the Yanzai ZE#, era (695 CE),”’
bore the inscription X & # B A5 KA’ “The Heavenly Pivot Commemorating the Praise
of Virtue by All Nations of the Great Zhou”. If the account recorded in the Fanyi mingyi ji
has some degree of truth, we might speculate that the “ 4" character on the Heavenly Pivot
could have been written as “iH”.”> This suggests that Wu Zetian may accept the already
established equivalence between “r” and the Chinese character “#” (see Shi 1984), rather
than being the origin of the practice of pronouncing “rt” as “Wan” in Chinese. Moreover,
the first batch of characters promulgated by Empress Wu Zetian in 689 CE included a new

form for “H” (moon), which was written as “ @ As previously discussed, the represen-
tation of “r” within this new character underwent a transformation due to the ambiguous
recollection of this symbol by Chinese writers, combined with the habitual practices of Chi-

nese calligraphy. This resulted in the emergence of alternative forms such as @”, “@~
and “[” (see Zhang et al. 2022, p. 2569). Empress Wu Zetian’s decision to utilize the “1”
in creating the new character for “moon” was likely inspired by the idea that the svastika
on the Buddha’s chest could emit light. Additionally, it is visually connected to the new

character for “H” (sun), which was written as “Qr. However, this new form for “ H” has
no relation to the pronunciation (wan) or meaning (ten thousand) of “#".

Itis also worth noticing why the Fanyi mingyi ji includes the claim, purportedly sourced
from the Huayan yinyi, that Wu Zetian was the first to pronounce “rt!” as “Wan”. This likely
stems from a combination of two historical factors: Wu Zetian’s enthusiasm for creating
new forms of Chinese characters and her deep reverence for the Avatamsaka Siitra. Wu Ze-
tian sent envoys to Khotan to seek out the Sanskrit original and, in 695 CE, organized the
retranslation of the eighty-volume Xinyi da fangguang fo huayan jing ¥ K J7 & ffh 3 f 48
(T279) by Siksananda B X #F¥, Bodhiruci ##2iit:, and Yijing #§%%. The new characters
introduced during Wu Zetian’s reign, along with the newly translated T279, spread to
neighboring countries, and ancient manuscripts of the T279 from the Nara and Silla pe-
riods in Japan and Korea frequently feature these new characters.”> The Japanese monk
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Myogaku Hi#, in his work Shittan Yoketsu 25225k [Essentials of Siddham] (compiled
circa 1101 CE), also addressed the script issues found in the Huayan jing of his time:

(24) WP Z G, BFEOH. HFEOM. My ERSRM, H T h
TERIBEK? HRZNIEAA TR, PR, HEAEELE T, ST
R, BRI, Mt aE, EsTTEHL, TR
fagE, +rRk T, E LT, ARDEEE R, DItk R

That scripture often uses ancient scripts, such as a “O” for the star, a “ O, for
the sun, and “#2” for the earth. Thus, the ancient script for X might have been
“41”? But in India, the “41” symbol is not a character; it is a symbol. Its form
likely resembles the ancient Chinese script for “#&#”, which is why it is called
“Wanzi”. Just as a cross-shaped karman resembles the Chinese character “--”,
so it is called as “Shizi jiemo”, or simply “Shizi yin”. This does not mean that the
Chinese character “+” is the karman itself; “+” is a Chinese character, not an
Indian one. However, when the Tripitaka was transmitted to China, the shape of
Chinese character “” was used to represent the karman form”.

Although the characters for “star” and “sun” cited by Myogaku from the Huayan jing
are derived from the new script introduced during Wu Zetian’s reign and not from ancient
Chinese characters, and although the symbol “1” is likewise not an ancient form of the
character “##”, it is noteworthy that Myogaku was among the first to discern a visual con-
nection between the Buddhist symbol “4i” and the Chinese character “&
(J7)”. 7* This observation was indeed insightful, yet it is unfortunate that this perspective
has not garnered the scholarly attention it merits. Similarly, the modern Japanese scholar
Morohashi Tetsuji correctly observed the connection between the character “/3” and the
svastika (Morohashi [1955] 1999, p. 104). However, due to the incomplete availability of
materials such as oracle bone inscriptions at the time of his writing, Morohashi mistakenly
reversed the order of their development and the causal relationship between the two. He
incorrectly posited that the vulgar character “/3” was a derivative form of the svastika and,
like most lexicographers, attributed the naming of the svastika to Empress Wu Zetian.

5. Conclusions

The well-accepted view, found in dictionaries and scholarly works, that the Buddhist
“rH” symbol was referred to as “Wanzi” in Chinese, by the decree of Empress Wu Zetian
during the construction of the Heavenly Pivot, is not reliable. The connection between
“rH” and the Chinese character “#"” likely originated from the visual resemblance of the

symbol “7” to the popular forms of the numeral “#” in its variants “/5” and “ 73”. This
translation appeared early and was widely used in the Chinese translations of Buddhist
scriptures, and it is probable that this interpretation was established and widely accepted
when Buddhism was first introduced to China. As a result, even though influential transla-
tors like Kumarajiva and Xuanzang translated the Sanskrit term svastika as “#EAH” (virtue
mark), they could not change the public’s habit of reading “1"” as “Wanzi”. This practice,
through the spread of Chinese Buddhism, eventually influenced surrounding regions.

Over time, as the original rationale for the connection between “h” and “73” was
gradually forgotten, and given that Empress Wu Zetian was both an ardent patron of Bud-
dhism and used the “1” symbol in creating new characters during her reign, the legend
arose that “Empress Wu Zetian designated this symbol as a Chinese character, inscribed
it on the Heavenly Pivot, and assigned it the pronunciation as ‘Wan,” which signified the
gathering of auspicious myriad virtues”. This story was recorded in works such as the
Fanyi mingyi ji and has continued to influence interpretations to this day.
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Notes

1

11

12

The svastika (rH or '), as a decorative motif, predates Buddhism and was widely present across various cultures worldwide
(see Mackenzie 1926, pp. 1-46; Rao 1993, pp. 1-16). This article does not aim to explore the global history and symbolism of the
svastika; instead, it focuses specifically on the phenomenon within the Sinographic cultural sphere, where the symbol “H” is
treated as a written character and referred to as “Wanzi”.

The Middle Chinese (roughly from the 3rd to the 12th century CE) pronunciation of “#" is reconstructed as /mjen/ by Karlgren
(1957, p. 121) and /muan®/ (Early Middle Chinese) or /vjyan/ /vain/ (Late Middle Chinese) by Pulleyblank (1991, p. 318). The
terms used in Japanese and Korean to refer to the svastika reflect the phonetic state of the Chinese character Wan at the time it was
borrowed. In Japanese, the svastika is called “ & A U ” (manji), and the corresponding kanji are typically written as “ &%, “ 75",
or “rH5”. In Korean, the svastika is referred to as T+=} (manja), while an additional variant, £} (wanja), reflects a later stage of
Chinese pronunciation (National Institute of the Korean Language 1999). Both Japanese and Korean adopted the Chinese term
B 7 to refer to the svastika, treating rH as a character and pronouncing it identically to the Chinese loanword “Man/Wan” (#,
meaning “ten thousand”). This indicates that the names for the svastika in these two languages were borrowed from Chinese
during the spread of Chinese Buddhist scriptures.

This explanation has been adopted by numerous authoritative dictionaries, including the Hanyu da zidian 55 K548, Hanyu da
cidian ¥EFERF I, Ciyuan 58, Ci hai FHfF, and the Japanese Kojien JA##51. It is also referenced in several Chinese or Japanese
Buddhist dictionaries, such as the Foguang Dictionary # % K5 #. While some other Buddhist dictionaries, like the Mochizuki
Buddhist Dictionary ¥ H #h#CKER L, do not explicitly explain the reasoning behind the pronunciation of “rH” as “Wan”, they
nonetheless draw upon the Fanyi mingyi ji as a source for their interpretations. For the latest discussion on this issue, see Duan
(2022, pp. 246-49), where an interesting connection is drawn between the form of the svastika and the numeral for ten thousand
in Khotanese. However, it is unfortunate that the author still bases the argument on the preconceived notion that Empress Wu
Zetian decreed the pronunciation of the svastika as “wan”.

T54, no. 2131, p. 1147, a4—-6.

For an examination of the compilation date of Huiyuan’s Huayan yinyi, see R. Huang (2020, p. 3).

Following this passage, Huiyuan specifically explained the meanings of the terms such as Srivatsa, Nandikavarta, and Svastika
in Chinese. The version included in Huilin’s 2 Yiqiejing yinyi — V)% # 2% added illustrations of these symbols (T54, no. 2128,
p- 437, b7-17). For the annotated edition of Huiyuan yinyi, see R. Huang (2020, pp. 37-39).

=Skt. Nandyavarta, see Edgerton (1953, p. 290).

Kanda (1933) was the first to systematically examine the life and dates of Xuanying, with subsequent contributions from Chinese
scholars adding further insights on this issue. For the most recent study on Xuanying's life, works, and a summary of previous
research, see Wang and Fan (2022).

Fayun referenced their works a total of 25 times. Given that Fayun frequently drew upon multiple sources when providing
explanations, he consistently sought to condense the quoted material as much as possible. This tendency to compress the content
is evident when comparing the original text from the Huayan yinyi with the corresponding excerpts in the Fanyi mingyi ji.
Huayan yinyi: ViR Mz S0, S90S 9800, i, PR REAES, WA R, MARE,
ERRSE, UL, PUSGHE S SR PR . PUIEE L2 R XIN, ZIVEIREE, ZHERANHG, DN BRE e B B A v Rl

. (T54, no. 2128, p. 446¢12-14)

Fanyi mingyi ji: W50 CRMHH) 2 PHARAREME, WEAZOERI, ARuH, WEHREIB. (T54, no.
2131, p. 1098b26—c3)

X03, no. 221, p. 803, b12-17.

ks RSN T, JIREHE M, LR EREE. RIERRNE, MYWINE, WS N A B, ELA
T, WMABH. SEEUMUAEEEE LR, HENE, SEEKmES, Gx8ME. (I35 no. 1735, p. 583, a4-9).
For a philological discussion on the dating of the compilation of Huilin's Yigiejing yinyi, see Xu (2009, pp. 93-94).

T54, no. 2128, p. 378, a23-24.
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14

15

19
20
21

22
23
24
25

26
27
28
29
30

31
32
33
34

35

36

In the Northern Song text Shoulengyan yishu zhujing ¥ 4% [{ B iE 48 [Commentary on the Siirangama Siitra] by Zixuan T3t (Master
Changshui 7K KHfi, 965-1038), this legend is also recorded: RIRE3H 4, #Hthy, ZTRME, HBwt. HEREY,
MagrA b2 %, SR\FEMF, EE—, SEEEEEZFEM. (T39, no. 1799, p. 841, a17-19). This account closely aligns with
the version cited in the Fanyi mingyi ji. Similarly, in the Southern Song text Fozu tongji ##&i4C [The Comprehensive Record of
the Buddhas and Patriarchs] by Zhipan %, this account is mentioned, with the author also attributing the source to the Huayan
yinyi. However, since Fozu Tongji also references the Fanyi mingyi ji, it is likely that Zhipan'’s citation of the Huayan yinyi was
based on the Fanyi mingyi ji rather than an independent source.

Taizi ruiyin bengi jing X ¥ i JEAESR translated by Zhi Qian during 222-253 CE. T03, no. 185, p. 474, a8-16.

Xiuxing benqi jing {EATAHLES, TO3, no. 184, p. 464, c8-p. 465, all. The dating of this translation is disputed. Ziircher (Ziircher
[1972] 2007, pp. 104-5; 1991) argued that the sutra was translated during the Eastern Han dynasty, while scholars such as
Kawano (1991) and Nattier (2008, pp. 104-7) suggest it may have been translated during the Eastern Jin dynasty. According to
Dao’an, as cited in the Chu sanzang ji ji, the Xiuxing bengi jing was “recently produced in the South and merely supplements the
Xiao bengi (M7 H, Hii/MAHH)”, indicating that its translation likely predates the completion of the Zongli zhongjing mulu
KR PRRAE H $% [Comprehensive Catalogue of Scriptures] (374 CE).

The content in parentheses was added by me. Although the original text seems to suggest that “the svastika symbol appears on
the four teeth”, a comparison with other Buddhist narratives, particularly the Taizi ruiying benqi jing, which is closely related to
the Xiuxing bengi jing, reveals that this literal interpretation lacks support in parallel texts. It is more likely that the translator
condensed the content significantly to fit the four-character structure typical of Classical Chinese.

Chang Ahan jing Rl # translated by Buddhayasas ffiFEHS % and Zhu Fonian £ f#: in 413 CE, T01, no. 1, p. 5, a26-b18.
T50, no. 2059, p. 412, b6-12.

Sifen Lii I47/348 translated by Buddhayasas # £ HE 4 and Zhu Fonian % during 410-412 CE, T22, no. 1428, p. 953, a9-11.

In the T186 Puyao jing (T03, no. 186, p. 496, a26), the terms “E " or “fHF” correspond to “srivatsa-svastika-nandy-avarta~"
in the Sanskrit parallel Lal 7.52, which roughly translates to “auspicious svastika-shaped joyous spiral”. However, unlike in
Dharmaraksa’s Chinese translation, the Lalitavistara describes the auspicious svastika mark as appearing on the Buddha’s hair.
For the critical edition, see Hakazono (1994, p. 488).

T53, no. 2121, p. 15, c13.

For the critical edition, see Xiao and Dong (2015).

T52, no. 2103, p. 114, a23-24.

For instance, in the Song, Yuan, Ming, and Imperial editions of Fayuan zhulin {55638k [The Forest of Gems in the Garden of the Law],
this passage uses “rH”. However, in the Korean Canon, the character is still rendered as “H#” (T53, no. 2122, p- 343, b16-17).
Translator unknown, Youpoyi jingxing famen jing 1% 5T LM 48, T14, no. 579, p. 958, a23-28.

T55, no. 2146, p. 120, b29—cl.

T55, no. 2147, p. 154, b29.

T49, no. 2034, p. 112, b15.

Mohe bore boluomi jing B 45 % 5§ B4 [Mahaprajiiaparamita Siitra] translated by Kumarajiva, T08, no. 223, p. 217, b10-16. Seng
Rui’s {41 “Dapinjing xu” K& [Preface to the Mahaprajiiaparamita Siitra) (T55, no. 2145, p. 53, b3-11) records that this text
was translated between the fifth and sixth years of the Hongshi era (403-404 CE).

T08, no. 223, p. 396, b9.

Da bore boluomiduo jing KMA Ik 48 % 2 48 [Mahdprajiiaparamita Siitra), translated by Xuanzang, T06, no. 220, p. 969, a5-6.

For the critical edition, see Kimura (1986-2009).

Srivatsa is an auspicious symbol used in Hinduism, Buddhism, Jainism, and other traditions. The term means “beloved of Si1”,
referring to Vishnu in Hinduism, where it appears as a triangular mark on his chest. In Buddhism, it is one of the eight auspicious
symbols (astamangala), often depicted as an endless knot symbolizing the Buddha’s wisdom and compassion. It is also one of
the secondary marks (anuvyaiijana) of a superhuman being (mahapurusa), sometimes found on the soles of the Buddha’s feet.
Regarding the development and significance of the Srivatsa symbol in Indian art, see Srivastava (1979). For its definition in
Buddhism, see Buswell and Lopez (2013, p. 853). For the corresponding term in Chinese translations of Buddhist scriptures, see
Ogihara (1974, p. 1357).

Svastika typically refers specifically to the symbol “rH”. Max Miiller pointed out that it derives from the blessing phrase su asti
(“may you be well!”) with the addition of the nominal suffix -ka (see Schliemann 1880, pp. 346—47). In Buddhist scriptures,
$rivatsa and svastika are often mentioned together as a compound word, sometimes further followed by -nandy-avarta (meaning
“joyous spiral”). Although these terms may refer to different patterns and symbols in varying contexts —especially Srivatsa,
which is notably versatile—in Buddhist scriptures, they can all be used to denote the symbol “rH”.

Besides its common meaning of “virtue” or “merit”, the term “de (##)” can also signify “blessing”, which may explain why

Kumarajiva chose it to represent the svastika. For example, in the Li ji #8750 [Book of Rites), Ai gong wen AR ZAE: “BIEA
EAFER? FLTORMEOTTEE: R REHEE, Az Ed, FESEES, ANEBUR K. 7 (Duke Aiasked, “May I ask,
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what is the greatest aspect of the Way of man?” Confucius solemnly responded, “For your lordship to inquire about this is indeed
a blessing for the common people. As a minister, how dare I not respond? The greatest aspect of the Way of man is governance.”)
Zheng Xuan's ¥f %X commentary explains, “De ({#) here is synonymous with blessing (#84§#&1%)”. Kong Yingda fL## fur-
ther elucidated, “HAZEZ fEW"F, HREAME, BREEZH, SESHEAEZR, MEMT T, REAZHAEE. “The phrase
“the blessing of the common people’ refers to the grace and blessings they receive. It means that when the ruler inquires about
the greatest aspect of the Way of man, intending to show concern for the people, the people will receive blessings and good
fortune as a result”.

For example, Kumarajiva’s phrasing replaced the old rendering “[# 412" with “41&3 k)" (“Thus have I heard”), “3&H#” with
“Ji{E” (“expedient means”), “#5” with “JEH§” (“afflictions”), and “#& K" with “EE"” (“immeasurable”).

Kumarajiva often used the term “Fl” to mean “pattern” or “image”, likely influenced by the Sanskrit word mudra. In the T475
Weimojie suo shuo jing 4EPEEE FTER & [Vimalakirtinirdesa), the term “# EVFEWE” (ratna-mudra-hasta~) is explained by Sengzhao in
his Zhu weimojie jing VEMEPERE XS [Commentary on the Vimalakirti Sutra] as follows: AHFl: ENEMM. FAHHE LM, TFEHFHHH
Elt. “Master Shi(=Kumarajiva) said: Yin (Fl') refers to a sign. The hand has the sign of producing treasures; It is also called
the hand with a precious seal.” (T38, no. 1775, p. 330, c5-6). Here, the term “4#5 8 E]” refers to the characters or images of “{#”
and “H&”.

Guanfo sanmei hai jing ¥l =BRIF4AS, translated by Buddhabhadra i FE 8 FE 4, T15, no. 643, p. 648, b24-26. The Chu sanzang ji ji
records that the eight-volume Guanfo sanmei jing ¥ —Bk4% was translated between 418 and 429 (T55, no. 2145, p. 11, c11-24).
Although Yamabe (1999) suggests that it might be an apocryphal text compiled sometime after the early 5th century, there is
little doubt that it is later than Kumarajiva’s T223 and other works.

T15, no. 643, p. 659, b7-16.

In the present passage, the Korean edition uses 1, while the Song and Imperial Household editions use /3.

Ru lenggie jing N34S translated by Bodhiruci F#2 3 (active circa 508-537 CE), T16, no. 671, p. 517, b13-17.
Dasheng baifuxiang jing X3 F ##AHAL translated by Divakara Hh #3574 (613-687 CE), T16, no. 661, p. 329, c13-14.
Huguo zunzhe suo wen jing 73X &3 T KIE4 translated by Danapala Jifi#, T12, no. 321, p. 11, c19-20.

For a detailed discussion, see Rui (2017, pp. 205-72), who, based on Zanning’s Song gaoseng zhuan, argues that the pronunciation
of the Chinese character “#” is similar to “svastika”, and thus it represents an abbreviated transliteration. However, Rui’s anal-
ysis primarily focuses on the historical imagery of this symbol and contains some errors in interpreting Huilin yinyi and Song
guoseng zhuan. Furthermore, his book traces the use of “rH” as a Chinese character back to the Western Han dynasty (with specific
discussion particularly concentrated in Rui 2017, pp. 252-53). It should be noted that this judgment is mainly based on Wang
Renshou’s VE{Z5% (1875-1936) Jinshi dazidian 441 K7 4. Given that the quantity of excavated documents available today far
exceeds that of Wang’s time, the claim that “rH” was regarded as a Chinese character and pronounced as “wan” during the West-
ern Han lacks corroborative evidence and has no philological basis. Rui (2017) also references another character form that may

be linked to Wanzi, specifically a problematic character % that appears following the entry for “"h 52 J%” in the Huiyuan

yinyi (see K32, no. 1064, p. 345, c11), which is likewise included in the Huilin yinyi as “‘775 ” (see T54, no. 2128, p. 437, b9). This
character is referred to as “F&E &5 in Huiyuan yinyi. Its precise representation is challenging to interpret, particularly given
its variant forms, which suggest that significant alterations may have occurred during transcription or engraving. Nevertheless,
it is clear that Huiyuan distinctly differentiated it from the svastika, referred to as “# #£if# %", affirming that the “J&& 8" is
fundamentally different from the “Wanzi” we are discussing and bears no relation to it. Considering that Huiyuan indicated
in the entry for “ti# 2 J£” that it is “not a character for ten thousand” (“IE# %" ,see example 2 in this article), I speculate that

REEE T ( 7 or s w ) may refer to the Sanskrit term for “ten thousand” (for instance, ayuta) as rendered in Brahmi script.
T50, no. 2061, p. 723, b11-17.

It is important to note that the term “translate” is placed in quotation marks here because Zanning’s notion of “##%” differs
conceptually from the modern understanding of “#fli#” in Chinese or “translate” in English.

For the latest discussion on the origin and nature of this unique symbol, see Zhao (2024).
For example, Rui (2017, pp. 205-72) and the entry on “iH%” in the Foguang da cidian.

Xuanzang, in his theory of the “Five Categories of Terms Not Translated (1.4 ##)”, outlined five situations where translitera-
tion using Chinese characters is preferred over semantic translation, the first of which is “due to being esoteric, such as dharani.”
(M H, WPEAEJE. T54, no. 2131, p. 1055, a13-18). Zanning's theory is a continuation of Xuanzang’s approach.

T50, no. 2061, p. 711, al9.

Considering the phonetic form of “#” in Middle Chinese (with a reconstructed pronunciation such as /mjen/ by Karlgren (1957,
p- 121) and /muan®/ by Pulleyblank (1991, p. 318)), there are significant phonetic discrepancies between it and svastika, which
include the following: (i) Syllable count— Swastika has three syllables, while “#” consists of only one. An exhaustive review
of Zhi Qian’s transliteration practices (see Zhouyuan Li 2020) shows that he always rendered N-syllable Sanskrit words into
Chinese as N or N-1 characters (due to the frequent elision of final vowels in Middle Indic languages; see, for example, Brough
1962, p. 81 §22, p. 82 §24; Bloch [1914] 1970, pp. 54-61 §37-42). For trisyllabic words in Sanskrit, Zhi Qian always transliterated
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them as Chinese trisyllabic or disyllabic words. (ii) The phonetic difference between “#” and sva-(stika) is substantial. Firstly,
the final -n in /mjen/ is lost, and secondly, sva-(stika) (along with its various Middle Indic phonetic variations such as sua-, su-,
sou-, and spa-) still differs significantly from the pronunciation of “#” in Middle Chinese. Even considering the sound shift
sva- > sma- > ma-, which T have not found in transliterations from the Eastern Han to the Three Kingdoms period, the probability
that such an unlikely series of phonetic shifts would coincide and be universally accepted by early translators is so small as to
be negligible.

Many scholars have discussed the issue of source languages in early Buddhist translations, including but not limited to Coblin
(1983), Karashima (1992, p. 119; 2006; 2010b, p. 17), Boucher (1996, p. 185; 1998, pp. 489-94), and Nattier (2004, 2006, 2007).

For example, see Ogihara (1974, p. 1140) and Karashima (2010a). Ogihara (1974, p. 1140) specifically mentions the confusion
between laksana and laksmana.

The characters “#” and “#&” in Old Chinese share the same initial consonant (the m-initial) and rhyme group (the yuan Jt thyme
group). Their reconstructed pronunciations according to Zhengzhang (2003, pp. 434, 500) are /meen / and /mlans/, respectively.
For a detailed examination of the evolution and origins of the character 8", refer to Lin (2012), Tang (2001, p. 611), D. Huang
(2007, p. 2840), Ji (2014, p. 701), and Wang and Zhao (2023), among others.

This type of character form may have resulted from the influence of the cursive script for the character “#”. See H. Li (2021).

7

In the previously mentioned examples (6), the character “#" is rendered as
Korean edition as well as in the Jin edition.

Jingui yaoliie fanglun 4% E#& 75w [Essential Prescriptions from the Golden Cabinet] composed by Zhang Zhongjing 5RAH 5%
(150-219), see Fan (2022, p. 251).

Baopuzi b+ [The Master Who Embraces Simplicity] by Ge Hong (283-343 CE), see Ming Wang (1985, p. 347).
The third poem of Xinglu nan 17 ¥ # [Traveling Through Hardships] by Wu Jun %&#J (469-520 CE), see Lu (1983, p. 1728).

” in the first and second print editions of the

The three variations H , Ed and ‘%, were recorded in Longkan shoujing SE#& T84, compiled by the Liao dynasty monk Shi
Xingjun #1734

The five variations q:', 4’, m, AU and # were recorded in Xinji zangjing yinyi suihanlu ¥ 55848 2558 5% 8%, compiled by
Kehong W] of the Later Jin dynasty.

This form is found in the title Xiong you wanzi jing JH H54%, as listed in Volume 4 of Jingtai’'s %78 Zhongjing mulu s34 H #%
[Catalogue of Various Scriptures] in the Korean edtion.

This usage appears in the Korean edition of Huiyuan’s Huayan yinyi, under the entry “Wanzi zhi xing rH 72 J% ” (“The Shape of
the Svastika”).

(FEFERA) « REALEM T, MPPEMACERLT, A RERN", it rETR. EEATMEAZE, RURAVINEL.
(“Duke Wu of Song fathered Zhongzi. At birth, Zhongzi had a mark on her hand that read ‘To be the wife of the Duke of
Lu,” and so she was given in marriage to the Duke of Lu. She bore Duke Huan, and when Duke Hui passed away, Duke Yin
ascended to the throne and was entrusted with her care.”).

(EE-HATE) « EREBXRTRIH, DHFAD: Ry rEE, #HRZH, Bi#Ee, MFEFLTR. "L, AXERT
El1“BL”, ZELAdrZ. (“When Yijiang, the consort of King Wu, was pregnant with Taishu, she had a dream in which the Heavenly
Emperor told her, ‘I have named your son Yu and destined him to rule over the state of Tang, under the influence of the star
Shen, and his descendants will flourish and multiply.” When the child was born, the lines on his palm formed the character =
so he was named Yu.”).

(FEA-BIATAE) « MBZMED, EAME MEEZ R b2 RE, HXERTFHEKR, EUMmZ. (“When Cheng Ji was
about to be born, Duke Huan asked the father of the diviner, Bu Chugqi, to perform a divination... When the child was born,
there was a ‘K’ character on the palm of his hand, so he was named You accordingly.”).

For details on the construction and eventual abandonment of the Heavenly Pivot, see Forte (1988).

There are numerous variations in the specific year across different sources. According to records in Datang xinyu K)FE#HiE and
Xin Tang shu #ifEE, the “second year of Changshou” mentioned in Fanyi mingyi ji might be a mistake for the “third year of
Changshou” (694 CE, which is also the first year of Yanzai) or the “second year of Yanzai” (695 CE).

According to Datang xinyu: Wenzhang KJEHT3E- L, the inscription on the Heavenly Pivot differs slightly, reading “ K& & &
FEIAE” .

The Heavenly Pivot bronze pillar was destroyed by Emperor Xuanzong % 5% in the second year of the Kaiyuan Bl Jt era (714 CE)
and no longer exists.

For a detailed discussion, see Liang (2011).

Another figure who may have been among the earliest to recognize the resemblance between the svastika and the Chinese charac-
ter “#"” was Chengguan ¥%#i. In his Da fangguang Fo Huayan jing shu, he explicitly noted the similarity in shape (¥ &Kl #, A
MBI, WaHEYE. RIS, R mES, BN (58 , SEELUL. T35 no. 1735, p. 684, a28-b1). If we
adopt a more cautious approach, however, we must acknowledge that this statement may be overly brief, and while Chengguan
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referenced the Yinyi (i.e., the Huayan yinyi), a work that he appeared to endorse, it did not, in fact, hold this view (see example 2
above, with example 3 as further reference). Given that Chengguan was usually a fierce critic of Huiyuan, this creates a certain
ambiguity in interpreting Chengguan’s precise stance on this issue.
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