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FIG. 1.  THE RAYMOND BUDDHIST CHURCH, 35 BROADWAY AVENUE, RAYMOND. | ALBERTA CULTURE AND COMMUNITY SPIRIT, HISTORIC 
RESOURCES MANAGEMENT, 2000: [HTTPS://WWW.HISTORICPLACES.CA/EN/REP-REG/IMAGE-IMAGE.ASPX?ID=8773#I1], ACCESSED APRIL 5, 2021.

There has been little research on the 
architecture of Buddhist temples in 

Canada. Even less attention has been 
paid to the roles these temples play and 
their significance for Buddhist commun-
ities in diaspora in the multiethnic and 
multicultural context of contemporary 
Canadian society. For Buddhists coming 
to Canada, temple architecture serves not 
only as a means of maintaining religious 
and cultural identity, but also as a vehicle 
enabling Buddhist beliefs and practices 
to take firm root in Canada, serving the 
spiritual needs of immigrants, converts, 
and future generations of their families. 
Within that general context, this essay 
proceeds in three parts. In broad strokes, 
“Building Buddhism in Canada” discusses 
the arrival of East Asian Buddhist immi-
grants in Canada and identifies locations 
illustrative of the establishment and dif-
fusion of Buddhism across the country, 
beginning with the now lost Ishikawa 
Hotel in Vancouver. A second section, 
“The Cham Shan Temple and the Four 
Sacred Buddhist Mountains in Canada 
Project,” discusses sites associated with 
the Buddhist Association of Canada (BAC), 
notably the Wutai Shan Buddhist Garden 
near Bethany, Ontario, the first phase of 
the BAC’s Four Sacred Buddhist Mountains 
in Canada Project. A replica of the Great 
East Hall of China’s historic Foguang 
Temple (857 CE), the main Dharma Hall 
of the Wutai Shan Buddhist Garden is of 
special interest.1 An “Afterword” suggests 
further implications of the Four Sacred 
Buddhist Mountains in Canada Project 
and other research for Chinese Buddhist 
identity and heritage in Canada. Bringing 
to life in Canada an ancient example of 
Chinese Mahāyāna Buddhist architecture 

> H E N R Y  C . H .  S H I U 

AND  JAMIE  S.  SCOTT

BUILDING BUDDHISM IN CANADA
From the Ishikawa Hotel to the Four Great Sacred 

Buddhist Mountains Project

HENRY C.H. SHIU is the inaugural Shi Wu De 

professor in Chinese Buddhist Studies at Emmanuel 

College of Victoria University, University of Toronto. 

His area of research specialization lies in the 
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in its heyday evokes shared memories of 
cultural heritage among members of the 
country’s Chinese diaspora. Envisioned as a 
landmark attraction for Buddhist pilgrims 
and religious tourists, the project strength-
ens the living legacy of Chinese immigrant 
communities in Canada and enhances the 
image of the Buddha and Buddhist trad-
itions in North America and abroad.2

BUILDING BUDDHISM IN CANADA

Buddhist thought and practice were 
introduced to Canada in the mid-nine-
teenth century by Chinese and Japanese 
immigrants. Chinese labourers were first 
brought to British Columbia to work in 
gold mines, then over the following 
decades in fish canneries, building railways 
and roads, and laying telegraph cables 
across Canada. There is scant evidence that 
these early Chinese immigrants, organized 
in Buddhist congregations, constructed 
Buddhist temples or otherwise set about 
the institutionalization of Buddhism. The 
first Japanese immigrants also arrived in 
Canada in the later nineteenth century, 
most of them “the second sons of poor 
farmers, fishermen, and labourers.”3 They 
hoped to make a living abroad during the 
economic, social, and political upheavals 
of the Meiji period in Japan [1868-1912]. 
For the most part, these immigrants retai-
ned their Buddhist faith in their new lives 
in Canada.

In 1905, Senju Sasaki, a minister of 
the Japanese Jōdo Shinshū school of 
Mahāyāna Pure Land Buddhism, arrived 
in Vancouver from Japan and established 
Canada’s first Buddhist temple in the 
Ishikawa Hotel, long ago demolished.4 
The first congregation rented the dining 
room of the hotel on Powell Street, whe-
rein a figure of the Amida Buddha was 
enshrined. By 1906, when a loaf of bread 
cost five cents, Sasaki was able to raise a 
princely five thousand six hundred and 

sixty-eight dollars to purchase a house. 
Renovated, the premises served as a cultu-
ral centre for the Japanese community, 
offering chanting, English classes for the 
young Japanese, and a refuge from the 
threat of racism. Sasaki returned to Japan, 
but the number of Jōdo Shinshū adherents 
continued to grow, with new branches 
forming in Sapperton, Barnet, and Port 
Moody, British Columbia.5 “By 1909,” 
Janet McClellan writes, “the Canadian 
government officially recognized Jodo 
Shinshu as a religion, enabling its clergy 
to legally perform death and burial 
ceremonies.”6 Despite a brief period of 
schism in the early 1920s, more Jōdo 
Shinshū temples opened in Vancouver, 
as well as “New Westminster, Marpole, 
Steveston, Mission, Royston, Maple Ridge, 
Okanagan, Chemainus, Victoria, Skeena, 
Ocean Falls and Whonnock.”7 In 1933, the 
Buddhist Churches of Canada (BCC) was 
founded in Vancouver to coordinate acti-
vities among the temples.8 

In order to cultivate acceptance in broa-
der Canadian society, Jōdo Shinshū com-
munities developed distinctly unusual 
Buddhist liturgical practices. Emulating 
the Protestant Christian cultural ethos, 
they held services on Sundays. Both 
Japanese and non-Japanese devotees 
were welcome at these services, which 
included a liturgy accompanied by wes-
tern musical instruments and the sin-
ging of Buddhist verses modelled on 
Christian hymns. Significant changes in 
Japanese Buddhist architecture accom-
panied these efforts to assimilate into 
mainstream Canadian society. Scarcely 
reflective of Asian or Buddhist influences, 
Jōdo Shinshū houses of worship were fur-
nished with pews and pulpits and known 
as “Buddhist churches.”9 Celebrated as 
“the first Buddhist temple outside British 
Columbia,” the “Raymond Buddhist 
Church” in southern Alberta reflects 
these developments (fig.  1).10 Erected 

as a schoolhouse in 1903, the premises 
served as home to the local Jōdo Shinshū 
congregation from 1929 to 2006.11 In 
addition, the BCC, which had disbanded 
during World War II, revived and head-
quartered in Raymond as the Buddhist 
Foundation of Canada (BFC).12 In 1984, the 
Alberta Register of Historic Places listed 
the Raymond Buddhist Church as being 
“architecturally significant as a represen-
tative of typical schoolhouse and church 
construction in rural Alberta during the 
early part of the twentieth century.”13

During World War II, however, an order-
in-council under “Defence of Canada 
Regulations” (1939) led to the establish-
ment of internment camps for Canadians 
of Japanese ancestry. Displacing over 
twenty-two thousand people, this mea-
sure temporarily paused Buddhist activi-
ties until changing federal government 
regulations began to disperse detainees 
toward the end of the war.14 Although 
Ottawa’s policies were discriminatory in 
nature, the later resettlement of camp 
internees helped to spread Jōdo Shinshū 
Buddhism across Canada. After World 
War II, Buddhism developed in Canada 
in diverse ways. Jōdo Shinshū continued 
to expand. The BFC designated four 
“administrative and electoral districts 
in Canada: Eastern Canada (Toronto, 
Hamilton, and Montreal), Manitoba 
(Winnipeg), Alberta (Raymond, Coaldale, 
and others), and British Columbia 
(Kelowna and New Denver).”15 A key 
missionary figure, Kenryu Takashi Tsuji 
[1919-2004] disseminated Jōdo Shinshū 
teachings eastward, helping to organize 
congregations in numerous locations, 
including the major centres of Toronto 
(1945) and Montréal (1947).16

Since World War II, the Buddhist lands-
cape in Canada has been greatly enriched 
by several waves of Asian immigrants 
and refugees. In the 1960s and 1970s, a 
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succession of revisions to the Immigration 
Act, 1952 resulted in immigration eligibi-
lity being determined not by “race, eth-
nicity religion and national origin,” but 
according to a new system “in which inde-
pendent immigrants were assessed points 
in specific categories relating to their edu-
cation, occupational skills, employment 
prospects, age, proficiency in English and 
French and personal character.”17 These 
changes benefitted skilled immigrants 
who were members of visible minorities, 
especially after the Liberal government 
of Prime Minister Pierre Elliott Trudeau 
[1919-2000] declared multiculturalism 
to be Canada’s official federal policy in 
1971.18 Further, revisions to immigration 
rules also brought about demographic 
shifts in religious membership in Canada. 
Federal census data record a sevenfold 
increase in Buddhists from 51,955 in 
1981 to 366,830 in 2011. “After the 1967 
change in Canadian immigration law,” 
Janet McLellan writes, “Buddhists from 
Korea, Hong Kong, Taiwan, Sri Lanka, 
Burma, Tibet, Nepal, India, mainland 
China, and Thailand began to settle in 
Toronto.”19 “From 1979,” she continues, 
“large numbers of Indochinese refu-
gees from Vietnam, Laos, and Cambodia 
contributed significantly to the growth in 
Buddhism in Toronto.”20 

We have seen how Jōdo Shinshū first 
established a particular form of Pure 
Land Mahāyāna Buddhism across Canada. 
An influx of immigrants from Burma, 
India, and Sri Lanka led to the founding 
of Canada’s first Theravadin Buddhist 
house of worship.21 Formed in 1973, the 
Canadian Buddhist Vihara Society (CBVS) 
cherished “the noble idea of establishing 
a Buddhist temple in the Sri Lankan 
Theravāda tradition in Toronto.”22 Early 
temples in Sri Lanka were built in rural 
locales and often at the highest point 
of the area. Subsequently, temples for 
urban devotees have been constructed 

outside cities, away from the hurly-burly 
of everyday life, while rural congregations 
favour sites which maintain separation 
between the temple and the village. In 
terms of layout, highly symmetrical arran-
gements are very often observed.23 Such 
traditional architectural planning is rarely 
found in Theravāda temples in Canada. 
Rather, an immigrant Buddhist congre-
gation has usually purchased an existing 
property and adapted or expanded it 
into a place of worship. Thus, in 1978, the 
CBVS founded the Toronto Mahavihara 
Buddhist Temple in Scarborough, Ontario. 
Originally a Dairy Queen fast-food fran-
chise with two bedrooms and a living 
room, the building was renovated and 
converted into space suitable for accom-
modating Buddhist monks and for hos-
ting Buddhist activities.24

As more Sri Lankan immigrants arrived 
in the Toronto region in the following 
decades, the Canadian Buddhist Vihara 
Society looked for larger premises to 
meet its needs. Now known as the 
Toronto Mahavihara Society (TMS), 
the congregation eventually moved to 
their current location at 4698 Kingston 
Road, Scarborough. They transformed 
the century-old four-bedroom house 

into an awasage, that is, a residence for 
Buddhist monks. Interestingly, this site 
“on the edge of the picturesque Rouge 
Valley” seems to reflect the traditional Sri 
Lankan Buddhist preference for temples 
set apart from the hustle and bustle of 
the city.25 The interior design and exterior 
architecture of the building follow tradi-
tional Sri Lankan models. Notably, a white 
structure rises above the roof like a stūpa, 
which, in Kevin Trainor’s words, “serves as 
an object of mediation . . . between the 
human realm and the realm of nirvana.”26 
The Toronto Mahavihara Buddhist Temple 
offers not only a worship place for the 
Theravāda Buddhists but also a cultural 
centre for Sri Lankans. In 2016, in light 
of the growing number of devotees, the 
TMS announced plans to construct a new 
multipurpose building to provide more 
space for housing monks and for the 
Sunday Dhamma School, which introduces 
children and teenagers to “Buddhism and 
Buddhist way of life.”27 Designed by Sri 
Lankan architect Yakdehikandage Ruwan 
Costa, who has offices in Markham, 
Ontario, the proposed new monastic resi-
dence and Sunday Dhamma School will 
be located next to the existing temple, 
with a similar style of red roof and yellow 
walls (fig. 2).

FIG. 2.  AN ARCHITECTURAL MODEL OF THE THERAVADA TORONTO MAHAVIHARA BUDDHIST TEMPLE (RIGHT) AND THE NEW 
EXTENSION UNDER DEVELOPMENT (LEFT), 4698 KINGSTON ROAD, SCARBOROUGH, ON. | LANKA REPORTER.COM: [HTTPS://

LANKAREPORTER.COM/BLOG/TORONTO-MAHAVIHARA-BUILD-MONASTIC-RESIDENCE/], ACCESSED APRIL 5, 2021.

https://lankareporter.com/blog/toronto-mahavihara-build-monastic-residence/
https://lankareporter.com/blog/toronto-mahavihara-build-monastic-residence/
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As Henry Shiu has observed, “[t]he eth-
nic diversity of the immigrant groups 
means that Theravāda, Mahāyāna, and 
Vajrayāna Buddhism can all be found in 
Canada in a variety of lineages, teachings, 
ritual forms, and practices.”28 The conver-
sion of a variety of different premises into 
places of worship at once expresses and 
embodies the compromise that immigrant 
Buddhists have been willing to make in 
order to adapt the traditional temple 
setting to the Canadian environment. 
Making use of whatever spaces that 
were available to them, many immigrant 
Japanese, Sri Lankan, Burmese, Thai, and 
Korean Buddhists have established their 
temples in this manner. Clearly, it is not 
possible to discuss every instance: indeed, 
Shiu notes that in the Toronto region 
alone the number of Buddhist places of 
worship rose above seventy between 1965 
and 2005.29 But the tendency to purchase 
existing properties and to transform them 
into Buddhist places of worship conti-
nues among more recent groups of new-
comers. If the Jōdo Shinshū Mahāyāna 
Raymond Buddhist Church began life as 
a schoolhouse and Theravāda Buddhists 
transformed a Dairy Queen outlet 
into the Toronto Mahavihara Buddhist 

Temple, the work of a group of Tibetan 
immigrants in Toronto exemplifies this 
phenomenon in the Vajrayāna Buddhist 
tradition. Since 1996, the Riwoche 
Tibetan Buddhist Temple has occupied 
28 Heintzman Avenue, Toronto (fig. 3). To 
provide accommodation for monks and 
space for meditation classes, a second sto-
rey and rooms at the rear were added to 
this red brick commercial structure, which 
served as a showroom for the Heintzman 
Piano Company in the 1890s, then as a 
Polish Veterans Hall after World War II. 
The interior of the main floor replicates 
the Riwoche Vajrayāna sect’s original 
temple in southeastern Tibet, which was 
destroyed by occupying Chinese military 
forces in the 1950s.30

Since the late 1970s, however, waves of 
immigration from Hong Kong, Taiwan, 
the People’s Republic of China, and 
various parts of Southeast Asia have 
accorded Chinese Buddhism a prominent 
place on the Canada’s religious lands-
cape. By 2001, well over half of Canada’s 
Buddhists were of Chinese ethnic back-
ground.31 Though ethnic Chinese com-
munities may be found in every major 
city in Canada, the vast majority live in 

the metropolitan regions of Vancouver 
and Toronto.32 Many Chinese Buddhist 
congregations have followed the familiar 
pattern of converting existing structures 
into houses of worship. In Vancouver, for 
example, a branch of the Dharma Realm 
Buddhist Association, founded in 1959 
by Mahāyāna Chan Buddhists emigra-
ting from Hong Kong to San Francisco, 
California, purchased the his toric 
Salvation Army Temple (1949) at 301 East 
Hastings Street (fig. 4).33 Occupying the 
building as the Gold Buddha Monastery 
from 1985 to 1993, the Chinese Buddhist 
newcomers were perhaps attracted to the 
formal geometry of the moderne façade 
designed by Mercer and Mercer Architects 
(1939-1970).34 By contrast, the Chinese 
Buddhist Ching Kwok Temple (1992) 
at 300 Bathurst Street, Toronto, more 
overtly manifests architectural adapta-
tion (fig. 5). Built as a movie theatre in 
the early twentieth-century, between 
the 1930s and the 1980s the premises 
served as the Ukrainian Labor Temple 
(1927) of the “left-leaning” Ukrainian 
Labour Farmer Temple Association (1927), 
later named the Association of United 
Ukrainian Canadians Temple (1945).35 
Now, vivid red pillars and yellow ceramic 

FIG. 3.  THE RIWOCHE TIBETAN BUDDHIST TEMPLE, 28 HEINTZMAN AVENUE, TORONTO, ON. 
| GOOGLE STREET VIEW: [HTTPS://WWW.GOOGLE.CA/MAPS/@43.6661944,-79.4636207,3A,75Y,201.55H,104.65T/DA

TA=!3M7!1E1!3M5!1S98CFTY5EPLGGZNYEN6TVGG!2E0!5S20150401T000000!7I13312!8I6656?HL=EN], ACCESSED 
AUGUST 24, 2021.

FIG. 4.  FROM 1985 TO 1993, THE CHINESE CHAN GOLD BUDDHA MONASTERY OCCUPIED 
THE SALVATION ARMY TEMPLE (1949), BUILT IN THE MODERNE STYLE AT 30 EAST 
HASTINGS STREET, VANCOUVER, BC. | JASON VANDERHILL BY PERSONAL COMMUNICATION.

https://www.google.ca/maps/@43.6661944,-79.4636207,3a,75y,201.55h,104.65t/data=!3m7!1e1!3m5!1s98CFTY5eplGgZNYEN6tVGg!2e0!5s20150401T000000!7i13312!8i6656?hl=en
https://www.google.ca/maps/@43.6661944,-79.4636207,3a,75y,201.55h,104.65t/data=!3m7!1e1!3m5!1s98CFTY5eplGgZNYEN6tVGg!2e0!5s20150401T000000!7i13312!8i6656?hl=en
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the ordered form of the temple building 
(fig. 7). Replete with lotus ponds, mean-
dering paths, a wide variety of colour-
ful flora, and skilfully crafted wooden 
gazebos and stone bridges, landscaping 
is intended “to mimic the spontaneous 
growth of nature.”42

THE CHAM SHAN TEMPLE 
AND THE FOUR SACRED 
BUDDHIST MOUNTAINS 
IN CANADA PROJECT

Efforts to build Buddhism in Canada have 
taken equally significant steps forward in 
central Canada. In this respect, initiatives 
associated with the Cham Shan Temple 
are of particular interest, especially the 
conception of the Four Sacred Buddhist 
Mountains in Canada Project. The story 
of the Cham Shan Temple begins in the 
late 1960s with the arrival in Toronto of 
the Tiantai Mahāyāna Buddhist monks 
Venerable Lok To [1923-2011], Venerable 
Shing Cheung [1920-2006], and Venerable 
Sing Hung [1924--].43 The clerics began 
sharing the Tiantai Dharma, or teaching, 
with small gatherings at various rented 
spaces. Encouraged by an increase in the 

roofing in a patently Chinese architec-
tural style highlight the Mahāyāna Pure 
Land sanctuary’s symmetrical red brick 
façade.36 As Victoria Yau has observed, 
“[u]se of strong primary colours on buil-
ding exteriors is a special feature of 
Chinese architecture.”37

At the same time, though, the growing 
number of Chinese immigrants has 
enabled communities to raise enough 
funds to purchase land, retain architects, 
and construct distinctive, purpose-built 
Chinese Buddhist temples. Often, the 
process is not straightforward. Writing 
of Toronto, McLellan observes that in 
addition to the fiscal challenges, esta-
blishing a Buddhist temple “also requires 
levels of acculturation and social diplo-
macy to meet the demands of understan-
ding Canadian building code regulations 
and by-laws, gaining permits from local 
governments, and overcoming (if possible) 
hostility of nearby residents.”38 Still, suc-
cess stories have multiplied across Canada 
in recent decades, epitomized by the cele-
brated International Buddhist Temple 
in Richmond, British Columbia (fig. 6). 
Opened in 1983 by the International 

Buddhist Society, this remarkable com-
plex represents a successful marriage of 
western construction methods and the 
traditional northern Chinese style of pala-
tial architecture. The symmetrical design 
of the International Buddhist Temple 
is modeled on the imperial Forbidden 
City (1406-1420), Beijing, China, but in a 
departure from Chinese methods, struc-
tural steel frames and concrete columns 
support the traditional tiered roof, flared 
eaves, and other decorative elements.39 
That said, care has been taken to repli-
cate the colour symbolism characteristic 
of traditional Chinese Buddhist temples. 
Historically the colour of “platforms and 
terraces,” for instance, white is used here 
for stairs and railings. More importantly, 
the red columns and yellow roof carry 
long-standing symbolic significance.40 For 
example, “the color [yellow] is the symbo-
lic color of ‘earth,’ standing for the center 
of the universe and is regarded as a color 
of nobility . . . and . . . imperial power,” 
while red is “the color of sun and fire” 
and is “associated with prosperity and 
happiness.”41 Finally, the site’s extensive 
Chinese gardens at once contrast with and 
comprise a harmonious compliment to 

FIG. 5.  THE CHINESE MAHAYANA PURE LAND BUDDHIST CHING KWOK TEMPLE (1992), 
300 BATHURST STREET, TORONTO, ON. | GOOGLE MAPS: [HTTPS://WWW.GOOGLE.COM/

MAPS/@43.6507928,-79.4053877,3A,90Y,269.14H,89.05T/DATA=!3M7!1E1!3M5!1SY5GGYBCTNSVSZ-C5FSQ8OA!2E0!5S

20180701T000000!7I16384!8I8192], ACCESSED AUGUST 24, 2021.

FIG. 6.  THE INTERNATIONAL BUDDHIST SOCIETY TEMPLE, 9160 STEVESTON HIGHWAY, 
RICHMOND, BC, EPITOMIZES A SUCCESSFUL MARRIAGE OF WESTERN CONSTRUCTION 
METHODS AND THE TRADITIONAL NORTHERN CHINESE STYLE OF PALATIAL 
ARCHITECTURE. | INTERNATIONAL BUDDHIST SOCIETY, CREATIVE COMMONS ATTRIBUTION-SHAREALIKE 3.0 
LICENSE: [HTTPS://EN.WIKIPEDIA.ORG/WIKI/FILE:IBSTEMPLEMAIN.JPG], ACCESSED AUGUST 24, 2021.

https://en.wikipedia.org/wiki/File:Ibstemplemain.jpg
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number of followers, in 1968 they pur-
chased a small bungalow at 100 Southill 
Drive in North York. Registered in the 
name of the Buddhist Association of 
Canada (BAC), the Nan Shan Temple, 
which literally translates as “South Hill 
Temple,” became Canada’s first Chinese 
Buddhist institution. Further growth 
followed relatively quickly. In 1973, the 
founding monks accepted the donation 
of a property at 7254 Bayview Avenue in 
Thornhill. The building was torn down 
and within two years a new Buddhist 
worship hall had been constructed. 
Named for the Cham Shan Temple in 
Qingdao, China, founded by the Tiantai 
master Tan Xu [1875-1963] under whom 
Lok To studied in Hong Kong, this sanc-
tuary was the first Buddhist temple in 

central Canada to feature elements of 
traditional Chinese architecture (fig. 8).44

The BAC soon acquired neighbouring pro-
perties on Bayview Avenue and construc-
ted halls in the same style on either 
side of the Cham Shan Temple in 1984 
and 1994. The Guan Yin Hall features 
an imposing statue in female form of 
Avalokiteśvara, the compassionate bod-
hisattva of a thousand arms, while cere-
monies venerating ancestors usually take 
place in the Di Zang Hall, which is dedica-
ted to Kṣitigarbha, the bodhisattva who 
works to save the dead from the various 
realms of hell.45 A memorial shrine to Tan 
Xu soon followed. In 1998, a shrine to the 
Buddhist virtue of wisdom, or prajñā, was 
added, and then in 2000, the Avatamsaka 

Pavilion, named for the Avataṃsaka 
[Flower Garland] sūtra, a celebrated late 
third- or early fourth-century Mahāyāna 
scripture influential among Chinese 
Buddhists. Devotees access Cham Shan 
Temple through a traditional archway, 
known as a paifang (fig. 9). Occupying 
almost four acres, the site even includes 
underground parking. Taken together, 
the additional structures and accompa-
nying amenities transformed a single wor-
ship hall into an extensive Chinese temple 
complex (fig. 10). As Liu has remarked, 
“many Chinese immigrants appreciate the 
Cham Shan Temple because it is familiar 
to them.”46 “The architecture, the rituals, 
the teachings,” she adds, “are similar to 
other Tiantai temples which are predomi-
nant in Hong Kong, China, and Taiwan.”47 

FIG. 7.  THE GARDENS AT THE INTERNATIONAL BUDDHIST SOCIETY TEMPLE, 9160 STEVESTON 
HIGHWAY, RICHMOND, BC. | INTERNATIONAL BUDDHIST SOCIETY, CREATIVE COMMONS ATTRIBUTION-

SHAREALIKE 3.0 LICENSE: [HTTPS://EN.WIKIPEDIA.ORG/WIKI/FILE:IBSTEMPLEGARDEN.JPG], ACCESSED AUGUST 24, 2021.

FIG. 9.  KNOWN AS A PAIFANG, THE TRADITIONAL ENTRANCE TO THE BUDDHIST 
ASSOCIATION OF CANADA’S CHAM SHAN TEMPLE, 7254 BAYVIEW AVE., 
THORNHILL, ON. | CREATIVE COMMONS ATTRIBUTION-SHAREALIKE 3.0 UNPORTED LICENSE: 
[HTTPS://UPLOAD.WIKIMEDIA.ORG/WIKIPEDIA/COMMONS/C/C2/CHAM_SHAN_TEMPLE_-_A_CHINESE_

TEMPLE_IN_TORONTO_-_CANADA_-_2014.JPG], ACCESSED APRIL 5, 2021.

FIG. 8.  THE BUDDHIST ASSOCIATION OF CANADA’S CHAM SHAN TEMPLE, 7254 BAYVIEW 
AVE., THORNHILL, ON. | BUDDHIST ASSOCIATION OF CANADA CHAM SHAN TEMPLE: [HTTP://

EN.CHAMSHANTEMPLE.ORG/MESSAGES/ABOUTUS/INDEX.PHP?CHANNELID=8&SECTIONID=109&ITEMID=87&ATTACHID

=0&LANGCD=EN], ACCESSED APRIL 5, 2021.

FIG. 10.  THE BUDDHIST ASSOCIATION OF CANADA’S CHAM SHAN TEMPLE COMPLEX, 7254 BAYVIEW AVE. 
THORNHILL, ON. | BUDDHIST ASSOCIATION OF CANADA CHAM SHAN TEMPLE: [HTTP://EN.CHAMSHANTEMPLE.ORG/MESSAGES/

ABOUTUS/INDEX.PHP?CHANNELID=8&SECTIONID=117&LANGCD=EN&ITEMID=87], ACCESSED APRIL 5, 2021.

https://en.wikipedia.org/wiki/File:Ibstemplegarden.jpg
https://upload.wikimedia.org/wikipedia/commons/c/c2/Cham_Shan_Temple_-_A_Chinese_Temple_in_Toronto_-_Canada_-_2014.JPG
https://upload.wikimedia.org/wikipedia/commons/c/c2/Cham_Shan_Temple_-_A_Chinese_Temple_in_Toronto_-_Canada_-_2014.JPG
http://en.chamshantemple.org/messages/aboutus/index.php?channelId=8&sectionId=109&itemId=87&attachId=0&langCd=EN
http://en.chamshantemple.org/messages/aboutus/index.php?channelId=8&sectionId=109&itemId=87&attachId=0&langCd=EN
http://en.chamshantemple.org/messages/aboutus/index.php?channelId=8&sectionId=109&itemId=87&attachId=0&langCd=EN
http://en.chamshantemple.org/messages/aboutus/index.php?channelId=8&sectionId=117&langCd=EN&itemId=87
http://en.chamshantemple.org/messages/aboutus/index.php?channelId=8&sectionId=117&langCd=EN&itemId=87
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The BAC continued to expand its services 
in Toronto and in other parts of Ontario. 
In 1984, they purchased a twenty-thou-
sand-square-foot, three-storey mixed 
commercial and residential building at 
1330 Bloor Street West in Toronto and, 
in another example of repurposing, 
transformed it into the Hong Fa Temple 
(fig. 11). A decade or so later, the BAC 
opened the thirty-thousand-square-
foot Cham Shan Buddhist Gallery and 
Library at 1224 Lawrence Avenue West. 

Although a lack of visitors has led to its 
closure, the building housed Buddhist 
texts, sculptures, and art, offered dining 
facilities, and hosted lectures and other 
events related to the transmission of 
Buddhist teachings. In 2002, by contrast, 
the BAC completed a more successful pro-
ject in Niagara Falls, Ontario. Acquired 
in 1995, a three-acre site at 4303 River 
Road, near the Whirlpool Rapids Bridge, 
contains three structures of architectu-
ral interest: the Ten Thousand Buddhas 

Sarira [Relics] Stupa, the Hall of Five 
Contemplations Temple, and the Guan 
Yin Pavilion. Dedicated to world peace, 
the predominantly grey stūpa rises seven 
storeys in the manner of the renowned 
Giant Wild Goose Pagoda in Xi’an, China 
(figs. 12 and 13).48 It houses relics of the 
Buddha, as well as numerous Buddhist 
artifacts from China, Thailand, Tibet, 
and Vietnam, including the Grand Bell 
of World Peace.49 Most notably, the stūpa 
encompasses a bronze Buddha twelve 

FIG. 11.  THE BUDDHIST ASSOCIATION OF CANADA’S HONG FA TEMPLE, 1330 BLOOR 
STREET WEST, TORONTO, ON. | E. VICTOR C. ON CANADA 247: [HTTPS://CDN.CANADA247.INFO/

ASSETS/UPLOADS/7F1290EE6FC6ADC84F7CF4EF733AC62E_-ONTARIO-TORONTO-DIVISION-TORONTO-OLD-

TORONTO-BUDDHIST-ASSOCIATION-OF-CANADA-HONG-FA-TEMPLE-416-537-1342HTML.JPG], ACCESSED 
AUGUST 24, 2021.

FIG. 12.  THE FAMOUS GIANT WILD GOOSE PAGODA IN XI’AN, CHINA, ERECTED DURING THE 
TANG DYNASTY [618-907] AND RESTORED SEVERAL TIMES OVER THE CENTURIES, MOST 
RECENTLY IN 1964. | CREATIVE COMMONS ATTRIBUTION-SHAREALIKE 3.0 UNPORTED LICENSE: [HTTPS://COMMONS.

WIKIMEDIA.ORG/WIKI/FILE:GIANT_WILD_GOOSE_PAGODA.JPG], ACCESSED AUGUST 24, 2021.

FIG. 13.  THE BUDDHIST ASSOCIATION OF CANADA’S TEN THOUSAND BUDDHAS SARIRA [RELICS] 
STUPA, 4303 RIVER ROAD, NIAGARA FALLS, ON. | ROY W., PUBLIC DOMAIN, TRIPADVISOR: [HTTPS://WWW.

TRIPADVISOR.CA/ATTRACTION_REVIEW-G154998-D3547891-REVIEWS-CHAM_SHAN_TEMPLE-NIAGARA_FALLS_ONTARIO.HTML#/

MEDIA-ATF/3547891/260938809:P/?ALBUMID=-160&TYPE=0&CATEGORY=-160], ACCESSED AUGUST 24, 2021.

https://cdn.canada247.info/assets/uploads/7f1290ee6fc6adc84f7cf4ef733ac62e_-ontario-toronto-division-toronto-old-toronto-buddhist-association-of-canada-hong-fa-temple-416-537-1342html.jpg
https://cdn.canada247.info/assets/uploads/7f1290ee6fc6adc84f7cf4ef733ac62e_-ontario-toronto-division-toronto-old-toronto-buddhist-association-of-canada-hong-fa-temple-416-537-1342html.jpg
https://cdn.canada247.info/assets/uploads/7f1290ee6fc6adc84f7cf4ef733ac62e_-ontario-toronto-division-toronto-old-toronto-buddhist-association-of-canada-hong-fa-temple-416-537-1342html.jpg
https://commons.wikimedia.org/wiki/File:Giant_Wild_Goose_Pagoda.jpg
https://commons.wikimedia.org/wiki/File:Giant_Wild_Goose_Pagoda.jpg
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“the World Peace Saria Stupa is an 
example of a centre with ethnic associa-
tions that opens outward to others.”52 In 
fact, they argue, the BAC chose Niagara 
Falls in order “to make Buddhism visible 
and available to a broader community.”53 
There is evidence that this intention is 
being fulfilled. As one visitor to the Ten 
Thousand Buddhas Sarira Stupa noted 
a few years ago, both “tourists and 
devotees can cherish this great chance to 
make offerings and pay homage to the 
Buddha.”54

In turn, however, such sentiments seem 
to have inspired the BAC’s most ambi-
tious undertaking: the Four Great Sacred 
Buddhist Mountains in Canada Project. 
For early indications of this visionary ven-
ture, we must return to the Cham Shan 
Temple in Toronto. Outside the gate of 
the Bayview Avenue complex stand four 
boulders (fig. 16). In 1975, the founding 

FIG. 14.  ADJACENT TO THE BUDDHIST ASSOCIATION OF CANADA’S TEN THOUSAND BUDDHAS SARIRA [RELICS] STUPA, THE 
CONTRASTING HALL OF FIVE CONTEMPLATIONS TEMPLE, 4303 RIVER ROAD, NIAGARA FALLS, ON. | ROY W., PUBLIC 
DOMAIN, TRIPADVISOR: [HTTPS://WWW.TRIPADVISOR.CA/ATTRACTION_REVIEW-G154998-D3547891-REVIEWS-CHAM_SHAN_TEMPLE-NIAGARA_FALLS_ONTARIO.

HTML#/MEDIA-ATF/3547891/223255794:P/?ALBUMID=-160&TYPE=0&CATEGORY=-160], ACCESSED AUGUST 24, 2021.

FIG. 15.  COMPLEMENTING THE BUDDHIST ASSOCIATION 
OF CANADA’S TEN THOUSAND BUDDHAS SARIRA 
[RELICS] STUPA, THE GUAN YIN PAVILION 
HOUSES THE BODHISATTVA AVALOKITEŚVARA 
IN EPONYMOUS FEMALE FORM, 4303 RIVER 
ROAD, NIAGARA FALLS, ON. | LAURIE P., PUBLIC DOMAIN, 
TRIPADVISOR: [HTTPS://WWW.YELP.CA/BIZ_PHOTOS/TEN-THOUSAND-

BUDDHAS-SARIRA-STUPA-NIAGARA-FALLS?SELECT=Q5CL7FCCNNZHTZXI

TVCZZA], ACCESSED AUGUST 24, 2021.

metres tall and weighing seven tons, 
which was fashioned in China, shipped 
to Canada in pieces and reassembled 
on site. A more modest two-storey buil-
ding, the Hall of Five Contemplations 
Temple contrasts markedly with the 
stūpa (fig. 14). Painted in bright red, yel-
low, and green, the structure includes a 
worship hall, rooms for meditation and 
meetings, offices, a gift shop, a vegeta-
rian restaurant and kitchen, a museum, 
and a library. The second floor provides 
accommodation for monks and nuns. 
Statues and paintings of bodhisattvas 
and Buddhist worthies may be found 
throughout the building. Also painted 
red, yellow, and green, the Guan Yin 
Pavilion features a gracious figure of 
the bodhisattva Avalokiteśvara in epo-
nymous female form, posed upon a 
lotus flower pedestal as the patroness 
of mothers and the protectress of babies 
and infants (fig. 15).

Fur ther  BAC accompli shment s  in 
Ontario have included transforming a 
Consolidated-Bathurst Packaging plant 
into the vast, if underused Fah Hoy 
Buddhist Temple at 29  Linden Street, 
Hamilton; converting a commercial 
structure into the Ci En Temple at 9441 
Markham Road, Markham; adapting a 
residential building into the Fah Wah 
Temple at 888 Teston Road, Vaughan; 
and establishing the Cham Shan Buddhist 
Seminary at the Bayview Avenue site in 
Toronto, an educational and missionary 
institution which holds the distinction of 
being, in Liu’s words, “the first Chinese 
Buddhist seminary to train clergy in 
Canada.”50 That said, the Ten Thousand 
Buddhas Sarira Stupa differs from other 
BAC endeavours for seeming delibe-
rately to be sited “as a religious centre 
for Chinese Buddhist and other tourists” 
[emphasis added].51 “In this way,” Kay 
Koppedrayer and Mavis L. Fenn write, 

https://www.yelp.ca/biz_photos/ten-thousand-buddhas-sarira-stupa-niagara-falls?select=q5CL7FccNNzhTzXiTVcZZA
https://www.yelp.ca/biz_photos/ten-thousand-buddhas-sarira-stupa-niagara-falls?select=q5CL7FccNNzhTzXiTVcZZA
https://www.yelp.ca/biz_photos/ten-thousand-buddhas-sarira-stupa-niagara-falls?select=q5CL7FccNNzhTzXiTVcZZA
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monks had the rocks inscribed with the 
names of four bodhisattvas. These ins-
criptions reflect their understanding of 
the BAC’s mission to practice and pro-
mote the compassion of the bodhisattva 
Avalokiteśvara, the wisdom of the bodhi-
sattva Mañjuśrī, the conduct of the bod-
hisattva Samantabhadra, and the resolve 
of the bodhisattva Kṣitigarbha. In that 
regard, Chinese Buddhist tradition holds 
that these four bodhisattvas make their 
homes at four sacred mountains: Mañjuśrī 
at Wutai Shan, or the Mountain of Five 
Plateaus; Avalokiteśvara at Putuo Shan, 
or the Mountain of Brilliance; Kṣitigarbha 
at Jiuhua Shan, or the Mountain of Nine 
Glories; and Samantabhadra at Emei 
Shan, or the Mountain of the Delicate 
Brows. Located at a distance from one 
another, the four mountains symboli-
cally encompass the cardinal geogra-
phy of China: Emei Shan is located in 
Sichuan province in the west; Putuo Shan 
in Zhejiang province in the east; Wutai 
Shan in Shanxi province in the north; 
and Jiuhua Shan in Anhui province, 

south of the Yangtze River. Establishing 
these mountains as the abodes of four 
important bodhisattvas proved to be an 
important step in the domestication of 
Buddhism in imperial China. Though local 
and regional Buddhist practices predate 
China’s imperial centuries, the appella-
tion “Four Sacred Mountains” and their 
joint status as Buddhist pilgrimage sites 
were fully institutionalized during the 
Ming [1368-1644] and Qing [1644-1912] 
dynasties. Well aware of this history, 
the BAC purchased one thousand three 
hundred and fifty acres in Peterborough 
County and the City of Kawartha Lakes 
in 1990, later adding an additional three 
hundred and fifty acres. Chosen for their 
natural tranquillity, these one thousand 
seven hundred acres are intended as the 
home of the Four Great Sacred Buddhist 
Mountains in Canada Project. Just as the 
Four Sacred Mountains played a key role 
in the establishing Buddhism for monas-
tics and laity in China, the BAC anticipates 
that their re-creation in rural Ontario will 
play a key role in the domestication of 

Buddhism not only in Canada, but more 
widely in North America and the West.

Appointed as the abbot of the Cham 
Shan Temple in 2004, the Venerable Da 
Yi [1967--] has made the Four Sacred 
Buddhist Mountains in Canada Project his 
life’s mission. While the four mountains 
are far apart in China, the four re-created 
locations are within a ten-minute drive of 
one another.55 Still, there was the ques-
tion of construction priorities. The history 
of Buddhism in China suggested an ans-
wer. Although the Four Sacred Mountains 
only assumed an institutional identity in 
China’s later medieval and early modern 
periods, the Avataṃsaka sūtra identi-
fies Wutai Shan as the earthly abode 
of Mañjuśrī, a conviction widely held 
among Chinese Buddhists as early as the 
fifth century. Karl Debreczeny notes that 
“from the seventh century on, it became 
an international pilgrimage center, attrac-
ting Buddhist pilgrims from as far away as 
India, Kashimir, Tibet, Japan, and Korea.”56 
By analogy, the historical precedence and 
transnational appeal of Wutai Shan seem 
likely to capture the imagination of immi-
grant Chinese Buddhists on the one hand, 
and on the other, of other ethnically 
diverse Canadian Buddhist communities 
still in their relative infancy. Inspired by a 
vision of “world peace, joy and harmony,” 
Da Yi and the BAC thus decided to begin 
the Four Sacred Buddhist Mountains in 
Canada Project with the re-creation of 
Wutai Shan.57 Occupying five hundred and 
thirty acres, this phase of the project is 
called the Wutai Shan Buddhist Garden. It 
involves an estimated total investment of 
over forty million Canadian dollars, with 
one million five hundred thousand dollars 
spent on architect and permit application 
fees, sixteen million on the purchase of 
building materials, two million on road 
construction and foundation work, eight 
million on the main Dharma Hall, and the 
remainder on ancillary structures, a lake, 

FIG. 16.  INSCRIBED WITH THE NAMES OF THE BODHISATTVAS AVALOKITEŚVARA, MAÑJUŚRĪ, SAMANTABHADRA, AND 
KṢITIGARBHA, FOUR BOULDERS STAND OUTSIDE THE GATE OF THE BUDDHIST ASSOCIATION OF CANADA’S 
CHAM SHAN TEMPLE, 7254 BAYVIEW AVE. THORNHILL, ON. | BUDDHIST ASSOCIATION OF CANADA’S CHAM SHAN TEMPLE: [HTTP://

THEBUDDHISTGARDEN.COM/GALLERY%E7%9B%B8%E7%89%87%E9%9B%86/MAIN-HALL-FOUNDATION-%E5%A5%A0%E5%9F%BA/], ACCESSED APRIL 5, 2021.
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ponds, and other landscaping, as well as 
statues of bodhisattvas, various Buddhist 
worthies, and stone carvings of auspicious 
fauna. Da Yi and the BAC have received 
support from both the Canadian and 
Chinese governments, as well as generous 
donations from Buddhist communities in 
Canada and overseas.

The main Dharma Hall is the centrepiece 
of the Wutai Shan Buddhist Garden. It is 
modelled on the wooden architecture of 
the Tang dynasty [618-907 CE], not only 
in terms of style but also in terms of its 
construction technique. More specifically, 
the main Dharma Hall replicates the Great 
East Hall [Dong dadian] of the Foguang 
Temple, near Doucun in China’s Shanxi 
Province (fig. 17). In 1937, the sanctuary 
was rediscovered by a team of archi-
tectural historians led by Liang Sicheng 
[1901-1972], now revered as a patriarch 
of twentieth-century Chinese architec-
ture and architectural scholarship. In 
2009, the United Nations Educational, 
Scientific and Cultural Organization 
(UNESCO) registered Foguang Temple as 

a World Heritage Site. Erected in 857 CE, 
the Great East Hall is the third earliest 
preserved timber structure in China. In re-
creating this ancient building in Canada 
on a one-to-one scale, Da Yi and the BAC 
wished to recapture the Tang architectu-
ral icon not only in form, but also in spirit. 
Liang’s insights proved crucial here. The 
first major Chinese architect trained in 
the West, he focused his scholarly atten-
tion upon China’s long neglected post-
and-beam, mortise-and-tenon wooden 
structures. As Nancy Shatzman Steinhardt 
explains, Liang “suggested strong simila-
rities” between the structural features 
of the Great East Hall and the Golden 
Hall of the Tōshōdaiji temple, a sanc-
tuary of the Risshū school of Buddhism 
built in 759 CE in Nara, Japan, “under the 
supervision of a Chinese monk named 
Jianzhe.”58 Although the Tōshōdaiji 
temple predates the Great East Hall by 
eighty-eight years, Liang’s studies sug-
gest a priori that Chinese architecture 
influenced Japanese architecture because 
the technology employed in the later 
design already characterized a range of 

buildings in the considerably earlier Tang 
period. “By inference,” Steinhardt writes, 
“one can assume that Liang believed that 
structural features [of the Great East Hall 
and the Golden Hall] were shared by pala-
tial and religious architecture in China 
throughout the Tang period, and that he 
had included [in his study of both halls] 
images of older city planning to verify 
the influence of Chinese architecture on 
Japanese architecture.”59 

Following Liang, we may turn to the 
Yingzao fashi [Building Standards] (1103) 
for a deeper appreciation of the archi-
tectural character of the Great East Hall. 
Compiled by Li Jie [1065-1110], superin-
tendent of state buildings and director 
of palace building for emperors of the 
Song dynasty [960-1279], this autho-
ritative treatise provides insights into 
the development of Chinese design and 
construction from the ninth to the four-
teenth century.60 In the words of Qinghua 
Guo, “This monumental tome of thirty-
four chapters consists of five parts arran-
ged systematically. They are: Basic Data; 
Regulations; Labour Work; Materials; 
and Drawing.”61 The treatise explains 
that there were four types of construc-
tion in the Tang dynasty, each represen-
ting a different ranking of the building. 
Referring to halls in a palatial style, the 
highest rank is known as the diantang. In 
descending order, the lower three types 
are tingtang, or mansion; yuwu, or ordi-
nary house; and doujian tingxie, or pavi-
lion.62 The Great East Hall of the Foguang 
Temple complex is a prime example of the 
diantang. “It consists horizontally,” Guo 
explains, “of three superimposed struc-
ture units: a network of columns (of equal 
height), a puzuo (bracketing unity) and 
a roof.”63 In the first instance, thirty-six 
round wooden pillars provide the main 
support for the single-storey structure of 
the Great East Hall. In turn, the Yingzao 
fashi specifies a detailed scheme for the 

FIG. 17.  A VIEW OF THE GREAT EAST HALL OF THE FOGUANG TEMPLE IN SHANXI PROVINCE, CHINA. | LAUREN TEIXEIRA, RADII: 
[HTTPS://RADIICHINA.COM/BUILDING-CHINA-HOW-BIG-HATS-CAME-TO-DOMINATE-CHINESE-ARCHITECTURE/], ACCESSED APRIL 5, 2021.
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symmetrical placement of the columns. 
Only an even number of columns may be 
placed at the front, giving an odd num-
ber of intervals between them. Known as 
mingjian, the widest interval must occur 
at the very centre of the façade, while 
the intervals on either side of it decrease 
gradually in size, such that, in Steinhardt’s 
words, “the bays that flank mingjian are 
the second longest in a structure, those 
that flank the flanking bays [sic] (in halls 
large enough for them to exist) are the 
third longest, and the end bays always 
are the shortest.”64 

Focused “strongly on technology,” the 
Yingzao fashi does not limit the defining 
characteristics of the diantang style to 
the placement of the façade’s post-and-
beam columns and bays.65 The treatise 
also specifies that “the [height of] exte-
rior pillars do[es] not exceed the width 
of the bay.”66 Measurement follows a 
standardized modular grading system. 
This system uses cai and fèn as basic units 
universally applied to all constructions.67 
The cai, Jiren Feng explains, is “a section 
of a bracket arm in which the ratio of its 
height and width was 3:2.”68 The module 
“has eight grades, which evolve on the 
basis of naturally growing tree trunks of 
certain sizes” (fig. 18).69 One cai equals 
fifteen fèn. In the diantang style of the 
Great East Hall, the columns forming the 

mingjian at the front of the building are 
two hundred and fifty fèn in height.70 
The proportional distance between 
columns applies throughout the entire 
structure, since the cai module “works 
not only for bracketing, columns, win-
dows and doors, eaves and rafters, but 
also for beams, purlins, and the entire 
timber frame.”71 In the Great East Hall, 
the thirty-six pillars are arranged in an 
eight-by-five configuration, with four pil-
lars removed to make room for the main 
altar.72 On top of the pillars are inter-
locking brackets sets, or puzuo, more 
commonly known in later architectural 
treatises of the Ming and Qing dynas-
ties as dougong, meaning literally “cap 
and block.”73 The intercolumnar bracket 
sets of the Great East Hall feature the 
most complicated system from the Tang 
dynasty. With a total of seven varie-
ties, this formation deploys four tiers 
of arms and two cantilevers. The system 
provides not only structural support 
but also connects the crossbeams with 
the column joists in the post-and-beam 
design, transferring the load of the eaves 
to the vertical pillars in layers of hori-
zontal bracketing. Each bracket set mea-
sures around two metres and one half in 
height, which is approximately half the 
height of the column. Crescent beams 
are used to join the bracket arms, while 
a special feature of Tang architecture 

involves a roof truss in the shape of an 
inverted ‘V’ with no king post under the 
roof ridge.74

Bearing in mind Liang’s scholarship, we 
may appreciate why Steinhardt describes 
the Great East Hall of the Foguang 
Temple complex as “the only building in 
China dated between 782 and 970 that, 
by all measures, is structurally eminent.”75 
It is this historic architectural status that 
made the Tang building an ideal model 
for the main Dharma Hall at the Wutai 
Shan Buddhist Garden. After years consul-
ting with architects and planners, then 
identifying and procuring appropriate 
materials, the BAC began work on a 
three-storey structure in 2008. A ground-
breaking ceremony took place three years 
later and the corner stone was laid. The 
design called for modern methods and 
materials to be employed in the first two 
levels of the building, which are framed in 
steel and reinforced concrete (fig. 19). The 
three tiers of stairs leading up to the main 
Dharma Hall incorporate metal framing. 
Exceeding thirty thousand square feet, the 
lower level was devised to accommodate 
a reception area, kitchen, dining hall, gift 
shop, memorial hall, and security office. 

FIG. 18.  “CAI MIGHT BE ONE OF EIGHT VALUES AND THE CAI-FEN SYSTEM DETERMINED THE DIMENSIONS OF ARCHITECTURE 
COMPONENTS, HENCE, THE SCALE AND PROPORTIONS OF THE WHOLE BUILDING CAN BE CONSTRAINED.” | LIU AND WU 
“RULE-BASED GENERATION OF ANCIENT CHINESE ARCHITECTURE FROM THE SONG DYNASTY,” P. 5.

FIG. 19.  THE STEEL AND REINFORCED CONCRETE LOWER 
LEVELS AND PLATFORM OF THE MAIN DARMA 
HALL AT THE WUTAI SHAN BUDDHIST GARDEN, 708 
SKI HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION 
OF CANADA’S CHAM SHAN TEMPLE: [HTTP://THEBUDDHISTGARDEN.

COM/GALLERY%E7%9B%B8%E7%89%87%E9%9B%86/MAIN-HALL-

CONCRETE-FOUNDATION%E5%A4%A7%E6%AE%BF%E6%B0%B4%

E6%B3%A5%E5%9F%BA%E7%A4%8E%E5%BB%BA%E8%A8%AD/], 
ACCESSED APRIL 5, 2021.
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It provides space for storage, too. Over 
eight thousand square feet, the middle 
level contains the mechanical room and 
washrooms, as well as changing rooms for 
participants in prayer services. Erected on 
the uppermost level, the main Dharma 
Hall reiterates the Great East Hall of the 
Foguang Temple (fig. 20). Also totalling 
more than eight thousand square feet, 
this sanctuary was designed to host all 
important liturgical occasions. Mimicking 
the Great East Hall, the main Dharma Hall 
features a seven-bay façade, and the 
dougong techniques of traditional Tang 
Chinese carpentry and construction have 
been employed throughout the build 
(fig. 21). In another vein, architects took 
careful note of the devotional geometry 
of the Tang building: as Liang observes, 
for example, the feet of the main Buddha 
statue are at eye level and the ceiling at a 
thirty-degree angle for devotees standing 
in the mingjian doorframe at the Great 
East Hall, while the Buddha’s head pres-
ents at a thirty-degree angle for devotees 
standing inside the front entrance of the 
inner colonnade. The architecture of the 
main Dharma Hall recapitulates this devo-
tional geometry.

Like the components of the BAC’s Ten 
Thousand Buddhas Sarira Stupa in 
Niagara, the hundreds of wooden brac-
ket sets, beams, trusses, and pillars of 
the main Dharma Hall were crafted into 
precise shapes and dimensions in China, 
assembled to test correctness, then disas-
sembled and shipped to Canada. The tim-
bers used are mainly high-grade Laotian 
rosewood and yew, treated with natural 
varnish to prevent decay, insect infes-
tation, and splitting.76 The meticulous 
measurement and careful numbering of 
components guaranteed that they would 
fit back together properly. To ensure 
accuracy and authenticity in the refa-
brication of the building, the BAC ran 
advertisements seeking “Ancient Chinese 
Wood Construction Artisans.”77 On site at 
the Wutai Shan Buddhist Garden, crafts-
men recruited for their knowledge of 
and expertise in traditional Chinese car-
pentry and construction methods reas-
sembled the constituent pieces of the 
main Dharma Hall like a massive Lego 
model. Featuring dougong and mortise-
and-tenon joinery, the sanctuary contains 
no chemical glues and no screws, nails, 
or other kinds of metal fastener.78 The 
wooden structure of the main Dharma 

Hall was successfully assembled in 2017, 
with all posts and beams in position in 
less than a month. Interestingly, though, 
the replica modifies the design of the 
Great East Hall: to improve the visual 
quality of the devotional experience, 
architects opened up the interior of the 
main Dharma Hall by reducing the num-
ber of vertical columns and introducing a 
pair of seventeen metres overhead hori-
zontal support beams as rafters.79 Lastly, 
builders added the roof. Joined to the 
seventeen-metre beams, the roofing sys-
tem itself entails traditional timber fra-
ming with a single deeply flared eave 
above an interior ceiling of interwoven 
wooden strips (fig. 22). Weighing over 
sixty-one tons, a final layer of twenty-
four thousand two hundred and twenty 
copper shingles protects the building and 
devotees from the elements (fig. 23).80 
Roofing was completed in the winter 
of 2018. Like the International Buddhist 
Temple in Richmond, British Columbia, 
the main Dharma Hall also features tra-
ditional colours, notably golden yellow 
for the roof, deep rosewood red for the 
walls and other external timber work, 
and white for the stairs and balus-
trades. After the interior was furnished 

FIG. 21.  AN EXTERIOR CLOSE-UP OF THE DOUGONG BRACKET SETS, MORTISE-AND-TENON 
CARPENTRY AND POST-AND-BEAM CONSTRUCTION USED IN THE MAIN DARMA 
HALL AT THE WUTAI SHAN BUDDHIST GARDEN, 708 SKI HILL ROAD, BETHANY, ON. | 
EMILY J. GILBERT, AUGUST 2021.

FIG. 20.  THE BUDDHIST ASSOCIATION OF CANADA’S MAIN DHARMA HALL AT THE WUTAI 
SHAN BUDDHIST GARDEN, 708 SKI HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION OF 
CANADA’S CHAM SHAN TEMPLE: [HTTP://THEBUDDHISTGARDEN.COM/], ACCESSED APRIL 5, 2021.
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and decorated, a consecration ceremony 
formally sanctified the main Dharma Hall 
on October 5, 2019 (figs. 24 and 25).

The completion and consecration of 
the main Dharma Hall marks a major 
milestone in the development of the 
Wutai Shan Buddhist Garden and more 
broadly in the realization of the larger 
vision of the Four Great Sacred Buddhist 
Mountains Project. In that respect, the 

hall is the garden’s centrepiece, but it 
will not stand alone on the site. As funds 
permit, new builds include the Shrine of 
the Wealth God and the Shrine of the 
Mountain and Earth Gods, the main 
entrance gate, the Wutai Shan White 
Stupa, the Qingliang Chan Temple, the 
Mañjuśrī Hall, and the Guanyin Hall. 
More modest structures, the shrines 
employ post-and-beam construction. 
Like the entrances to the Cham Shan 

sanctuaries in Niagara and on Toronto’s 
Bayview Avenue, the main entrance 
gate is conceived in a traditional histo-
ric style. An imposing thirty metres wide 
and fifteen metres high, it will welcome 
Buddhist pilgrims and religious tourists to 
the garden as they cross from secular to 
sacred space. Standing on the west side 
of the site, the Wutai Shan White Stupa 
and the Qingliang Chan Temple cele-
brate the eponymous mountain in China. 

FIG. 23.  COPPER TILES COVER THE ROOF THE MAIN DARMA HALL AT THE WUTAI SHAN 
BUDDHIST GARDEN, 708 SKI HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION OF 
CANADA’S CHAM SHAN TEMPLE: [HTTP://THEBUDDHISTGARDEN.COM/GALLERY%E7%9B%B8%E7%89%87%E9%

9B%86/COPPER-TILED-ROOF-%E5%A4%A7%E6%AE%BF%E9%8A%85%E7%93%A6%E5%BB%BA%E8%A8%AD%E5

%B7%A5%E7%A8%8B/], ACCESSED AUGUST 24, 2021.

FIG. 25.  ON OCTOBER 5, 2019, A CONSECRATION CEREMONY FORMALLY SANCTIFIED THE 
MAIN DARMA HALL AT THE WUTAI SHAN BUDDHIST GARDEN, 708 SKI HILL ROAD, 
BETHANY, ON. | ALFA CHENG, GOOGLE MAPS: [HTTPS://BIT.LY/3AQTFYZ], ACCESSED FEBRUARY 1, 2022.

FIG. 22.  UNDER CONSTRUCTION, THE ROOF OF THE MAIN DARMA HALL AT THE WUTAI 
SHAN BUDDHIST GARDEN, 708 SKI HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION OF 
CANADA’S CHAM SHAN TEMPLE: [HTTP://THEBUDDHISTGARDEN.COM/GALLERY%E7%9B%B8%E7%89%87%E9%

9B%86/MAIN-HALL-WOODEN-STRUCTURE-%E5%A4%A7%E6%AE%BF%E6%9C%A8%E7%B5%90%E6%A7%8B%E5

%BB%BA%E8%A8%AD%E5%B7%A5%E7%A8%8B/], ACCESSED APRIL 5, 2021.

FIG. 24.  THE INTERIOR OF THE MAIN DARMA HALL AT THE WUTAI SHAN BUDDHIST GARDEN, 
708 SKI HILL ROAD, BETHANY, ON. | ALFA CHENG, GOOGLE MAPS [HTTPS://BIT.LY/3OJW8R9], 
ACCESSED FEBRUARY 1, 2022.
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Literally meaning “clear, cool mountain,” 
qingliang became an alternative name 
for the peak, following the Avataṃsaka 
sutra, which associates the term with 
the earthly abode of Mañjuśrī.81 Both 
the Mañjuśrī Hall and the Guanyin Hall, 
however, will be erected directly to the 
south of the main Dharma Hall. With 
indoor areas between five thousand 
and seven thousand square feet, these 
structures function as initiatory spaces 
through which devotees and other visi-
tors may pass as they ascend northward 
to the main Dharma Hall. Interestingly, 
the alignment of these three halls does 
not mirror the placement of buildings 
at the Foguang Temple complex. Most 
Chinese temples are oriented on a 
north–south axis. The Great East Hall, 
however, faces west: thus positioned, it 
does not turn its back on the mountain 
abodes of the revered Mañjuśrī that rise 
in the north, south, and east (fig. 26). By 
contrast, the topography of the Wutai 
Shan Buddhist Garden site and surroun-
ding lands permits the main Dharma 
Hall, the Mañjuśrī Hall, and the Guanyin 
Hall to be aligned north to south without 
incurring inauspicious connotations.

Finally, landscaping plays an important 
role in the design of traditional Chinese 
Buddhist temple complexes, as epitomized 
at the International Buddhist Temple in 
Richmond, British Columbia. “In Chinese 
gardens,” Yau observes, “you always 
find a pavilion, simulated mountain and 
a pond.”82 Landscapers of the Wutai 
Shan Buddhist Garden have addressed 
these conventional expectations. In the 
first instance, the Shrine of the Wealth 
God and the Shrine of the Mountain 
and Earth Gods bring to mind the sort 
of brightly coloured pavilions popular 
in the grounds of traditional Chinese 
temples and palaces.83 Secondly, evoking 
a gently rising mountain slope, the north–
south alignment of the main Dharma Hall, 
the Mañjuśrī Hall, and the Guanyin Hall 
continues beyond these structures to a 
massive figure of the Buddha at the apex 
of an accumulating gradient. Thirdly, in 
its natural state, the site of the Wutai 
Shan Buddhist Garden was a mix of woo-
dland and wetland (fig. 27). Excavations, 
however, soon revealed three active 
underground springs. These waters have 
enabled the formation of Wisdom Lake. 
Measuring six hundred metres long, 

one hundred and fifty metres wide and 
ten metres deep, the lake symbolizes 
Mañjuśrī’s boundless wisdom as a source 
of purifying insight (fig. 28). Numerous 
stone figures, stūpas, and carved auspi-
cious creatures like turtles are installed 
around the lake and more widely throu-
ghout the site. Five statues of Mañjuśrī, 
each just short of ten metres high, are of 
particular note. Gifts from Chan Buddhist 
monks at Wutai Shan, the figures link the 
surrogate site in Canada with the sacred 
peak in China as earthly abodes of the 
bodhisattva. Literally, Wutai means “five 
terraces,” referring to five high plateaus 
surrounding the Foguang Temple com-
plex. Devotees believe a particular form 
of the bodhisattva Mañjuśrī resides on 
each plateau. The Wutai Shan Buddhist 
Garden mimics this arrangement. Arriving 
from China in 2017, the five statues of 
Mañjuśrī were in place atop five plat-
forms by the end of 2018. On the eas-
tern platform, Akṣobhya embodies the 
wisdom of perfect reflection; on the 
southern platform, Ratnasambhava, the 
wisdom of perfect equanimity; on the 
western platform, Amitābha, the wisdom 
of profound insight; and on the northern 

FIG. 27.  BEFORE EXCAVATION, WOODLAND AND WETLAND AT THE WUTAI SHAN BUDDHIST 
GARDEN, 708 SKI HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION OF CANADA’S CHAM SHAN 
TEMPLE: [HTTP://THEBUDDHISTGARDEN.COM/GALLERY%E7%9B%B8%E7%89%87%E9%9B%86/WISDOM-LAKE-

%E9%9D%88%E6%B3%89%E6%B9%96/], ACCESSED APRIL 5, 2021.

FIG. 26.  FACING WEST, THE GREAT EAST HALL OF THE FOGUANG TEMPLE, NEAR DOUCUN 
IN CHINA’S SHANXI PROVINCE, DOES NOT TURN ITS BACK INAUSPICIOUSLY ON 
MOUNTAINS RISING IN THE NORTH, SOUTH, AND EAST. | CREATIVE COMMONS ATTRIBUTION-

SHAREALIKE 3.0 UNPORTED LICENSE: [HTTPS://COMMONS.WIKIMEDIA.ORG/WIKI/FILE:FOGUANG_TEMPLE_PLAN.

SVG], ACCESSED APRIL 5, 2021.



JAMIE S. SCOTT  >  INTRODUCTION

52JSSAC | JSÉAC 46 > No 2 > 2021

KRUPALI UPLEKAR KRUSCHE  >  ANALYSIS | ANALYSEHENRY C.H. SHIU AND JAMIE S. SCOTT  >  ANALYSIS | ANALYSE

“bronze statue of Mañjuśrī Bodhisattva” 
at the Wutai Shan Buddhist Garden in 
the name of “world peace, joy and har-
mony, and early completion of the Four 
Sacred Mountains in Canada Project.”88 
Chartered buses and private automobiles 
shuttled scores of devotees between the 
Chan Sham Temple on Bayview Avenue 
and the garden to accompany Da Yi. 
Such precedents may well encourage 
Canadian Buddhists to initiate innova-
tions to Buddhist pilgrimage practices in 
North America, though it should be sta-
ted that the BAC would scarcely expect 
lay practitioners to risk the potentially 
perilous hardships of Shengguang Shi’s 
gruelling walk.

At the same time, the Wutai Shan 
Buddhist Garden is not intended only 
for Buddhists. Entrance is free, inviting 
people of all faiths to visit the complex 
as a place of contemplation and medi-
tation, and encouraging religious tou-
rists to explore the buildings, shrines, 
and grounds as sightseers or simply for 
recreation. Although the BAC recognizes 
that many years may pass till the Wutai 
Shan Buddhist Garden is completed, they 
estimate that eventually the site will 

Garden as a pilgrimage destination for 
Buddhists across Canada and the United 
States of America, even globally. In 2008, 
years before the completion of the main 
Dharma Hall, Shengguang Shi, at that 
time the deputy abbot at the Cham Shan 
Temple in Thornhill, undertook a pil-
grimage of prostration from the Cham 
Shan Temple on Bayview Avenue to the 
Wutai Shan Buddhist Garden, a journey 
of close to one hundred and thirty-five 
kilometres.84 A traditional Buddhist 
practice, such devotions are intended, 
in Shengguang Shi’s own words, “to 
pay respect to the Buddha, praise the 
Dharma, give thanks, repent wrong-
doings, and subdue the ego by practi-
cing humility.”85 Walking under a vow of 
silence in the name of “world peace, the 
early completion of the four temples in 
Peterborough, and the enlightenment of 
everyone,” Shengguang Shi prostrated his 
body every three steps, his knees, hands, 
and forehead touching the ground.86 
Physically punishing, the walk took one 
hundred and eighty-one days to com-
plete.87 On occasion, supporters joined 
Shengguang Shi. A decade later, Da Yi 
himself led a local “3-Step-1-Bow pilgri-
mage” from the “main entrance” to the 

platform, Amoghasiddhi, the wisdom of 
perfect conduct. Fifth, Vairocana, the wis-
dom of the true nature of Dharma, stands 
on the central platform in line south to 
north between the main Dharma Hall and 
the massive figure of the Buddha which 
crowns the rising topography. About 
six kilometres long, the Bodhi Path and 
tributary trails link the five statues of 
Mañjuśrī with one another and with the 
main entrance gate, the main Dharma 
Hall, and the Wisdom Lake (fig. 29).

When completed, the Wutai Shan 
Buddhist Garden is expected to attract 
large numbers of Buddhist pilgrims and 
religious tourists. In this respect, the BAC 
and Da Yi have in mind several interre-
lated purposes: to represent symbolically 
a surrogate abode for the bodhisattva 
Mañjuśrī; to expose Canadians to tra-
ditional Chinese post-and-beam archi-
tecture, mortise-and-tenon joinery, and 
dougong carpentry; to promote cultural 
exchange between China and Canada; 
and to nourish the roots of Chinese 
Buddhism in Canada. Only a few hun-
dred Buddhists live in the Peterborough 
region, but precedents have already 
established the Wutai Shan Buddhist 

FIG. 29.  A CONCEPTUAL RENDERING OF THE LOCATION OF THE PRINCIPAL BUILDINGS, 
STATUARY, AND LANDSCAPE FEATURES OF THE WUTAI SHAN BUDDHIST GARDEN, 
708 SKI HILL ROAD, BETHANY, ON. | EMILY J. GILBERT, AUGUST 2021.

FIG. 28.  CREATING WISDOM LAKE AT THE WUTAI SHAN BUDDHIST GARDEN, 708 SKI 
HILL ROAD, BETHANY, ON. | BUDDHIST ASSOCIATION OF CANADA’S CHAM SHAN TEMPLE: 
[HTTP://THEBUDDHISTGARDEN.COM/GALLERY%E7%9B%B8%E7%89%87%E9%9B%86/WISDOM-LAKE-

%E9%9D%88%E6%B3%89%E6%B9%96/], ACCESSED AUGUST 24, 2021.
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welcome around forty-five thousand visi-
tors annually. At this stage, such figures 
are speculative, but attendance at past 
events suggests they may not be overly 
optimistic. Though construction has 
sometimes restricted access, hundreds of 
local, regional, national, and even inter-
national visitors have populated annual 
and other occasional open-house days. In 
the longer term, the combined numbers 
of Buddhist pilgrims and religious tou-
rists will constitute a significant boost to 
the local and regional economies. There 
are no lodgings on site, so hotels and 
motels in the area will benefit from a 
steady flow of visitors, while residents of 
Peterborough and neighbouring commu-
nities may offer bed-and-breakfast and 
Airbnb accommodation. A wide range of 
related services will also see increased 
business, from gas stations and gro-
cery stores to restaurants and souvenir 
shops. Looking still further down the 
road, planning is already underway for 
the other sacred mountain reconstruc-
tions: the Putuo Shan Buddhist Garden; 
the Emei Shan Buddhist Garden; and the 
Jiuhua Shan Buddhist Garden. Asked in 
a personal interview if the main Dharma 
Hall at each of the other gardens will 
also feature Tang dynasty architecture, 
Da Yi gave a surprising answer: “No.” 
Instead, they will replicate wooden struc-
tures from subsequent eras of Chinese 
history, reflecting respectively the Song 
period’s attention to detailed decorative 
elegance, the Ming period’s absorption 
of Mongolian tantric stylistic elements, 
and the development of the imperial 
palatial style in the Qing period.89 In this 
way, the Four Sacred Buddhist Mountains 
in Canada Project will offer a visual tour 
of Chinese architectural styles from the 
ninth to the seventeenth century, per-
fusing the four sites with a perichoretic 
sense of Mahāyāna Chan Buddhist spi-
rituality and Chinese social and cultural 
heritage.90

AFTERWORD

Some years ago, anthropologist Clifford 
Geertz [1926-2006] suggested that “the 
cultural ‘heritage,’ of a people, of a place, 
of a nation, is not some solid, unmo-
ving block of objects, practices, beliefs, 
and understandings, a settled, crystal-
line structure of traditions and customs 
that time and tourism, development 
and modernity, can only erode, disrupt, 
pollute, or destroy.”91 “It is something 
that is constantly changing,” he conti-
nued, “constantly being reconstructed 
and recreated, in response to new cir-
cumstances and emerging needs.”92 As 
a fervent attempt to construct a “solid, 
unmoving block of objects” in order 
to establish the “cultural heritage” of 
Chinese Buddhists in a new environ-
ment, the Wutai Shan Buddhist Garden—
and more expansively, the Four Sacred 
Buddhist Mountains in Canada Project of 
which it is but the first expression—seems 
to suggest that Geertz’s suggestion needs 
qualifying. Of course, only time will tell 
whether or not the long-term vision of 
Da Yi and the BAC will be fully realized. 
For the moment, we may affirm that in 
the first instance this vision arose in res-
ponse to the spiritual needs of an increa-
singly flourishing community of Chinese 
Buddhists in Toronto and the surrounding 
region. How the Chan Sham Buddhist 
Garden will help to fashion, on the one 
hand Canadian Buddhist identity, and 
on the other relations among Buddhists 
and other religious communities, has yet 
to be seen. Taking the initiative at the 
local level, Da Yi mentioned plans to offer 
the public classes on meditation, flower 
arranging, Dharma, and other aspects of 
Buddhist life at the Chan Sham Buddhist 
Garden. The BAC intends to use space in 
the temple complex as a retreat centre, 
too, and it is contemplating offering a 
range of programs at the Wutai Shan 
Buddhist Garden, from the promotion 

of vegetarian diets to the construction 
of a care home for seniors. Though the 
cultivation of such socially engaged 
Buddhist services represents a relati-
vely new frontier for traditional Chinese 
Mahāyāna Chan temples in Canada, the 
ethics infusing such activities dovetail 
easily with the vision of “world peace, 
joy, and harmony” inspiring the Wutai 
Shan Buddhist Garden, and more broadly 
the Four Sacred Buddhist Mountains in 
Canada Project.93 “The signature contri-
bution of Engaged Buddhism to global 
thinking about spiritual social activism,” 
writes Sallie B. King, “is the idea . . . that 
in order to make peace, the peacemaker 
needs to be peace.”94 “The peacemaker,” 
she explains, “should intentionally and in 
sustained fashion cultivate inner peace 
and then go about making peace in a 
peaceful manner—without anger or anta-
gonism, seeking only the good of all.”95

Far from seeming an historical irrele-
vance in the last several decades, religion 
has become a major reference point for 
exploring similarities and differences 
among social and cultural paradigms. That 
“eastern Buddhism” thrives in “western” 
Canada exemplifies this trend. Writing 
in 2013, John H. Negru [Karma Yönten 
Gyatso] concluded that “Buddhism in 
Canada has evolved and expanded dra-
matically over the past fifty years, from a 
handful of Japanese and Chinese temples 
serving local immigrant communities, to a 
vibrant array of close to 500 organizations 
serving diverse practitioners and the com-
mon good in the very multi-cultural society 
of Canada.”96 That is not to say that there 
are close to five hundred Buddhist temples 
across the country; not every Buddhist 
organization is large or wealthy enough to 
support one. At the same time, though, the 
Buddhist congregations and places of wor-
ship discussed here constitute a suggestive 
sample. The historical trajectory that ori-
ginates with Vancouver’s Ishikawa Hotel, 
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encompasses repurposed buildings and 
purpose-built Buddhist temples, and leads 
to the Wutai Shan Buddhist Garden and 
the Four Great Sacred Buddhist Mountains 
in Canada Project, represents a signifi-
cant architectural statement by Buddhists 
wishing to establish their identity within 
Canada’s built environment. Within that 
trajectory, what is more, numerous sites 
invite further research into the architec-
ture of Buddhist sanctuaries in Canada: 
for example, postmodernist structures 
like the Japanese Jodo Shinshu Toronto 
Buddhist Church (2006) and Korean Zen 
[Seon] Buddhist Temple of the Buddhist 
Society for Compassionate Wisdom (2012), 
also in Toronto; or Montréal’s Cambodian 
Buddhist Pagode khmère du Canada 
(1980) and the Vietnamese Buddhist Dai 
Tòng Lâm [Great Pine Forest] Monastery 
(1988) in Harrington, Québec, both of 
which incorporate elements of East Asian 
design domesticated in Southeast Asian 
countries; or the vernacular style of the 
Western Thai Theravāda Birken Forest 
Monastery (1994), near Pemberton, 
British Columbia, and the Western Tibetan 
Buddhist Gampo Abbey (1984), Pleasant 
Bay, Nova Scotia.97 More sites might be 
added. In the meantime, the Wutai Shan 
Buddhist Garden—and eventually the Four 
Sacred Buddhist Mountains in Canada 
Project—makes a significant contribution 
to ongoing exchanges between Chinese 
Mahāyāna and other Buddhist congre-
gations in Canada; between Buddhists 
and other religious cultures in Canada; 
between Chinese Canadian and Chinese 
ethnic and diaspora communities over-
seas; and even between Canada and the 
People’s Republic of China. In these res-
pects, the BAC hopes not only to streng-
then the identity of Chinese Buddhists in 
Canada, but also to help to expand the 
horizons of Chinese Buddhist involvement 
in, and contributions to, the material and 
spiritual betterment of Canadian society 
and culture.

NOTES

1. An historic wooden structure, the Great East 
Hall of the Foguang Temple (857 CE) was 
built during the Tang dynasty [618-907] near 
Doucun, in Shanxi Province, People’s Republic 
of China. Scholars generally identify the Tang 
period as a golden age in the development of 
Buddhist traditions in China. For a history of 
the Tang dynasty, see Lewis, Mark Edward, 
2009, China’s Cosmopolitan Empire: The Tang 
Dynasty, Cambridge and London, Belknap 
Press. For an introduction to the history of 
Buddhism in China, see Chen, Kenneth Kuan 
Sheng, 1964, Buddhism in China: A Historical 
Survey, Princeton, NJ, Princeton University 
Press. For an account of the continuing 
influence of Buddhism upon contemporary 
life in China, see Tarocco, Francesca, 2007, 
The Cultural Practices of Modern Chinese 
Buddhism: Attuning the Dharma, London and 
New York, Routledge.

2. There is a small library of scholarship discuss-
ing similarities and differences among the 
motives and goals of pilgrims and religious 
tourists. Donnelly outlines commonly held 
distinctions: “(1) pilgrims perceive an internal 
dimension to pilgrimage, while tourists are 
concerned with the external journey alone; 
(2) pilgrims invest themselves, while the tour-
ists avoid personal commitment; (3) the focus 
for the pilgrim is to be affected by the pilgrim-
age, while the tourist seeks to be untouched 
by his/her experiences; (4) both the journey 
and arrival are of import for the pilgrim, while 
only the arrival matters for the tourist; and 
(5) community is formed for the pilgrim, and it 
is not a desideratum for the tourist.” Donnelly, 
Doris, 1992, “Pilgrims and Tourists: Conflicting 
Metaphors for the Christian Journey to God,” 
Spirituality Today, vol. 44, no. 1, p. 21. 

 For a summary discussion of “the pilgrim–
tourist dichotomy,” see Olsen, Daniel  H. 
and Dallen J. Timothy, 2006, “Tourism and 
Religious Journeys,” in Tourism, Religion, 
and Spiritual Journeys, New York, Routledge, 
p. 6-8. For explorations of the ways in which 
historic religious sites have become eco-
nomic opportunities for the tourist industry 
in contemporary China, see Oakes, Tim and 
Donald S. Sutton (eds.), 2010, Faiths on Display 
Religion, Tourism, and the Chinese State, 
Lanham, Rowman & Littlefield Publishers. 

3. Watada, Terry, 1996, Bukkyo Tozen: A History 
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