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Abstract

In the present paper the Avalokite§vara chapter of the Gandavyihasiitra will be
examined. In this text, Avalokite§vara appears as one of the 53 benevolent friends or
kalyanamitras of Sudhana, the protagonist of the siitra and prototype of all aspirants
for bodhisattvahood. Avalokite§vara’s role in the Gandavyitha is rather that of a
teacher and not of the “superbodhisattva”, almighty savior, as in the later Mahayana.
He teaches the method of great compassion, the aim of which is to free all sentient
beings from any kind of fears in order to lead them into the supreme perfect
awakening, thus being adopted in the didactic scheme of the Gandavyitha. The
relevant passages and terminological lists are presented and analyzed.

The author develops the hypothesis that the AvalokiteSvara chapter of the

Gandavyiha reflects a very early phase of the development of the concept and
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image of the bodhisattva AvalokiteSvara when the cult of the latter had not yet taken
shape and widely spread in the Buddhist world and he clearly remains in the shadow
of the three other archetypical bodhisattvas — Samantabhadra, Maiijusri, and
Maitreya. The present writer does not exclude the possibility that the figure of
AvalokiteSvara might have been developed on the basis of syncretism of the
Buddhist teaching of compassion and the cult of some local protective deity. The
question of location of the mount Potalaka as the residence of Avalokites$vara is also
discussed.

On the basis of a glimpse comparison with a number of other sources (Lotus
Sitra, Sukhavativyiha, Heart Siitra, Sﬁraﬁgamasﬁtra), the author concludes that in
the Gandavyiha Avalokite§vara represents the active way of education and
meditation as he does in the Heart Sitra, while in the Lotus Sitra and
Sukhavativyiha the aspect of passive faith and devotion is dominant. In the

Sirarngamasitra, being a later source, the combination of those two is elaborated.

Key words: 1. Gandavyithasitra 2. Avalokite§vara 3. Mount Potalaka
4. Great Compassion 5. Way of Education 6. Way of Faith
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introduction

Although there are plenty of works on the bodhisattva Avalokitesvara published in
Western languages and much more in Chinese, Japanese, and other Asian languages,
the origin of this noble and magnificent figure, however, has still remained
obscure.! The image of Avalokite$vara first appears in the ancient Indian Buddhist
iconography of the second to third centuries C.E., in reliefs of the temples and stipa
complexes in Gandhara, as a companion of the Buddha. Later, in the fifth or sixth
century, it is already found throughout India as an independent figure and object of
cult.2 It is natural, however, to consider that there must have been a certain
evolution of the concept before it found its way into religious art. Thus, the
beginning of the Avalokitesvara cult may be dated back at least a century or two
earlier, that is the period between the first century B.C.E. and the first century C.E.
which coincides what is commonly accepted as the time when early Mahayana
emerged in India.?

The written sources seem to confirm this assumption. In the Lotus Sitra and

the larger Sukhavativyiihasitra, both supposedly dating back to the first or second

The most recent comprehensive studies to mention are: Yii 2001, and Dung 2001, both
works including extensive bibliography on the topic referred. Leighton (2003: 169)
summarizes the topic: “Scholarly speculations on the origins of Avalokiteshvara as a
Mahayana bodhisattva range from suggestions of Persian antecedents to the theory that
Avalokiteshvara was a personification of Shakyamuni’s compassionate gaze. Some
forms of Avalokiteshvara are thought to be derived from forms of the Indian deity
Shiva. Other scholarly speculations attributes her historical origin to ancient sun-
worship cults.” (See also footnote 28.)

2 On the image of Avalokite§vara in early Gandhara art see, e.g., Rhi 2003: 165-170. On
the dating of the beginning of Avalokite§vara Cult in North India based on the study of
inscriptions, see, e.g., Schopen 1987: 119-120, and Holt 1991: 30.

There exist a large number of special works in the modern Buddhist scholarship
discussing the problems of the origin and early history of the Mahadyana. A
comprehensive compendium of the problems and the current state of the study with rich
bibliography is given by Ruegg (2004); see also Harrison 2003, and Aramaki 2003. The
early emergence of the Mahdyana was, however, disputed by Schopen (1987: 124-125).
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century C.E.,4 we meet bodhisattva Avalokite§vara already in his full glory
described in the former as the almighty savior of sentient beings from all dangers
and disasters, and in the latter as the main attendant of the Buddha Amitabha in the
latter’s Buddha-field. Thus, these two texts reflect the phase in the development of
Buddhist religion when the Avalokites§vara cult and worship had already reached its
peak. The concept and figure of Avalokitesvara as given in later sources
(Amitayurdhyanasitra, Heart Sitra, Sirangamasitra, Karandavyiha et al.) are
definitely based on those two earlier scriptures.> None of those texts, however,
casts any light on the possible origin of Avalokitesvara.

The list of the early literary sources containing materials on the bodhisattva
Avalokite§vara could, however, not be complete without the Gandavyiihasiitra,
another early Mahayana sitra which is, for reasons unknown to me, quite rarely
cited in this connection. Even when it is mentioned then merely as one of the main
sources in which the mysterious mount Potalaka, the residence of AvalokiteSvara is
described.® Much more interesting and meaningful doctrinal issues contained in
the AvalokiteSvara chapter of the Gandavyitha, however, are almost completely
ignored or overlooked by modern authors.

In this paper, I will introduce and analyze the content of the Avalokitesvara

chapter of the Gandavyiha. This is one of the earliest sources revealing the concept

4 According to Nakamura (1989: 186), the central part of the Lotus Sitra “had already
been in existence at the end of the first century A.D., and the siitra was completed
about the end of the second century A.D..” He also assures us that the Larger
Sukhavativyitha was in existence before 200 A.D. (1989: 205).

5

Contradictory dates are given by scholars regarding the possible time of the the
creation of the Amitayurdhyana. Nakamura says, it was most probably produced at the
end of fifth century (Nakamura 1989: 208); Holt, however, reports that it was translated
from Sanskrit into Chinese as early as in the third century (Holt 1991: 34). Nakamura
(1989: 160) dates the Heart Sitra in the period between 150 and 200 C.E., but Conze
(1978: 1, 11) states that short prajiiaparamita sutras, including the Heart Sitra, belong
to the period between 300 to 500 C.E. Lopez (1988) also supports the later origin of the
Heart Satra (see footnote 74). The Sirargama and Karandavyiha belong to a later
period, either the 5th or the 6th century (Nakamura 1989: 319; Holt 1991: 46).

6  See, e.g., Leighton 2003: 191; Niyogi 2001: 57.
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and figure of the great bodhisattva and thus its examination and the comparison with
other textual sources may allow us to see the problem of the origin and meaning of
the concept and figure of Avalokitesvara in the early Mahayana literature in a new
light.”

The Gandavyiahasatra as a Source

Gandavyihasitra,® in Chinese Buddhism best known under the title Ru fajie pin
(A5 M) as the last chapter of the voluminous Huayan jing (H#EEZ#S or

Avatamsakasitra),® is, like the Lotus Sitra, in terms of literary form and

As the 24th chapter of the Lotus that is fully dedicated to AvalokiteSvara seemingly
belongs to the later stratum of the text, and the Gandavyiha most likely already existed
by the end of first century C.E. (see footnote 13), we have strong reasons to assume
that the latter is, indeed, the earliest extant Mahayana sitra revealing the figure and

doctrine of Avalokite§vara.

8 In this article, the critical edition of the Gandavyithasitra by P. L. Vaidya is used as
the source-text (Vaidya 1960), henceforth indicated in the footnotes by Gv, followed by
the respective page and line numbers.

9

The full title of the Avatamsaka is Mahavaipulyabuddhavatamsakasitra (Dafangguang
fohuayan jing K77 & 1% B5 % )—“The Great Expanded Siitra of the Flower Garland
of the Buddhas”. There exist three versions of it in Chinese. The earliest one is the
Sixty-fascicle Huayan jing translated by Buddhabhadra (Foruobatuoluo R EK R P 58)
in 418-20; Ru fajie pin is found there in fascicles 44-60 (T 278: 9, 676a-788b). Next,
called the Eighty-fascicle Huayan jing was translated by Siksananda (Shichanantuo &
Y EEFE) in 695-695; Ru fajie pin is found in fascicles 60-80 (T 279: 10, 319a-444c).
The latest version is the Fourty-fascicle Huayan jing translated by Prajiia (Banruo %
) in 796-798 and consisting only of the Gandavyitha portion under the subtitle Ru
busiyi jietuo jingjie Puxian xingyuan pin (A B AR 3 5 BT RE A (T 293: 10,
661a-851c). There exist also two fragmentary translations of the Gandavyitha.
Luomojia jing GEEE{M#R) in three fascicles was translated by §ramana Shengjian (22 E%)
between 388 and 412 (T 294: 10, 851c-876a,); and Dafangguang fohuayan jing in one
fascicle translated by Divakara (Dipoheluo 0 ##) in 680-s (T 295: 10, 876b-878c¢);
the latter, however, does not contain the Avalokite§vara chapter. The phonetic
translation of the title Gandavyiha— Jiannapiaohe (BEZEZEN ) — appears in Fazang’s
(1% Huayan jing tanxuan ji (ZEBASEHELEC) (T 1733: 35,121a) and Chengguan’s
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composition a compendium of didactic religious tales, composed as such, most
likely, for the purpose of presenting as completely as possible all the doctrinal
issues circulating at the time in the Buddhist world of India interpreted within the
new framework of the Mahayana. The compositional unifying thread is the story of
the merchant’s son Sudhana (Shancai tongzi =/ & ), an aspirant for the
bodhisattvahood, who, following bodhisattva Maiijusri’s (Wenshushili pusa SRR
FI] ¥ g% ) instruction, travels round India and visits various teachers called
‘benevolent friends’ (kalyanamitras, shan zhishi 3 #13), fifty-three altogether, in
order to ask them about the bodhisattva conduct (bodhisattvacarya, pusa xing 5 b
1T). Each of them gives Sudhana specific instructions to contemplate, and finally
these were integrated in the meditation of the vision of Maitreya’s (Mile pusa %))

E %) magic mansion (kiitagara), leading Sudhana into the realization of the totality

({&#l) Dafangguang fohuayan jing shu (K77 ¥ 3ERALH) (T 1735: 35, 524b)
obviously referring to the whole collection of the Avatamsaka; see also Grohmann 1997:
52. The Eighty-Huayan is translated into English by Thomas Cleary, the Gandavyitha
occupying a separate volume (Cleary 1989).

The Chinese title Ru fajie pin is supposed to render  Sanskrit
* Dharmadhatupravesanaparivarta (“Chapter of the Entering into the Realm of
Dharma”) but no Sanskrit version of the Gandavyitha under this title has survived. We
may only hypothetically presume that the title Dharmadhaiupravesana was used in
some earlier versions of the siitra, circulating in Central Asia as an independent texts,
or as a part of a pre-400 C.E. Avatamsaka recension which was brought to China not
later than the beginning of the fifth century, the time from which the first complete
translation by Buddhabhadra dates. The subtitle for the Fourty-Huayan—Ru busiyi
jietuo jingjie Puxian xingyuan pin — is the rendering of Sanskrit title
Acintyavimoksagocarapravesanasamantabhadracaryapranidhana (“Entering into the
Area of Inconceivable Liberation and the Vow of the Conduct of Samantabhadra”)
under which the sitra seemingly was circulating in South India from where it was
brought to China at the end of the eighth century (see, e.g., Jan 1959). The oldest
surviving Sanskrit manuscript is Nepalese and dates from the end of the twelfth century.
It bears the title Gandavyahasitra. The most comprehensive English overview of the
different Sanskrit versions and Chinese translations of the Gandavyiiha is found in
Gémez 1967: xviii-xxxii; see also Hirakawa 1993: 279-282,
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of the bodhisattvahood embodied in the figure of the great bodhisattva

Samantabhadra (Puxian pusa & & 5%).10
Bodhisattva Avalokite$vara in the Role of a kalyanamitra

In the Gandavyitha, Avalokite§vara!! appears as one of Sudhana’s benevolent
friends, the twenty-eighth in the order visited by him. His status as a teacher is
equal to the other kalyanamitras— monks, nuns, householders, merchants, kings,
goddesses etc. who represent a cross-section of the intellectual elite in India at that
time plus some mythological figures who, according to the understanding of
Mahayana Buddhists, naturally belonged to the same circle being ideal archetypical
teachers created in meditation but acting as real gurus in the minds of devoted
adepts.12

Avalokitesvara’s contribution to Sudhana’s bodhisattva education is thus also
equal to that of other “average” kalyanamitras, in that it explores just one aspect of
the bodhisattva conduct, here the one based on the concept of ‘great compassion’

(mahakaruna, dabei KE). Like the other benevolent friends, Avalokite$vara

10 D. T. Suzuki is the author of the first philosophical interpretation of the Gandavyitha in

English (Suzuki 1968: 146-226; Suzuki 1985: 68-221). A précis of the contents of the
Gandavyitha is given in Warder 1980: 424-429. Gémez (1977) presents an intriguing
interpretation of the concept of bodhisattva in the Gandavyiha. My own preliminary
vision of the study of the scripture is laid down in Ladnemets 2003.

In the Luomo and Sixty-Huayan Avalokitesvara appears under the name Guanshiyin (B -
#35); in the Eighty-Huayan and Fourty-Huayan the name is rendered as Guanzizai (84
B1E).

In the case of the Astasahasrika PrajAiaparamita, for example, the siitra text itself was
composed to function as a teacher in the mind of a reader, as Mill (2005: 88-95)
demonstrates. I think, many textual situations in the Gandavyiha may have been
composed with similar purpose; the specific feature of this text, however, is that
doctrinal issues are never revealed independently but only as part of the instruction of a
particular kalyanamitra who represents a group whose members are literary personages
and archetypical teachers at the same time. Possibility that historical figures may have
been behind the personages of some benevolent friends of the Gandavyitha should also

not be excluded but it is impossible to prove.
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acknowledges, after revealing his teaching, that of all the methods within the vast
scope of a bodhisattva’s conduct he can only teach this particular one and is not able
to impart the attitude and knowledge of the great bodhisattvas who are like
Samantabhadra in their entirety.

This shows clearly that at least when the Gandavyiha was composed,!3  in the
religious and scholarly circles involved in this text-building process, Avalokite§vara
had not yet risen to the level of universally worshipped bodhisattvas as had
Mafjusri, Samantabhadra, and Maitreya who appear in the sdtra as

“superbodhisattvas™ integrating all aspects of the bodhisattva conduct.'* The

The exact date of the Gandavyiiha is still a matter of discussion. Gémez (1967: Ixviii-
Ixxiv), on the basis of the analysis of direct and indirect sources and referring to some
archaeological material has set up both a terminus ad quem and a terminus ad quo for
the Gandavyiha that are respectively the second half of the third century C.E. and the
“period shortly after the beginning of our era.” Nakamura (1989: 195) says: “The
Gandavyiha is likely to have been composed in the early reign of the Kusdna dynasty,
ie., 1-100 A.D.”

The eulogy in Mafjusri’s address found in the Maitreya chapter contains, for example,
the following superlative items: sa kulaputra bodhisattvakotiniyutasatasahasranam
pranidhanavisesah samvidyate yo mafijusriyah kumarabhiitasya | vistirnah kulaputra

marnjusriyah kumarabhitasya caryanirharah | apramano manjusriyah kumarabhiitasya

pranidhana-abhinirharah |  apratiprasrabdho manjusriyah  kumarabhiitasya
sarvabodhisattvagunavisesa-abhinirharah | mata marfijusrih kumarabhiito
buddhakotiniyutasatasahasranam | avavadako marijusrih kumarabhito
bodhisattvakotiniyutasatasahasranam | udyukto marijusrih kumarabhitah

sarvasattvadhatuparipakavinayaya |

(“Son of good family! The most distinguishing vows of hundreds of thousands
decillions of bodhisattvas ever known, are those of the youthful prince Maiijusri.
Extensive, son of good family, is the accomplishment of the conduct of youthful prince
Maiijusri. Measureless is the accomplishment of the vows of the youthful prince
Maiijusri. Ceaseless is the accomplishment of the most distinguishing virtues of all
bodhisattvas of youthful prince Maiijusri. Youthful prince Mafijusri is the mother of
hundreds of thousands decillions of Buddhas. Youthful prince Maifijusri is the teacher
of hundreds of thousands decillions of the Bodhisattvas. Youthful prince Mafjusri is
engaged in the maturing and disciplining of the realm of all sentient beings.”) (Gv: 418,
12-18; T 278: 9, 783b; T 279: 10, 439a; T 293: 10, 836¢.)
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authors of the Gandavyiitha perceived him rather as a locally venerated Buddhist
saint or deity, in any case a being on a much lower level than the three bodhisattvas
just mentioned. So, we may suppose that the Avalokite§vara presented in the
Gandavyiha was only starting his “career” as a great bodhisattva in the advancing
Mahayana movement. Due to the present lack of supportive data at our command,
we only may speculate on the role the Gandavyiha might have played in the
development of the cult of Avalokite§vara by including him as a bodhisattva into
their soteriological system. It still seems to me that the hypothesis that the
Gandavyiha may have played a crucial role in this process must not be excluded.

As mentioned before, bodhisattva Avalokite§vara appears in the Gandavyiiha in
the common range together with other mundane and divine kalyanamitras from
whom he did not differ formally by status or special virtues. Even more, the
Avalokitesvara chapter is one of the shortest among the kalyanamitra chapters
lagging behind many others in terms of volume and richness of doctrinal
explanation. This again demonstrates that the figure of Avalokite§vara was not very
prominent in the eyes of the authors of the Gandavyiha, and so they did not make
an extra effort to develop a grandiose story around his personage as they have done,
for example, in the cases of most of the night goddesses and especially of
bodhisattva Maitreya.

The literary form and style of the Avalokitesvara chapter!’> follow the general
pattern applied throughout the Gandavyiaha with few minor deviations. The pattern
includes some standard structural units in fixed order: Sudhana’s arrival at the place
of the kalyanamitra; description of the surroundings and the retinue as well as the
appearance of the kalyanamitra (this is the most optional unit often being absent but
present in the Avalokite§vara chapter); Sudhana pays homage and asks for
instruction; the kalyanamitra’s praise for Sudhana’s resolve to attain supreme
perfect awakening (anuttarasamyaksambodhi, anouduolo sanmiao sanputi F#5%
¥ — 9% = = 13), introduction of his or her method and the giving of instruction; the
kalyanamitra acknowledges his or her limited ability and virtue which is not equal

to those of the great bodhisattvas; guiding Sudhana to the next benevolent friend.

15 The Avalokite§vara chapter is found in: Gv: 159-164; T 278: 9, 718a-718c; T 279: 10,
366¢-367b; T 293: 10, 733a-735¢; T 294: 10, 859¢-861b; Cleary 1989: 151-156.
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One or more verse sections may or may not be added. For the Avalokitesvara

chapter, the verse section poses an extra text-historical problem as it definitely is a

later extrapolation, by style, language and doctrine significantly different from the

prose section.

Mount Potalaka: Religious and Historical Dimensions

In the Avalokite§vara chapter, Sudhana’s arrival is described in the following way:

atha khalu sudhanah Sresthidarako...anupirvena yena potalakah parvatas
tena-upasamkramya potalakam parvatam abhiruhya avalokitesvaram
bodhisattvam  parimargan  parigavesamano’'draksid — avalokitesvaram
bodhisattvam pascimadikparvata-utsarige utsasarahprasravana-upasobhite
nilatarunakundalakajatamrdusadvalatale  mahavanavivare  vajraratna-
Silayam  paryankam  baddhva upavistam nandratnasila-talanisanna-
aparimanabodhisattvaganaparivrtam  dharmam  deSayamanam  sarva-
jagatsamgrahavisayam mahamaitrimahakarunamukha-udyotam nama

dharmaparyayam samprakasayantam |16

(“Then, the merchant’s son Sudhana... arrived in due order at mount
Potalaka, and climbing mount Potalaka he looked around and searched
everywhere for the bodhisattva Avalokite§vara. Finally he saw the
bodhisattva Avalokitesvara on a plateau on the western side of the mountain
in a clearing of large woods abounding in young grass, adorned with springs
and waterfalls, and surrounded by various trees. He was sitting cross-legged
on a diamond rock surrounded by a multitude of bodhisattvas seated on
rocks of various jewels. He was expounding the dharma-explanation called
‘the splendour of the door of great friendliness and great compassion’

belonging to the sphere of taking care of all sentient beings.”)!’

16 Gv:159,2,6-11; T 278: 9, 718a; T 279: 10, 366¢; T 293: 10, 733a; T 294: 10; 859c.

17

All English translations are given in the present writer’s rendering if not stated

otherwise.
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As we see, the location here is described in a rather trivial way as a beautiful
but still worldly place leaving the impression of a very commonplace mountain
slope on this earth, not of a virtual Buddha-field born in meditation which usually is
made of diamonds, jewels and other precious materials. With the exception of the
diamond and jewel rock seats of Avalokite$vara himself and his bodhisattva retinue,
no wondrous detail is to be found. In other words, the introduction of
Avalokite$vara in his mountain residence does not differ significantly from that of
other hermits in the Gandavyiha, Meghasri, Sagaramegha or Bhismottaranirghosa,
for example. This again speaks in favour of the hypothesis that the authors of the
sitra most likely had a really existing place in their mind when they described
mount Potalaka and Avalokite$vara as a local Buddhist saint or mountain deity and
not yet the universally honoured great bodhisattva who is the embodiment of great
compassion.

In the verse sections, however, more details were added to the description of
Avalokitesvaras’s abode. The verses at the end of the previous Vesthila chapter
mention that mount Potalaka is located ‘in the middle of the king of stormy waters’
(Sirtjalarajamadhye),'® an important feature which surely had a great impact on
the creation of later myths and legends connecting Avalokites§vara’s residence with
the ocean or even describing it as an island.!® The two following lines describe the
surroundings in the mountain generally in the same way as it is done in the prose
section but stressing its jewel ground: ratnamayam taruvaram kusuma-abhikirnam
udyanapuskiriniprasravana-upapetam |20 (“Made of jewels, surrounded by trees,
scattered with flowers, gardens, ponds and streams.”)

In the verse section in the middle of the Avalokite§vara chapter,?! the ocean

18 Gv: 158, 23. In the Eighty-Huayan and Fourty-Huayan the verse is translated as 1§ I

B (T 279: 10, 366¢; T 293: 10, 732¢). The verses are absent in the Sixty-Huayan as
well as in the Luomo which proves their later origin.
19 See, e.g., Leighton 2003: 191-192.
0 Gv: 158, 25-26.
21 Gv: 161, 10-12. This extensive verse section containing twenty-two stanzas in the
Sanskrit version, is completely absent in all Chinese translations except Fourty-Huayan.

There, in turn, an eulogy in verses is added which is spoken by Sudhana when he
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or other kinds of “stormy waters” are not mentioned any more. The abode of the
bodhisattva, however, is described as a ‘jewel mountain’ (ratnaparvata) and
Avalokite$vara’s place there as a ‘cave’ (kandara) on the ‘diamond slope of the
mountain adorned with jewels’ (vajramaye giritate maniratnacitre). A list of
mythological creatures such as ‘gods’ (deva), ‘demigods’ (asura), ‘serpent-demons’
(bhujaga), ‘centaurs’ (kinnara), and ‘demons’ (raksasa) is added as part of his
retinue. 2 The epithets ‘wise’ (dhira) and ‘hermit’ (rsi) are wused for
Avalokitedvara in the verses. Since the verse section is considered to be a later
interpolation, we become witness to the changes occurring in the description and the
transference of an originally realistic and natural place of beauty to a supramundane
adamantine realm. Even more, a direct hint at Avalokite§vara’s own Buddha-field is
found in the verse section.?

Ancient and modern authors have made attempts to localize mount Potalaka in
the real geographical space of India. The most famous passage in this regard, cited
and examined again and again by scholars is, that of the Xuanzang’s (% %)
description of mount Potalaka (Budaluojia shan fAWHI&EM11)2# in his Records on
the Western World (Datang xiyu ji K PHiEED):

“To the east of the Malaya mountains [Molaye shan FRF|HR (11125 is Mount

addresses Avalokite§vara, and that part is lacking in Sanskrit version from Nepal. This
again demonstrates that all verses in the Avalokitesvara chapter are later interpolations
added when Avalokitesvara worship developed into a popular and widely practised cult
in India, and that in India too different versions of the text were circulating.
22 Gv: 163, 10-15.
23 Gv: 163, 23 (19" stanza); see also footnote 80.
24 The mountain is named differently in the various Chinese translations of the
Gandavyaha based obviously on different names in earlier Sanskrit versions. In the
Luomo, it is called Jinganglun zhuangyan gaoxian & W #&% it B = @
(Vajramandalavyahabhyudaya), in the Sixty-Huayan— Guangming Y8 (Prabha), in both
the Eighty-Huayan and Fourty-Huayan Budaluojia #§1H1&% (Potalaka). The possible
Sanskrit versions of the two earlier names are given according to Gémez (1967: xxvii).
Chinese characters with hanyu pinyin romanization in square brackets are added by the

present writer.
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Po-ta-lo-kia [Budaluojia shan fiVH¥%:8111]] (Potalaka). The passes of this
mountain are very dangerous; its sides are precipitous, and its valleys rugged.
On the top of the mountain is a lake; its waters are clear as a mirror. From a
hollow proceeds a great river which encircles the mountain as it flows down
twenty times and then enters the southern sea. By the side of the lake is a
rock-palace of the Dévas. Here AvaldkitéSvara [Guanzizai pusa BETEEmE)
in coming and going takes his abode. Those who strongly desire to see this
Bodhisattva do not regard their lives, but, crossing the water (fording the
streams), climb the mountain forgetful of its difficulties and dangers; of
those who make the attempt there are very few who reach the summit. But
even of those who dwell below the mountain, if they earnestly pray and beg
to behold the god, sometimes he appears as Tsz’-tsai-t’ien [Zizaitian BHEX]
(I$vara-déva), sometimes under the form of a ydgi [fuhui waidao BIKILIE]
(a Pamsupata); he addresses them with benevolent words and then they
obtain their wishes according to their desires.

“Going north-east from this mountain, on the border of the sea, is a town;
this is a place from which they start for the southern sea and the country of
Sing-kia-lo [Sengjialuo guo {&MFEE] (Ceilon). It is said commonly by the
people that embarking from this port and going south-east about 3000 1i we

come to the country of Simhala.”26

We do not know whether Xuanzang really visited this place or whether his record is

based only .on what he heard from the locals.?’ Still, in his record the mount

Potalaka is described as a real place in South India and we are informed that the

26
21

Beal 1983: 233-234; T 2087: 51, 932a.

Watters (1996: 229), for example, is of the opinion that Xuanzang did not personally
visit the countries western of Andhra including Malakuta and, of course, mount
Potalaka. He also mentions that Xuanzang may have been inspired directly by the
Gandavyiha in his search and description of the mount Potalaka. Lee (1994) even
elaborates the theory that the Chinese pilgrim may have tried to follow the route of
Sudhana in his travelling in India. He does, however, in his intriguing comparative

work not discuss the problem of the location of mount Potalaka.
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approximate location of the Potalaka is “to the east of the Malaya mountains” not
far from the sea. That must be somewhere in modern Tamilnadu in South-West
India, not far to the north from the southern tip of India.

We also learn from Xuanzang’s Records that in the first half of the seventh
century a kind of mixed Avalokite§vara-I§varadeva (Siva — ?) cult was practised at
this mountain. However, we do not know whether this was in harmony with
mainstream Mahayana practice at that time or whether we deal with a more or less
independent rudimentary local cult. Still, what Xuanzang says seems to support the
theory of Avalokitesvara-Siva connections.? The Gandavyiha itself also gives
some indirect hints in favour of this theory as the next kalyanamitra Sudhana was

guided to from mount Potalaka by another bodhisattva accompanying

28 There are many modern works discussing this issue. The two following passages

represent the current understanding of Avalokite§vara-Siva relations in cult and
iconography. Niyogi (2001: 58) says: “Avalokite§vara has been identified with some
Hindu gods. He attributes may be compared with Brahma, his functions as preserver
and defender as Visnu, his colour, symbols, etc., with that of Siva. From this it appears
that his origin cannot be traced from any cult or religion, but is the idea of divine
compassion represented with such materials as the art and mythology of the day offered.
Not only is Avalokitesvara identificd with some Hindu gods but there are supreme
forces of Hinduism embodied within the deity.” Williams (1991: 233), citing a number
of related works, summarizes the topic as follows: “There is undoubtedly an
iconographical connection of Avalokite§vara with the Hindu god Siva. We have seen
already that Avalokitesvara bestows upon Siva his place in the Hindu pantheon.
Nevertheless, Avalokitesvara himself is also called Maheg$vara in the Karandavyiha—
Great Lord, a standard epithet of Siva. He is described as ‘a beautiful man...wearing a
diadem on his matted hair, his mind filled with the highest friendliness, and looking
like a disc of gold.” This could be a description of Siva, for whom the mated hair is a
symbol as Lord of the Yogins. In a lovely Kashmiri brass sculpture from c¢. 1000 CE,
Avalokite§vara is shown seated on Potalaka, his mountain home, with matted hair and
deer. Behind is what initially looks very much like Siva ’s trident. Siva too dwells in
the mountains as a yogin, and is associated with animals in his role of Lord of the
animals. Elsewhere Avalokitesvara is described as ‘blue-throated’, a term for Siva
embedded in Saivite mythology.” See also Holt 1991: 41-42.
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Avalokitesvara, Ananyagamin, was the god Mahadeva (Datian K X) who resided in
the great temple in the city of Dvaravati.?

Here it should be a matter of interest to refer to the modern Japanese scholar
Shu Hikosaka’s work. On the basis of his study of Buddhist scriptures, ancient and
medieval Tamil language literary sources, as well as field survey, he proposes the
hypothesis that, the ancient mount Potalaka, the residence of bodhisattva
Avalokitesvara described in the Gandavyiha and Xuanzang’s Records, is the real
mountain Potikai or Potiyil situated at Ambasamudram in Tirunelveli district,
Tamilnadu, lat. 8° 36, long. 77° 17°. With 2072.6 m, it is the highest mountain in
the Tinnevelly range of Ghats.3® In his work, Shu also develops an interesting
theory concerning the etymology of the name Potalaka. According to him, the
original Tamil name Potiyil is a derivation from bodhi-il, where bodhi is a loan from
Aryan languages meaning ‘Buddhism and Buddhists’, and the Tamil word il means
‘place, residence’. Thus the whole name indicates ‘the residence of Buddhists or
Bauddha ascetics’. The word kai in Potikai is colloquial Tamil and has the same
meaning as i/”.3' In Sanskrit and Prakrit Mahayana texts another change took
place—the i/ was translated back as loka, ‘the world or place’. Thus Potalaka is a
corrupted form of Buddha-loka, ‘the place of Buddhists’.32 Shu also says that
mount Potiyil/Potalaka has been a sacred place for the people of South India from
time immemorial. With the spread of Buddhism in the region beginning at the time
of the great king Asoka in the third century B.C.E., it became a holy place also for
Buddhists who gradually became dominant as a number of their hermits settled there.

The local people, though, mainly remained followers of the Hindu religion. The

29 The city’s name is rendered differently in the various Chinese versions: Poluoboti % f#

¢ in the Luomo and Sixty-Huayan, Duoluobodi *8 & fA &K in the Eighty-Huayan, and
Menzhu P1E in the Fourty-Huayan. We are not able to identify it with any historical
site. The Mahadeva chapter is found in: Gv: 367-368; T 278: 9, 719a-719¢c; T 279: 10,
368a-368b; T 293: 10; 736a-737c; T 294: 10, 861b-862b.). The figure of Ananyagamin
is discussed at the end of this paper.

30 Shu 1989: 185.

3 Ibid.: 181ff.

32 Ibid.: 187.
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mixed Hindu-Buddhist cult culminated in the formation of the figure of
Avalokite§vara. The worship of Siva Pamsupata, however, remained popular too
and blended with that of Avalokite§vara.33?

If Shu is right, the possible historical logic of the development of the concept
and image of Avalokite§vara may have been as follows. (1) In pre-Buddhist times,
Mount Potiyil/Potalaka was revered as a sacred place, the abode of deities and
protective ghosts, by the local people. We do not know its original ancient name. (2)
With the spread of Buddhism in South India, the place became popular among
Buddhists as many of their hermits settled there. (3) Gradually the association with'
Buddhism became dominant and the new name Potiyil/Potalaka or “Place of
Buddhists” was popularly used. (4) As Buddhists preached compassion, the new
teaching merged with the old worship of a protective deity into a new cult. The
conscious efforts of the Buddhist settlers, who possibly were responsible for the
creation and introduction of the title Avalokitesvara too, may have been the decisive
factor that launched this process.3* (5) Gradually, the concept and figure of
Avalokitesvara became universally known and worshipped by all Buddhists and
found its way into texts and iconography while mount Potalaka was mythologized in
the course of time. (6) The triumph of Hinduism in the second half of the first
millennium C.E. led to the merger of the cult of Avalokite§vara with that of Hindu

gods, e.g. Siva.3

3 Ibid.: 187ff.
3 We may only speculate whether the emergence of the name ‘Avalokite§vara’, meaning
‘The Observing Lord’, has not at least in part its roots in human psychology. The
hermits living on the top of the mountain constantly exposed to a vast view downwards
on the abodes of human and other beings could have brought forth in their visionary
meditations an extremely strong feeling of compassion which then mingled with the
perception of the figure of the local deity. This then gave birth to the image of the great
bodhisattva they consequently started to preach.

35 Niyogi (2001: 57) carefully expresses a similar point of view: “There are some of the
facts about the identification Potala or Potalaka. It is not unlikely that it may be located
in south India from where the sea is not far away. In this context reference may be
made to some Buddhist deities associated with Potalaka: Potalaka Bhagavi(vati) Tara

Sastaparivartta(r)arisah; Sri-Potalaka Lokanathah; Sri Potalaka Bhrkuti Tara; etc. From
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The Gandavyiha seems to reflect the earliest phase of the new cult of
Avalokitesvara; the Lotus Sitra, Sukhavativyiha, Amitayurdhyanasitra, and Heart
Satra its culmination in the Mahayana tradition, and the Sirarigama, Karandavyiiha
as well as Tantric texts (Dharanis and Sdadhanas) its late developments. 3
Xuanzang’s notes, however, seem to describe the situation when Buddhism was
already declining in India and Hindu motives became dominant again in the cult of

Avalokite$vara at its original place.
Appearance of Avalokite$vara

Now let us return to the analysis of our text. As we saw, no details about
Avalokite$vara’s appearance were given in the above passage except mention of his
cross-legged posture. Instead, some preliminary references regarding the content of
his teaching with a focus on the concept of compassion are provided there.

After Sudhana had paid homage, the bodhisattva, however, makes a gesture

through which some details of his noble and grandiose appearance became visible.

atha khalu avalokitesvaro bodhisattvo jambiinadasuvarnavarnam
vicitra-aprameyaprabhajalavahavyihameghapramuficanam

daksinam  bahum  prasarya laksana-anuvyafijanavisrtavividhavimala-
amitakayacittaprahladasamjananarasmipratanasamkusumitam

panim sudhanasya Sresthidarakasya mirdhni pratisthapya evamaha... |37

this it appears that Potalaka is not only associated with Avalokitesvara but also with
other Buddhist deities as mentioned above. Probably it was an important Buddhist
centre where some gods and goddesses became popular and were thus associated with
the place-name.”

The analysis of the second and third phases of this development as represented in the
texts as well as later Chinese sources, is given by Yii (2001: 31-91).

Gv: 160, 5-8. The description of Avalokite$vara putting his hand on Sudhana’s head is,
again, absent in all Chinese versions save Fourty-Huayan where it is rendered as: ff
o> BIETEE RN > WEPEED O EEEOERAE - REEATEY
EEE  DIREM - LT BEEUIE> H8US o (T: 10, 293, 733a). The
attributes of the bodhisattva’s appearance are, however, described in greater detail in
the hymn in praise of Avalokitesvara which is also found only in the Fourty-Huayan
but absent in all other versions including the Sanskrit text from Nepal (T 293: 10,
735b).

36

37
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(“Then bodhisattva Avalokite§vara extending his right hand with the
splendour of the purest gold, releasing clouds of arrays of perfect networks
of immeasurable light, and putting his palm which was like a blossom with
tendrils, adorned with marks and tokens, distinctive, taintless, producing
immeasurable beams of lights which cool mind and body, on Sudhana’s head
said ...” [The routine praise of Sudhana’s resolve to attain supreme perfect

awakening follows.])

Such a description of the bodhisattva’s appearance, however, is not specific to
Avalokite§vara since the Gandavyiha uses similar elements for several other
kalyanamitras. The golden colour of a saint’s body described in the siitra is an
obligatory detail. Emanation of light is also a routine way to express the
extraordinary power of the buddhas, bodhisattvas and kalyanamitras to create
“virtual realities” in the meditative states of their minds.3®

Thus we hardly discover in the Gandavyitha, with the exception of the verses
of the Fourty-Huayan, any germ of the rich iconographic material in later
descriptions of several forms of Avalokite§vara found in the Sadhanas unless we
suppose that the description of the bodhisattva’s palm as ‘like a blossom with

tendrils’ could be the prototype of the form of Avalokitesvara/Guanyin holding

38 Compare, for example, description of the appearance of the night-goddess Vasanti, the

thirty-second kalydnamitra: sa [Sudhana] ... adraksid vasantim ratridevatam...vicitra-
anupamamanikitagare sarvavaragandhapadmagarbhamaharatnasimha-asane
nisanndam suvarnavarpena kdyena abhinilamrdubahukesim abhinilanetram abhiriapam
prasadikam  darsaniyam  sarva-abharana-alamkaravibhisitasariram  raktavara-
ambaranivasandm candramandala-alamkriabrahmajatam akutadhdaranim
sarvataragrahanaksatrajyotirganapratibhasasamdarsanasariram |

(“He...saw the night goddess Vasanti...in the mansion of brilliant, incomparable jewels
sitting on the great lion throne in the calyx of a lotus replete with all distinctive
fragrances; her body of golden colour, with soft rich black hair and black eyes, her
appearance extremely beautiful, her body adorned with all ornaments, wearing a red
robe, her coiffure adorned with the disc of the Moon on her forehead, her body
reflecting all the stars and constellations.”) (Gv: 171, 13-17; T 278: 9, 720a; T 279: 10,
369a; T 293: 10, 738b.)
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lotus.3?

Based on the above analysis we may conclude that for the authors of the
Gandavyitha the description of the surroundings and the appearance of
Avalokite§vara was of far less importance compared with the revelation of the
doctrine. Thus the next portion of the prose text where the teaching attributed to
Avalokite§vara is presented offers us much more of interest. We already have read
in the passage above that the bodhisattva was teaching the “dharma-explanation
called ‘the splendor of the door of great friendliness and great compassion’
belonging to the area of taking care for all sentient beings.” ‘Great friendliness’
(mahamaitri, daci K#£), ‘great compassion’ (mahakaruna, dabei K7E) and ‘taking
care for all sentient beings’ (sarvajagatsamgraha, sheshou yigie zhongsheng &5 —
Y)A 4 ) are given here as the key words of Avalokite§vara’s doctrine. The
bodhisattva’s instructions are given to the merchant’s son Sudhana in the form of
several lists of related statements. In the following sections, all these lists will be

presented in their Sanskrit original together with translation and some analysis.

Avalokitesvara’'s Method of Great Compassion:
An Analysis of Related Lists

We start our observation with the presentation of Sudhana’s virtues as they were
perceived and described by Avalokite§vara. Though one may say that this list
actually does not belong to the very doctrine of Avalokite$vara, in the wider context
of the didactic scheme of the Gandavyiiha it still must be taken into consideration as
a part of it since the text considers the maiurity and readiness of the adept to receive
certain teachings as a matter of crucial importance. Thus the virtues listed may be
considered as a paradigm for a Mahdyana adept ripe enough to receive and practice
the doctrine of great compassion. AvalokiteSvara in the role of Sudhana’s
benevolent friend therefore first ascertains the mental attitude and level of maturity
of the disciple, and only then reveals his own “method” to him. The following
eighteen items thus describe the attitude and attainment of the merchant’s son

Sudhana in the moment when he met bodhisattva Avalokite§vara.

3% On various descriptions of Avalokitesvara in the Buddhist-Tantric iconography see,

e.g., Bhattacharyya 1987: 124-144; Niyogi 2001: 59-69.
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List 1

1. anupama-udara-
acintyamahdayanasamprasthita

2. jatamitlakavividhaduhkha-upadruta-

apratiSaranasarvajagatparitrana-asaya

3. sarvaloka-atikranta-anupama-aprameya
sarvabuddhadharma-adhyaksata-abhilasin

4. mahakarunavega-avista

5. sarvajagatparitranamati

6. samantabhadradarsanacarya-abhimukha

7. mahdpranidhanamandalaparisodhanacitta

8. sarvabuddhadharmameghasamdharana-
abhilasitakusalamila-upacaya-atrpta-
asayakalyanamitra-anusasanisamyakpravrtta-
marijusrijfianasagarasambhiita

9. gunakamala-akara

10. buddha-adhisthanapratilabha-abhimukha

11. samadhi-alokavegapratilabdha

12. sarvabuddhadharmameghasamdharana-
abhilasitacitta

13. buddhadarsanapritiprasadavega-
praharsitamanasa

14. acintya-apramanasucaritavega-
abhisyanditacetas

15. gunapratipattivegasuddhapunyajiianakosa

16. svayamabhijiamukhasarvajiajfiana-
matravegaparasamdarsa-abhipraya

17. mahakarunavegavipannamiila

3

set out for the incomparable,
inconceivable Great Vehicle’

lofty,

‘disposed to save all sentient beings who have
no protection and are oppressed by various
sufferings rooted in inborn conditions’

‘seeking for direct access to all supramundane,
incomparable, immeasurable buddha-
dharmas’

‘filled with the energy of great compassion’
‘intent to save all sentient beings’

‘tumed toward the conduct of Samantabhadra’
‘intent on purifying the sphere of great vows’

‘born from the ocean of knowledge of Mafijusri,
perfectly set out for the instructions of
benevolent friends, eagerly accumulating
wholesome roots, seeking to gather clouds of
all buddha-dharmas’

‘being the mine of the lotuses of virtue’

‘approaching toward attainment of the authority
of the Buddha’

‘having attained the energy of the light of
concentration’

‘seeking to keep in mind clouds of all buddha-
dharmas’

‘with a mind delighting in the energy of
gratitude and joy while seeing the Buddha’

‘the mind flowing over with the energy of
inconceivable, immeasurable good conduct’

‘being a treasury of pure meritorious knowledge
by the energy of complete virtue’

‘wishing to show others the energy of the
measure of omniscient knowledge accessible
by one’s own ultimate knowledge’

‘firmly rooted in the

compassion’

energy of great
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18. tathagatajriana-alokavega ‘intent to keep the energy of the light of the
samdharanaman® knowledge of Buddha’

All the features in this list, obviously understood as the characteristics of a
bodhisattva (or rather these of one who still is on the way to the bodhisattvahood),
are repeated in various wordings and combinations again and again in the teachings
of different kalyanamitras throughout the Gandavyiha. However, a comparative
study of them remains outside the scope of the present article.4! For preliminary
analysis, we may systematize those eighteen items into the following basic tasks the
bodhisattva-to-be must have accomplished: (1) devotion to the selected way and
methods, i.e. the buddha-dharma and Mahayana as well as the bodhisattva conduct
and vows [l., 6., 7., 10., 13., 14.]; (2) development of an .altruistic and
compassionate resolve and energy [2., 4., 5., 17.]; (3) increasing knowledge through

Buddhist education in order to get access to all buddha-dharmas, i.e. doctrines and

40 Gv: 159, 20-28; T 278: 9, 718a; T 279: 10, 366¢; T 293: 10, 733a; T 294: 10, 860a.
41 Still, T would like to present here for comparison the list of Sudhana’s virtues seen
through the eyes of Mafijusri which describes the attitude and maturity of a person just
starting on his path of a bodhisattva’s “higher education”. Sudhana here is described as:
piirvajinakrta-adhikara ‘having revered past buddhas’; avaropitakusalamila ‘having
planted wholesome roots’; udara-adhimuktika ‘imbued with great zeal of devotion’;
kalyanamitra-anugata-asaya ‘disposed to follow benevolent friends’;
anavadyakayavanmanaskarmasamudacara ‘impeccable in bodily, verbal, and mental
deeds’: bodhisattvamargaparisodhanaprayukta ‘engaged in purification of the
bodhisattva path’; sarvajiiata-abhimukha ‘turned toward omniscience’; bhajanibhiito
buddhadharmanam  ‘having become a vessel of the Buddha-dharmas’;
asayagamanaparisuddha ‘having purified his disposition’;
asangabodhicittaparinispanna ‘having perfected his independent awakening mind’ (Gv:
40, 31 - 41, 1-3; T 278: 9, 688c; T 279: 10, 332b; T 293: 10, 677c). The difference
between these two lists is obvious since Avalokite§vara’s clearly describes the
characteristics of a much more advanced Mahaydna adept than Mafjusri’s. Other lists
containing similar elements are to be found for example in the Sagaramegha chapter
(Gv: 51, 18-28; T 278: 9, 690b; T 279: 10, 335a; T 293: 10, 680c) and Maitreya chapter
(Gv: 394, 22-27; T 278: 9, 772b; T 279: 10, 428¢c; T 293: 10, 824a).
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ways of their explanation and realization [3., 8., 12., 15., 16., 18.]; (4) cultivation of
samadhi (sanmei —WK) or a concentrated state of mind [11.]; (5) being the mine of
virtue [9.] which is more or less meant to include all the items mentioned in the
list.#2 It is significant to point out the frequent use of the word “energy” or
“impetus” (vega) describing a necessary and pervasive component of the adept’s
attitude and practice.

After characterising Sudhana, Avalokite§vara introduces his very doctrine or
method for educating bodhisattvas, namely ‘entry into the bodhisattva conduct
called immediate entry into the great compassion’ (mahdkarunamukha-avilamba
nama bodhisattvacaryamukha).*> Right away the didactic rationale is given to

explain the purpose to which this method is targeted:
Statement 1

etacca kulaputra mahakarunamukha-avilambam bodhisattvacaryamukham

sarvajagadasambhinnasattvaparipakavinayanapravrttam

42 Of course, this scheme is only one possible way to systematize the items presented in
the list in a quite scattered and, most likely, to some degree corrupted form (as is rather
typical of the Gandavyiiha) and in no way presumes to be ultimately and exclusively
true. Still I hope it facilitates the comprehension of what the authors of the siitra who
were so eager to create such lists aimed at and wanted to express.

43

In the Chinese versions the name is rendered as piluomojie sanmei dabei famen F& 5& /&
il =Bk KAEIEFT in the Luomo, dabei famen guangming zhi xing KAEIEFIHHA 21T
in the Sixty-Huayan, pusa dabeixing jietuomen =& KAEITHERIFT in the Eighty-
Huayan, and pusa dabei sujixing jietuomen = gE RKIAEFIEITHEMFT in the Fourty-
Huayan. The most intriguing among these names is the one given in the Luomo which
differs from all the others and contains obviously the phonetic transcription of an
unknown Sanskrit word—unless piluomogie is the translator’s version of avilamba
(‘immediate’) which, however, would violate the rules of transliteration. Piluomogie as
phonetic translation of vilomaka (‘inverted, reversed’) as proposed by Goémez (1967:
xxiv) is also rather baseless. The most interesting issue, however, is that the title of this

translation corresponds to a part of the name of the samddhi in question.
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samantamukhasrotavijiiaptisattvasamgrahavinayaparyupasthanam +

(“And, son of the good family, this entry into the bodhisattva conduct called
immediate entry into the great compassion continuously encompasses all
sentient beings with the precepts of bringing sentient beings to maturity and
serving them with the precepts of taking care, and makes them known the

flow of the universal entries.”)

Bringing sentient beings to maturity (paripaka), ‘taking care’ (samgraha) of them,
and ‘precept’ (vinaya, vinayana) are the key terms here and in the didactic
conception of the Gandavyitha in general. All activity of a bodhisattva aims at
bringing sentient beings to maturity and taking care of them by applying certain
precepts for this purpose. Generally, we may interpret those two activities as an
expression of “education” in the Buddhist sense of the word, enabling sentient
beings to attain ‘supreme perfect awakening’ (anuttara samyaksambodhi) and
‘omniscience’ (sarvajiiata) being the ultimate aim of this education as stated
countless times in the Gandavyiiha.

Education as a complex of precepts for maturing must first of all include the
methods to release sentient beings from various negative states and take them out of
unfavourable conditions, i.e. from inner and outer obstructions. This is what
AvalokiteSvara’s teaching and method particularly points out (see List 4 below).

The next statement, however, informs us that this method is based on nothing
else but all Buddhas (Thus-Gone, tathagata, rulai #[12K) and is to be implemented in
the sphere of the affairs of all beings, thus, serving as the link between Buddhahood

and the worldly realm of sentient beings.
Statement 2

so’ham  kulaputra  mahakarunamukha-avilambabodhisattvacaryamukhe

pratisthitah sarvatathagatanam ca padamilan na vicalami

4“4 Gv: 160, 9-11; T 278: 9, 718b; T 279: 10, 367a; T 293: 10, 733b; T 294: 10, 860a.
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sarvasattvakaryesu ca abhimukhastisthami #

(“So, I, son of the good family, being established into the entry of the
bodhisattva conduct called immediate entry into the great compassion, do
not distance myself from the feet of all Buddhas and stay face to face to the

affaires of all sentient beings.”)

Four groups of distinctive means or ways of actions are then listed in order to
explain how Avalokite§vara’s method actually benefits sentient beings through
involvement in their field of action with the purpose of taking care (samgrhnati,
sheshou $EHY) of them.

List 2
dana ‘generosity’
priyavadita ‘kind speech’
arthakriya ‘beneficial actions’
samana-arthata ‘universal benefit’

The further ten means to bring sentient beings to maturation (paripdcayati,

chengshu F{#),47 are listed (all the items in the text are in the instrumental case):

45 Gv: 160, 11-13; T (ibid.).

Gv: 160, 13-14; T (ibid.). Tt is interesting to note that in the Luomo five further

paramitas are listed following dana. We do not know whether this is the result of the

translator’s creativity or whether he had, indeed, a differing Indian text at his disposal.

The other Chinese versions, however, follow the Sanskrit where dana is not taken as a

paramita; in the Sixty-Huayan, however, the passage is given in slightly abbreviated

form.

47 In the Chinese translations both sheshou ¥&HY and chengshu R # are randomly used
for paripaka/paripacana/paripacayati (‘bringing to maturity’) the first being also
employed for samgraha/samgrhnati (‘taking care’). In the Sanskrit text, however, these

two terms are not treated as synonyms.
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List 3
rapakayavidarsana ‘being visible in bodily form’
acintyavarnasamsthanariapadarsana- ‘cooling sentient beings with the
visuddhya  rasmijala-utsargena-api emission of a network of beams of
sattvan prahladya light thus purifying inconceivable
visible appearances and established
forms’
yatha-asayaghosa-udahara ‘utterance in a voice according to
[their] disposition’
yatha-abhimata-iryapathasamdarsana ‘showing observances according to
[their] inclinations’
vividha-adhimuktisabhaga- ‘teaching dharma in accordance to
dharmadesana [their] distinctive devotion’
nanaripavikurvita ‘transfiguring into various forms’
kusaladharma-upacayapravrtta- ‘urging beings to involve their minds
sattvacittasamcodand with the accumulation of wholesome

dharmas’

‘showing immeasurable projections of

asaya-anuriipavicitra-aparimana- ] :
Y p P : different appearances according to

nirmanasamdarsana [beings’] disposition’
nandjati-upapannasattvasabhagariipa- ‘showing appearances that are the same
samdarsana as those of the sentient beings
obtained according to [their] various
classes’
eka-avasanivasa*® ‘living together in the same abode’

The four items of ‘taking care’ (List 2) may be classified as belonging to the sphere
of “everyday” social life and summarised as nothing but a careful and attentive
attitude towards others and corresponding actions. The ten items for ‘maturing’
sentient beings (List 3), however, are more metaphysical by nature expressing the
ability of advanced bodhisattvas to create ‘transfigurations’ (vikurvita, shenbian
%), i.e. to appear at will in various bodily forms according to sentient beings’
‘mental dispositions’ (yatha-asaya) or their different ability to perceive and accept

them as such and receive the guidance they offer. The concept of ‘transfigurations’,

B Gv: 160, 14-19; T (ibid.).
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interpreted by some modern scholar as the bodhisattvas’ actions of “magic” or
“thaumaturgy”#® but still understood by the author rather as a way of portraying
the concept of ‘skillful means’ (upayakausalya, fangbian J}i{#), is one of the
corner-stones of the metaphysics of the Gandavyitha. It is thus no wonder that it is
also adopted here in the description of Avalokite§vara’s method.

The tenth item of List 3 may be taken as an integration of the social and
metaphysical aspects of ‘taking care’ and ‘maturing’ respectively since both verbs
are used in this case (eka-avasanivasena-api sattvan samgrhnami paripacayami).

The next section of the exposition of Avalokite§vara’s method must be
considered as a central one. Here the list of 19 negative states of mind of sentient
beings defined as ‘fears’ (bhaya, bu i or kongbu Z:Hfi) is presented including a
general state of ‘suffering and depression’ (duhkhadaurmanas).®® The bodhisattva
has set out to free all beings from those fears having taken a vow to protect all

sentient beings and purifying his method.

Statement 3
tena maya kulaputra idam mahakarunamukha-avilambam
bodhisattvacaryamukham parisodhayata sarvajagatpratisaranapranidhir-
utpaditah’’
(“I, son of the good family, purifying this entry into the bodhisattva conduct
called immediate entry into the great compassion have taken the vow to offer

protection to all sentient beings.”)

Several verbal derivatives with the meaning of ‘freeing’, ‘annihilation’ etc. are used

49 See, e.g., Gémez 1977.

50 Although bhaya may also mean ‘danger, peril’, I prefer here the translation ‘fear’ as it
seems to me that the accent in the Gandavyiiha is laid first of all on freeing sentient
beings from the inner, psychological obscurations rather than from outer perils, since
the very term duhkhadaurmanas also refers to the ‘suffering mind’.

S Gv: 160, 19-20; T (ibid.).
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in the Sanskrit text as the final part of parallel compound words. Those are formed
following the pattern: sarvasattva + fear + verbal derivative in the dative case and
thus mean together with the above statement “...have taken the vow to offer
protection to all sentient beings for ending (annihilating etc.) such-and-such fear in
all sentient beings.” However, these verbal derivatives probably have no specific
terminological value but simply express the style of the authors of the sitra: to use
as many synonyms as possible to present an important idea, perhaps in order to
exert stronger influence on the mind of the readers (or listeners) by creating more
associations in their mental space. Thus, in all Chinese versions all the synonyms
are rendered with one and the same word /i Bff ‘remove’ (in Sixty-, Eighty- and
Fourty-Huayan) or yuanli %&#f ‘to keep far away’ (in Luomo). Below the full list
of the fears is presented with the respective Sanskrit verbal derivative adduced in

cach case. The comparative lists of the ‘fears’ of all four Chinese versions are

presented in the additional table.

List 4
prapatabhaya ‘fear of degradation’ (vigama ‘ending’)
samtrasakabhaya ‘fear of horrors’ (prasamana ‘pacifying’)
sammohabhaya ‘fear of ignorance’ (vinivartana ‘ceasing’)
bandhanabhaya ‘fear of bondage’ (samuccheda ‘annihilating’)
Jivita-uparodha- ‘fear of attacks on their (vy-a-avavartana ‘turning
upakramabhaya lives’ away’)
upakaranavaikalyabhaya ‘fear of insufficient means (apanayana ‘removing’)
to support life’
Jivikabhaya “fear of living’ (vy-upasamana ‘stopping’)
aslokabhaya ‘fear of bad reputation’ (samatikramana
‘overcoming’)
sdr_nsdﬁkabhaya ‘fear of samsaric states’ (upasamana ‘calming’)
parsaccharadyabhaya ‘fear of surrounding crowds’  (vigama ‘ending’)
maranabhaya ‘fear of death’ (vy-atikrama ‘neglecting’)
durgatibhaya ‘fear of miserable (vinivartana ‘ceasing’)
conditions’

tama-undhakaravisamagati

‘danger of creating

(apraty-ud-avartya-
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darkness’ avabhasakarana ‘not
resisting to making light’)
visabhagasamavadhanabhaya — “fear of contact with poison’  (aty-antavigama ‘ending
completely’)
priyaviprayogabhaya ‘fear of separation fromthe  (nirodha ‘keeping off”)
pleasant’
apriyasamvasabhaya ‘fear of co-existence with (apanayana ‘removing’)
the unpleasant’
kayaparipidabhaya ‘fear of physical pains’ (visamyoga ‘separating’)
cittaparipidanabhaya ‘fear of mental pains’ (nirmoksana ‘releasing’)
duhkhadaurmanass? ‘suffering and depression’ (upayasasamatikrama
‘overcoming skillfully’)
List 4a
Luomo3 Sixty-Huayan5* Eighty-Huayan  Fourty-Huayan>®
iy 8 % A P 1A B 38 2 A i E 1 e 18 1
B 28 BAE 2 M EA 2 R
BECL M B RER M K R A K 2 AMi
BRI BR A 2 M L3 A i
E B A EH R REM & M
= = - EE M
AR A 53 7 B8 & &M
A et AN 2L A AN i AN i
EEEENSTIT EE RN a4 M FRE 2Rl
- 12 5E A R TA i
KB M KRR KA -
- - - AE R

52 Gv: 160, 20-28.
53 T 294: 10, 860b.
54 T278:9, 718b.

5T 279: 10, 367a.
% T 293: 10, 733b.
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The lists in the Sanskrit text and the different Chinese versions are not completely
identical. In all Chinese versions a few items are absent, and some to be found in
Luomo and Fourty-Huayan have no equivalents in the Sanskrit text. There are also
minor differences in the order of items. However, since most items in all lists
coincide, we may conclude that all five versions are most likely based on different
recensions of one and the same archetypical text.

In the next section, Avalokite§vara explains how the protection (pratisarana,
qiuhu yigie zhongsheng ¥ —YJF 4 ) against ‘fears’ he has promised and taken a
vow to offer really works through three kinds of means he has established for

sentient beings. He says:
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Statement 4

anusmrtimukham ca me  sarvaloke’dhisthitam  sarvasattvabhayavy-
upasamanaya | svanamacakram  me  sarvaloke ‘bhivijiiaptam
sarvasattvabhayavigamdaya | sarvajagadananta-akrtibhedasamatho  me

kaye 'dhisthito yathakalajagatprativijiiaptaye |57

(“T have established the method of recollection in the whole world in order
to calm all fears of sentient beings. I have made thoroughly known the
sphere of my name to the whole world in order to end all fears of sentient
beings. I have established the pacification of all sentient beings in infinite
distinctive forms in my body which I reveal to sentient beings at the proper

time.”)

Avalokite§vara’s three means of ‘recollection’, ‘making know the sphere of naine’
and ‘pacification sentient beings in his body’ most likely describe a kind of three-
fold combined meditational practice with the concept and figure of the bodhisattva
Avalokite§vara as its basis. We do not know whether anusmrti (nian &) here
means recollection of the image of the great bodhisattva only, or the faculty,
psychic power of remembering, mindfulness, and contemplation as such. Devotional,
cultic interpretation may prefer the first, philosophical-psychological interpretation
the second. The text leaves both ways open. But, as it is said, the bodhisattva has
‘established the method (mukha, men ') of recollection in the whole world’, so the
philosophical interpretation seems to be more valid. This means, in order to become
free from all kinds of fears, sentient beings must continuously develop the faculty of
recollection by remembering the horrors of fears, and counteracts them getting
inspiration in the noble figure of Avalokite§vara whom they also have continuously
to keep in their mind.

‘Making thoroughly known on the sphere of my name to the whole world’ may
similarly have two meanings: first, urging adepts to recite Avalokite§vara’s name or

his mantra (as it became widely practiced later), and second, hinting the wider area

5T Gv: 160, 28-30; T 278: 9, 718b; T 279: 10, 367a; T 293: 10, 733b; T 294: 10, 860b.
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of verbal instructions (texts) to be learned, and so based on thorough knowledge to
remove all fears. Since the term used in this passage is svandamacakra (‘the sphere
of my name’) and not svanama (‘my name’), we may again assume that the second
interpretation was more valid in the original context of the Gandavyitha.>8
‘Establishing pacification of all sentient beings in his body’ may mean the
higher, integrative level of the samadhic practice, a kind of identification of the
practitioner with the great bodhisattva, the former having accomplished all
instructions of the latter and, as a result, freed him—or herself from all fears and
other mental obscurations. The timing is also mentioned here as an important item
meaning, most likely, that the great bodhisattva actualizes in the practitioner’s mind
only when his or her learning and practice have reached a certain advanced level or

when the situation needs it.

3 The Chinese versions translate and interpret the threc items of Statement 4 in two

different ways. In the Luomo we find: 4 IRAE ESRGE - —IRAEMBIES
i, BTFRERETT - BRWE =R AR AGRFEIENT o (RS R
FAEE o (“1 bring forth a method of right mindfulness in which I am properly
mindful in the present to protect all sentient beings in the three worlds from dangers,
and which is called ‘the name sphere dharma method’. In order to liberate the sentient
beings who cycle around in the three worlds I enter the dharma method of doctrinal
explanations. Since I maintain this dharma method, I manifest a body which equals all
sentient beings.”) In the Sixty-Huayan, the passage is translated respectively: ¥ {14
WMEESER  AFEEFK  HIR—UREZE G o (“Since T bring forth the
dharma method of right mindfulness in the present which is called ‘the name sphere
dharma method’, I manifest a body which is equal to all sentient beings.”). These two
carlier translations obviously tend to explain the philosophical meaning of the original
text. In the Eighty-Huayan and Fourty-Huayan, however, the passage is translated in a
simplified way, no longer in philosophical-educational terms of universal meaning but
unequivocally aimed at the evocation of Avalokitesvara’s image: FH &t H » £
%, HRHEE (“...no matter whether they are mindful of me or utter my name or
behold my body...”). This clearly shows that an increasingly devotional and cultic
attitude has strongly influenced the later translations. (I am indepted to Friedrich
Grohmann for his kind help to make the English translation of these passages more

smooth in style and precise in expression.)
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In the following statement, this advanced level is described as ‘supreme perfect
awakening’, the universal aim of all Buddhists, and ‘attainment of all buddha-
dharmas’, the latter to be understood as the omniscience (sarvajfiata), a term
appearing regularly together with “supreme perfect awakening” in the Gandavyiha.
This aim, however, can only be reached if one applies the three means (upaya) of

contemplation described in the Statement 4.
Statement 5

so’ham kulaputra, anena-updyena sattvan sarvabhayebhyah parimocya
anuttarayam samyaksambodhau cittam utpadya avivartyan karomi

buddhadharmapratilabhaya |

(“Thus, son of good family, releasing sentient beings from all fears and
setting their mind on supreme perfect awakening by those means, I cause

them not to fall back from the attainment of all buddhadharmas.”)

The last list in the chapter describes the virtues of the great bodhisattvas which
AvalokiteSvara declares, he is not able to know or talk about since he has only
attained and accomplished one single method, not all aspects of the bodhisattva

conduct.

Statement 6
etam aham kulaputra mahakarunamukha-avilambasya
bodhisattvacaryamukhasya labhi | kim maya Sakyam samantabhadranam

bodhisattvanam ... caryam jiiatum gunan va vaktum |50

(“I, son of the good family, have attained this entry of the bodhisattva

conduct called immediate entry into the great compassion. How could I

¥ Gv: 160, 31-32; T (ibid.).
0 Gv: 160, 32 - 161, 1, 6.



Bodhisattva Avalokite§vara in the Gandavyithasitra - 327 -

know the conduct of bodhisattvas like Samantabhadra or talk about their

virtues ...”")

This is an important moment as Avalokite§vara defines the bodhisattvas on a par
with Samantabhdra, thus acknowledging the supremacy of the latter compared to
himself. This feature surely reflects the attitude of the authors of the Gandavyiiha
who regarded Samantabhadra as the highest archetype of the bodhisattvahood in its
completeness while AvalokiteSvara merely represents one single aspect of it. The
list contains the following items of mainly general character describing the virtues

of these bodhisattvas.

List 5

sarvabuddhapranidhanamandalavisuddha ‘who have purified the sphere of the vows of all
buddhas’

samantabhadrabodhisattvacaryagatimgata ‘who are going along the way of the conduct of
the bodhisattva Samantabhadra’

kusaladharma-abhisamskara- ‘who  are  uninterruptedly  performing

avyavacchinnasrota wholesome dharmas’

sarvabodhisattvasamadhisrotrasadasamahita ‘who are always concentrated on hearing all
samadhis of bodhisattvas’

sarvakalpasamvdasacarya-avivartyasrota ‘who are irreversibly carrying out the conduct
dwelling through all eons’

sarvatra adhvanaya-anugatasrola ‘who are constantly reaching everywhere’

sarvalokadhatv-avartaparivartasrotakusala ‘who are familiar with the changing currents of
all worlds’

sarvasattva-akusalacittavy-upasamakarasrota ‘who are continuously decreasing the bad minds
of all sentient beings’

sarvasattvakusalacittasamvardhanasrota ‘who are continuously increasing the good

minds of all sentient beings’

sarvasaitvasamsarasrolovinivartikarasrota®’ ‘who are continuously working to turn away all
sentient beings from the currents of samsara’

6l Gv: 160, 32; 161, 1-6; T (ibid).
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Avalokitesvara Chapter in the Didactic Scheme of the Gandavyaha

Let me now once again summarize the method of the dharma of great compassion as
revealed in the Avalokite§vara chapter to demonstrate its structural cohesiveness in
the larger didactic scheme of the Gandavyiiha.

The practical, functional purpose of the method is ‘taking care of’ (samgraha)
and ‘maturing’ (paripdcana) sentient beings by using certain ‘precepts’ (vinaya).
These three items may be put together into the working meta-term “education”
which is a unifying factor of all methods introduced in the sttra and the guiding
principle of the ‘bodhisattva conduct’ (bodhisattvacarya). Avalokite§vara’s specific
‘method’ or ‘entry’ (mukha) in particular relies on ‘great compassion’
(mahakaruna), an issue widely accepted and discussed within the universal
framework of bodhisattva education.®2

The first section of the scheme is the description of the adept’s ability and
attainment (List 1), which may be defined, in the terms of the Gandavyitha, as the
store of ‘wholesome roots’ (kusalamiila), enabling him to receive and understand
the instructions of the kalyanamitras.

Avalokite§vara introduces and explains his method in the second section
(Statements 1 and 2), repeating again that it works through the precepts (vinaya) of
taking care of sentient beings and bringing them to maturity, that its very source and
foundation are all the buddhas and the sphere of carrying it out are the ‘affaires of
all sentient beings’ (sarvasattvakaryani).

The third section gives details about how the method really works as an
educational means (upaya). They are divided into two groups: the means of ‘taking
care’ (samgraha) (List 2) and the means of ‘maturing’ (paripacana) (List 3). The

items in the List 3 are understood as an elaboration of the important metaphysical

62 Actually, ‘great compassion’ is considered one of the basic issues of the bodhisattva

conduct. In the Gandavyiha, Buddha himself and many other kalyanamitras emphasise
as the main source of their effort and activities. Still, only here in the Avalokite§vara
chapter, great compassion is mentioned and described as the basis of a distinctive

method.
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and soteriological concept of ‘transfigurations’ or ‘manifestations’ (vikurvita,
nirmana) of various appearances (varna) and bodily forms (ripakaya) etc. by
advanced bodhisattvas in order to educate sentient beings.

The fourth section exposes the essential content of Avalokite§vara’s teaching
as a practical method by presenting a list of negative mental states defined as ‘fears’
(bhaya) (Lists 4 and 4a) which cause ‘suffering and depression’ (duhkhadaurmanas)
and are to be eliminated by the application of this method. In the Statement 3, the
latter is defined as ‘purifying’ (parisodhana) the method which means ‘taking the
vow to protect all beings’ (sarvajagatpratisaranapranidhi) and carrying out this
altruistic devotion.

The fifth section introduces a threefold devotional meditation (Statement 4)
which includes ‘recollection’ (anusmrti), ‘making known the sphere of his
[AvalokiteSvara’s] name’ (svanamacakram abhivijiiaptam), and ‘establishing the
pacification of all sentient beings in his body’ (sarvajagad...samatho me
kaye 'dhisthitah). This method is not detailed further leaving it open for different
interpretations.

The sixth section establishes the ultimate purpose of the method (Statement 5)
which consists in ‘setting the [beings’] mind on supreme perfect awakening’
(anuttarayam  samyaksambodhau cittam utpadya) ‘cause beings not to fall back
from the attainment of buddha-dharmas’ (avivartyan karomi
buddhadharmapratilabhaya). This is the ultimate aim of all methods of Buddhism,
its soteriology or lysiology.®3

Finally, the seventh section (Statement 6 and List 5) acknowledges that the
revealed method of the bodhisattva Avalokite$§vara still represents only one possible
way leading the adept to bodhisattvahood, but is not ultimate bodhisattvahood itself.
The latter is understood in the Gandavyitha as the integration of all methods which
is available only to those great bodhisattvas who are matured to the level of

Samantabhadra.

63 The term ‘lysiology’ meaning the “doctrine of liberation” and intended as Western

equivalent for Indian moksadharma was introduced in the end of 1960s by Linnart Mill
in his groundbreaking article “A Possible Approach towards Understanding
Sinyavada”; see Mill 2005: 16-24.
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The scheme containing all the basic elements of the concept of bodhisattva
Avalokite§vara and his soteriological functions is elaborated in texts contemporary
with the Gandavyiha as well as later Mahayana scripture, especially the four siitras
mentioned at the beginning of this article. In the final part of this paper I will draw

some very brief comparisons.

Few Comparisons with Other Sources:
Educational and Devotional Ways

The philosophical-metaphysical statements found in the List 3 correspond to the
theory of the numerous bodily forms of bodhisattva Avalokite§vara as revealed in
the Samantamukha chapter of the Lotus Sitra® and further developed in the
Sararigamasitra (Shoulengyanjing 158 =Bk #8).65 In both texts, all of the 33
and, respectively, 32 bodily forms Avalokite§vara may take in our Sahaloka can be
interpreted in the terminology of the Gandavyitha as ‘transfigurations’ (vikurvita)
and ‘projections’ (nirmita).%¢ In the Karandavyitha (Dasheng zhuangyan baowang
jing KFeit B8 T#) a list of twenty transfigurations is found.6’” All three lists
include four Buddhist categories of perfect beings (buddhas, bodhisattvas, sravakas,
and pratyekabuddhas), several categories of human beings, both men and women, as
well as gods and other mythological creatures. In the Sirarigama, Avalokite$vara
says that he transforms himself into thirty-two bodily forms “for the purpose of
visiting all countries in samsara (to convert and liberate living beings).”® In the
Lotus Sitra it is said that the ability of transforming his bodily form is ‘the area of

skillful  means’  (updayakausalyavisaya) of  the  bodhisattva-mahasattva

64 Dutt 1986: 159-166; English translations: Kern 1963: 406-418; Watson 1993: 298-306.

65 Luk 1978: 136ff; T 642: 15, 629b-645a.

6  In the Sanskrit version of the Lotus Sitra, the list is much shorter, see Dutt 1986: 261-
262; Kern 1963: 410-411; the English translation by Watson (1993: 301-302) follows
the Chinese translation by Kumarajiva (T 269: 9, 57a-57b) and contains the full list. On
the analysis of the lists, see e.g. Yii 2001: 45-48, and Dung 2001: 138-139.

67 T 1050: 20, 50c-51a; see also Yii 2001: 48.

68 Luk 1978: 136.
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Avalokitesvara® because he offers protection, safety, or literally, ‘fearlessness’

(abhaya) to all sentient beings:

esa kulaputra avalokitesvaro bodhisattvo mahasattvo bhitanam sattvanam

abhayam dadati | anena karanena abhayamdada iti samjfiGyata iha sahayam
lokadhatau |70

(“Son of good family! This great bodhisattva Avalokite§vara offers
fearlessness to frightened beings. Doing so he is known here in the Saha-

world as the Giver of Fearlessness.”)

The last statement harmonizes well with the theory of the Gandavyiiha as presented

in Statement 3 and List 4. Both the Lotus Sitra and the Sirarigama seem to be based

on the soteriological schemes elaborated in the verse section of the Avalokite§vara

chapter of the Gandavyiha.”! The great difference between the two schemes,

however, is found in terms of method. The Gandavyitha is talking about ‘taking

vows’ and ‘purification the method’ with the purpose of protecting sentient beings

and freeing them from fears. The decisive moment in this process is everybody’s

personal effort in using updya. In the Lotus Sitra, however, hearing the name of

Avalokite$vara is stated as the most effective way to be released from sufferings.

iha kulaputra yavanti sattvakotinayutasatasahasrani yani duhkhani prati-
anubhavanti tani saced avalokitesvarasya bodhisattvasya mahdsattvasya

namadheyam Srnuyus te sarve tasmad duhkhaskandhad parimucyeran |72

(“Whatever sufferings, son of good family, hundreds of thousands of

decillions of sentient beings are experiencing, on hearing the name of the

69
70
71

7

Dutt 1986: 261.

Ibid.: 262.

As mentioned above (see e.g. footnotes 18 and 21), the verse section certainly belongs
to a later stratum of the text than the prose section.

Dutt 1986: 259.
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great bodhisattva Avalokitesvara they all will be released from that mass of

sufferings.”)

I would like to conclude with a discussion of the two ways in which the Mahayana
siitras present the bodhisattva Avalokite§vara and his liberating power: the active
way of learning and meditation (education) of the Gandavyiiha, and the passive way
of faith and devotion of the Lotus Sitra, the latter also reflected in the verse section
of the Gandavyitha. The first focuses on eliminating fears understood as negative
states of the person’s inner, psychic realm by way of active intervention through
certain meditative means, while the latter emphasizes avoiding fire, floods, evil
demons, robbers, bandits, imprisonment, death caused by weapons and similar
dangers and perils in the outer realm by way of deep faith and devotion.”

In its historical development, as expressed by the texts, the first way
culminated in the Heart Sitra where Avalokite§vara is teaching the essence of the
prajiaparamita: “Here, O Sariputra, form is emptiness and the very emptiness is
form; emptiness does not differ from form, form does not differ from emptiness;
whatever is form that is emptiness, whatever is emptiness that is form.”’* Further,
we see that the lysiological model presented in the Heart Sitra is similar to that in
the Gandavynha. In the Heart Sitra, however, instead of the practice of great
compassion the practice of ‘transcending awareness’ (prajAaparamita) is said to

lead bodhisattvas causatively from the defiled mind to nirvana:

tasmdcchariputra apraptitvad bodhisattvasya prajiapdaramitam asritya

73 A similar paradigm is also presented in the Vasanti chapter of the Gandavyiiha where
the night goddess introduces herself as protector of sentient beings freeing them from
these and many further dangers: Gv: 172, 6 — 175, 19; T 278: 9, 720b-721b; T 279: 10,
369b-370a; T 293: 10, 738c-739c¢.

74

Conze 1972: 81. Lopez (1988: 7) explains the appearing of Avalokite§vara here in the
role of teacher: “His presence is another indication of the relatively late date of the
sitra, suggesting that the siitra was written at the time when the cult of the Bodhisattva
of compassion, textually associated with the twenty-fourth chapter of the Lotus Satra

and with the Pure Land Sitras, had become well-established.”
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viharaty-acittavaranah | cittavarana-nastitvad atrasto viparyasa-atikranto

nistha-nirvanapraptah |7

(“Therefore, éﬁriputra, because the bodhisattva is free from attainment and
relies on the transcending awareness, he dwells in the non-obstructed mind.
Because his mind has no obstructions he is not trembling, has overcome the

delusions and finally attained nirvana.”)

The second way reached its peak in the Sukhavativyihasitra where Avalokite$vara
appears as the companion of the Buddha Amitabha together with another
bodhisattva, Mahasthamaprapta as Buddha explains to Ananda: “There are two
bodhisattvas who are the most esteemed. The radiant light of their majestic presence
shines everywhere over the three-thousandfold, great-thousandfold world. ...One is
called Avalokiteshvara, Who Watches Over the Cries of the World, and the other,
Mahasthamaprapta, Possessed of Great Vigor. These two bodhisattvas cultivated the
bodhisattva practice in this, my Buddha-realm, and when their lives came to an end,
they will reborn by magical transformation in that Buddha-field of the Buddha
Amita.”76

In the Sirangama, the devotional aspect is combined with the complex of
meditation on sound, thus here no longer understood as the mere hearing of the
bodhisattva’s name being the way out of suffering but as a specific meditative
technique of concentrating on and analyzing of the perception of sound. To explain
it, AvalokiteSvara says: “Since I myself do not meditate on sound but on the
meditator, I cause all suffering beings to look into the sound of their voices in order
to obtain liberation.””’

Of course, to view the development of the concept and figure of Avalokite$§vara
narrowly through the lens of such a dualistic view is an obvious oversimplification
since in each text cited we find statements in favor of both ways. In the Gandavyiiha,

Statement 4 no doubt contains both meditational and devotional aspects. In the verse

75 Conze 1972: 93.
76 Gémez 1996: 193.
77 Luk 1978: 139.
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section that was classified as mainly representing the devotional aspect, we find a
statement where Avalokitesvara’s method of liberation (vimoksamukha) is called
‘the matrix of the knowledge of clouds of compassion of all Victors’ (sarvajinana
karundghanajianagarbha), thus emphasizing the knowledge. ® A similar

statement is found in the stanzas of the Lotus Sitra:

rddhibalaparamigato vipulajfiana-upayasiksitah | sarvatra dasadvist jage

sarvaksetresu asesa drsyate |7

(“With the power of accomplishment going beyond he practices the
extensive knowledge and skill going everywhere in the ten directions and

being entirely seen in all fields.”)

In the Avalokite§vara chapter of the Gandavyitha, we do not find any hint at Buddha
Amitabha or his connection with Avalokitesvara, but there are stanzas in the verse
section which say that pious devotees who make offerings and remember
Avalokitesvara’s name have direct access to Avalokite§vara’s own Buddha-field and
thus can see all buddhas in the ten directions and listen their dharma-teaching.®
These verses apparently reflect some influence from the Sukhavatt “school” on the
Gandavyitha. The interaction between those two, however, may have happened in
the opposite direction as well since we find statements on Amitabha —
Avalokite§vara connections in the concluding verses of the Samantabhadra chapter
of the earlier versions of the siitra (Sixty-and Eighty-Huayan) and few hints at
Amitabha and his Buddha-field in the Samantabhadracaryapranidhana verses
(Sanskrit text and Fourty-Huayan).8!

In association with Avalokite§vara, though, a mysterious bodhisattva called

B Gv: 161, 25.

7 Dutt 1986: 265.

80  Gv: 263, 19-27 (stanzas 19-20); T 293: 10, 734b.

81 T 278:9, 786b; T 279: 10, 443a; Gv: 434, 31; 435, 8, 20 (stanzas 49, 59, and 62); T
293: 10, 848a, 848b.
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Ananyagamin (“Not Going Elsewhere”) appears in the Gandavyitha.8® He arrives
at mount Potalaka by air from the East, from the buddha-field of the Thus-Gone
Samantasrisambhava in the world-system called Srigarbhavati and, after
Avalokite§vara, becomes Sudhana’s 29" kalyanamitra teaching him the bodhisattva
liberation called ‘speeding forth in all direction’ (samantamukhanirjavana). Before
instructing Sudhana he warned him that this bodhisattva liberation is beyond
comprehension of all beings “who are not under the tutelage of spiritual benefactors
[kalyanamitras], who are not under the attention of buddhas, who have no
accumulated roots of goodness [kusalamiila], who have not purified their intentions,
who have not attained the faculties of enlightened beings, who do not have the eye
of wisdom.”8  The content of it, in brief, is that this method enables bodhisattvas
to penetrate all buddha-fields, within each conscious instant (cittaksana), in all ten
directions, to see all buddhas and make offerings to them, and also to have access to
all sentient beings and teach them Dharma according to their inclinations and
interest. Ananyagamin is thus fulfilling the very same function Avalokite§vara does
only expressed in different terms and another vision.

The question about the identity of this bodhisattva, who is completely unknown
from other sources remains. Is Ananyagamin’s chapter a rudimentary passage of an
unknown, vanished Indian “Pure Land” tradition or is it an artificial creation by the
authors of the Gandavyiha who tried to add a “cosmic” dimension to
Avalokitesvara? Could Ananyagamin be the prototype of Mahasthamaprapta or Tara

or any other Avalokite§vara’s “consort”?8

8 The name of the bodhisattva is rendered as Wuyixing (ME1T) in the Luomo, as

Zhengqu (IE#R) in the Sixty- and Eighty-Huayan, and Zhengxing Wuyixing (114 # 52
1T) in the Fourty-Huayan.
8 Gv: 165, 13-16; here Thomas Cleary’s translation is used (Cleary: 1989, 156).
A number of them are mentioned in Niyogi 2001: 58: Tara, Manidhara, Sadaksarf,
Mahavidya, Sudhanakumara, Bhrkuni, Hayagriva, Prajiia, Sakti, etc. However, there is
no hint whatsoever in the text that Ananyagimin himself was a female figure as
McMabhan (2002: 125) states emphatically.



336+ Chung-Hwa Buddhist Studies, No. 10 (2006)

[ Bibliography )

Aramaki, Noritoshi. 2003. “Towards the New Working Hypothesis on the Origin of
Mahayana Buddhism,” The Eastern Buddhist, New Series, Vol. XXXV, 1 & 2, pp.
203-218.

Beal, Samuel, trans. 1983. Si-yu-ki. Buddhist Records of the Western World. Translated
Sfrom the Chinese of Hiuen Tsiang AD 629. New Delhi: Munshiram Manoharlal
Publishers (1* ed., 1884).

Bhattacharyya, Benoytosh. 1987. The Indian Buddhist Iconography. Calcutta: K. L.
Mukhopadyay (1* ed. 1924).

Cleary, Thomas, trans. 1989. Entry into the Realm of Reality. The Text. The Gandavyuha,
the Final Book of the Avatamsaka Sutra. Boston & Shaftesbury: Shambala.

Conze, Edward, trans. 1972. Buddhist Wisdom Books. The Diamond Sutra. The Heart Sutra.
New York et al.: Harper Torchbooks (1 ed., 1958).

Conze, Edward. 1978. The PrajAiaparamita Literature. Tokyo: The Reiyukai (1* ed., 1960).

Dung, Hoang Ngong. 2001. The Concept of Avalokitesvara Bodhisattva. Delhi, Varanasi:
Indo Asian Publishing House.

Dutt, Nalinaksha, ed. 1986. Saddharmapundarikasitram. Calcutta: The Asiatic Society.

Gémez, Luis Oscar. 1967. Selected Verses from the Gandavyiuha: Text, Critical Apparatus

and Translation (unpublished Ph.D. dissertation). Yale University.

Goémez, Luis Oscar. 1977. “The Bodhisattva as Wonder-Worker,” Prajiaparamita and
Related Systems. Studies in Honor of Edward Conze (Berkeley Buddhist Studies Series
1). Berkely, pp. 221-261.

Gomez, Luis Oscar. 1996. Land of Bliss. The Paradise of the Buddha of Measureless Light.
* Sanskrit and Chinese Versions of the Sukhavati Sitras. Honolulu: University of

Hawai’i Press; Kyoto: Higashi Honganji Shinshii Otani-ha.

Grohmann, Friedrich (Gao Ming-dao =HASE). 1997. (M#:F (EEREZA) A ZE
¥1) [“The Rsi’s Name in the Chinese Gandavyitha Translations: An Attempt at
Analysis”], CiENXZ2IE) Dharma Light Lyceum, Vol. 1, pp. 45-60.



Bodhisattva Avalokitesvara in the Gandavyithasiatra - 337 -

Harrison, Paul. 2003. “Mediums and Messages: Reflections on the Production of Mahayana
Sttras,” The Eastern Buddhist, New Series, Vol. XXXV, 1 & 2, pp. 115-151.

Hirakawa, Akira. 1993. A History of Indian Buddhism. From Sakyamuni to Early Mahayana
(Buddhist Tradition Series 19). Delhi: Motilal Banarsidass (1% ed., 1990).

Holt, John Cliffort. 1991. Buddha in the Crown. Avalokitesvara in the Buddhist Traditions
of Sri Lanka. New York & Oxford: Oxford University Press.

Jan, Yun-hua. 1959. “On Chinese Translation of ‘Avatamsakasutra’ Original from Udra,”
The Orissa Historical Research Journal, Vol. 7, 3-4, pp. 125-132.

Kern, H., trans. 1963. Saddharma-Pundarika or The Lotus of the True Law. New York:
Dover Publications (1* ed., 1884).

Liinemets, Mirt. 2003. “The Way to the Bodhisattvahood in Gandavyihasitra with Special
Reference to the Term dharmadhatu,” Die Bedeutung der Religion fiir Gesellschaften
in  Vergangenheit und Gegenwart (Forschungen zur Anthropologie und

Religionsgeschichte 36). Minster: Ugarit-Verlag, pp. 99-118.

Lee Chi-fu FE K. 1994, (LBERMIEENE RN S EE U B 22 HRMMIE - B
REBEHEZHEST) [“A Comparative Study of the Routes Followed by Hiuen Tsang
and Sudhadana during Their Travel in India”], €+ % {# 2 2 ¥ ) Chung-Hwa
Buddhist Journal, No. 7, pp. 167-189.

Leighton, Taigen Dan. 2003. Faces of Compassion. Classic Bodhisattva Archetypes and

their Modern Expression. Boston: Wisdom Publications.

Lopez, Donald. 1988. The Heart Siatra Explained. Albany: State University of New York
Press.

Luk, Charles (Upasaka Lu K’uan Yii), trans. 1978. The Sirarigama Siitra (Leng Yen Ching).
Bombay, et al.: B. 1. Publications (1* ed., 1966).

McMahan, David. 2002. Empty Vision. Metaphor and Imagery in Mahayana Buddhism.
London: RoutledgeCurzon.

Mill, Linnart. 2005. Studies in the Astasahasrika Prajiaparamita and Other Essays. Delhi:
Motilal Banarsidass, 2005 (1** ed., Tartu, 2003).

Nakamura, Hajime. 1989. Indian Buddhism: A Survey with Bibliographical Notes (Buddhist



338 - Chung-Hwa Buddhist Studies, No. 10 (2006 )

Traditions Series 1). Delhi: Motilal Banarsidass (1* ed., 1980).
Niyogi, Puspa. 2001. Buddhist Divinities. Delhi: Munshiram Manoharlal.

Rhi Juhyung. 2003. “Early Mahayana and Gandharan Buddhism: An Assessment of the
Visual Evidence,” The Eastern Buddhist, New Series, Vol. XXXV, | & 2, pp. 152-202.

Ruegg, David Seyford. 2004. “Aspects of the Study of the (Earlier) Indian Mahayana,”
Journal of the International Association of Buddhist Studies, Vol. 27, 1, pp. 3-62.

Schopen, Gregory. 1987. “The Inscription of the Kusan Image of Amitabha and the
Character of he Early Mahayana in India,” Journal of the International Association of
Buddhist Studies, Vol. 10, 2, pp. 99-137.

Shu, Hikosaka. 1989. Buddhism in Tamilnadu. A New Perspective. Thiruvanmiyur, Madras:

Institute of Asian Studies.

Suzuki, Daisetz Teitaro. 1985. Essays in Zen Buddhism (Third Series). London: Rider (1*
ed., 1953).

Suzuki, Daisetz Teitaro. 1968. On Indian Mahayana Buddhism. New York et al.: Harper &
Row Publishers.

Vaidya, P. L., ed. 1960. Gandavyihasitra (Buddhist Sanskrit Texts 5). Darbhanga: The
Mithila Institute.

Warder, A. K. 1980. Indian Buddhism. Delhi, et al.: Motilal Banarsidass (1* ed., 1970).
Watson, Burton, trans. 1993. The Lotus Sutra. New York: Columbia University Press.

Watters, Thomas. 1996. On Yuan Chwang’s Travels in India AD 629-645. New Delhi:
Munshiram Manoharlal (1* ed., 1904-1905).

Williams, Paul. 1991. Mahayana Buddhism. The Doctrinal Foundations. London and New
York: Routledge (1* ed., 1989).

Yii, Chiin-fang. 2001. Kuan-yin. The Chinese Transformation of Avalokitesvara. New York:

Columbia University Press.



Chung-Hwa Buddhist Studies, No. 10, pp. 295~339 (2006)

hEMBEME HTH H 295~339 (REISLHRE) - Bk fEBEBMRR

Taipei: The Chung-Hwa Institute of Buddhist Studies - 339 -
ISSN: 1026-969X

(CEREEY (ANEFRG)
(Gandavyahasitra) P2 ERBETEE

NE
ROREEABRERFE TR B

RE
AR ST (ERAE) (ABERE) PZBATEEER - ZR2EA
AEMETRBOBTESEEENEA MBAESEEZRZD - ZLIEY

BETABINA TS MEF 2N EHHR - BEEEEE (ANER
) HEYA R A RAT - IR A TRAT R AR it ~ i B2 KE
BE o fE (ARG PHRAZELEE A o fih 508 (5 5 A AR I — ) e B2 6 K3
A SRR A FIER o AR R SO B B AR R 2 S R B B P 4 2B
WMaEEITHT

TEE SR —(ERER - RIRIE (ABEFG) o2 8 e 0 5 A SOy
PEEEEESRIOY > —RACHTWEEEEECBEANER - SRS
{5 U ) R BT 2 B V2 LB b A i 57 > T th AR SRS R TE 25 8 ~ OBk ~ slh
Hih =R A EENERIE T - (FENTHER > BIEESEEFHAY R LS
E’J”a‘sﬁ@z LU R Fe se 3t 77 VERY) R MR FE AU R A (5 I S 2L 18 - Frisisdt M al
H o G SCH A A I EE B TE S DAR IR sl L B R iR A R R e

ﬁﬁ/ﬁgﬁi CGEERDY (Lotus Satra) ~ (EEEKY (Sukhavativyahasitra)
COH8Y  (Heart Satra) ~ (FEBLIR) (Siarangamasitra) 55 T % B4 HE RS
LEW s (R M 0 (ANERS) h2BEEEE > EAME (O h—#
REBUC BTG  MME (EEK) 81 (ERER) hREM B
LB E NS £ o CRBEARE) e » MOEE M /7 & 0HE —ERL

FRBEEE : 1 (HERK) (AERS) 22BEEEE HERDL 4 KEEM
5HILAX 6 fZMAR

(FSCiR E i e B a% )



