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PR.EFACE to tb€ 2nd rcyised edition

The first eiitiotr of this book has beeo out of Drint fo.
about four years. Tbis new editioD se€s some minor aevisions
and correctioDs previou$ly overldoked. With atr imp.oved
deskop publishing system, we have been able to add the
various diacritical mark for the pali and Sanskit terms. The
latest revised reconstruction of the Great Compassion in
Sanskit is mentiooed in tbe later part of tle book.

The late appearance of thi$ book is pady due to my
comrnitrneDt to a nuober of research projects and partly due
to tragic religious polirics that has straogled the FOBM.
which the Dharmacaris and I bave sub$equently left. The
CornDuDity of the Dhamafarers i$ now all on its owtr - as it
should have been all along. We shall continue to work with
evetr greater dedication to Dharma studies, training, practice
and propagation, now that we are less likely to be distracted
by religious politiqs. The Third Decade of tbe Dha.mafarer
work has just begun. We hope you will be a wholesome Dart
of this new ela of Dharma work.

We record with gratitude the generosity of those who
have donated toyards defraying part of the cost of the
production of this book, espelially Mr. Wong Hui Beng, who
dedicates the merit of his wholesome deed to the la; Md.
Low. Cuat_ Teen @ l,4w Eng Chye. Despite his busy
schedule, Jayamangala LiD0 has assisted in rhe etedooic
update of the first few chapters. To those who bave
.equested for the reprint of this bodk and those who have
waited for it, I hope it bas been well worth their Datience. as
it is my plqsure writing it.

Piyasilo
'Samantamukha'

30th ,uly l99l
Guaryin's Enl ightenment Day.
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PREFACE to the lst edition

This book seems to have grown of its own accord. The
author was writing his latest book entitled The Burldha,s
Teachings (^ 1987 free quarterly publication for the Dharma
Stewards of our Society). The twenty-third chapter of the
book on 'Wisdom' grew to such an extent that at lqNt five
other small books resulted from it! One of these books is
me Five Buddhas (a study ofthe symbolism ofthe Mandala).
Its section on Amitabha's Mandala has a chaDter on
Avalokitesvara which hecame so long that the autlor de(i.leJ
to set aside a separate title for it - that is, the preseot book.

An attempt has been made hete to cover every relevant
area of the subject. The main objective, how-ever, is to
provide a meaningful and beneficial under-standing of
Avalokitesvara as a spiritual reality in Buddhism. Some
details (especially wirh regards to iconography) have been
omitted because it would make the book too bulky and also
because they can be found in other literature.

The author concedes that he has not been able to
explain intellectually every facet of this fascinating
Bodhisattva (especially with regards to the Great Compassion
Mantra). But then, one has to undemtand that one has to be
tnore than an intellectual to understand Avalokitesvara - one
must also be able to feel.

Guanyin's Birthday Festival
l8th March 1987
Damansara Buddhist Vihara II
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AVAI,OKITESVARA

In times of toil and trouble
When most-needed friends abandon me,
You, O He€der of Cries, are always by my side
With a thousand arms to bring comfort and joy
To help me burn out the karma of the past,
And plart $e seeds of Buddhahood.

Like selfish scholars who study people,
Too blsy to be friends, unless paid or pressured,
Who make friends, not to help them,

but to use them
To write about, to speak about,
For the sake of gain and honour in the world,
The Buddhists today, too, honour only those
With power, status, title, wealth, foreignness.

Like professional scholars looking for theories
So that they are reborn as well-quoted books,
With tleories to be disproved again and again
By born-again scholars all over again
To create new world-views,
Perhaps a better weapon oa better war:

With awards and gifts, and crowds to please,
The Buddhist le3ders silently declare



The proud monts and selfi$h ouDs,
local and foreign,

Irve the.se litrle t ick! they play on each other,
Smiling a wilmiog smile, waltjDg like brahmiis,
Pufting up a stow for the sake of lhe vihara;
Or, perhaps, improve tho BuddhisD of the Buddba.

O Buddha, if You were seen today in the strelts,
They would probably

make You a patron lo their clubs
And itlvite You to give dce talks
And ask you silly qu€stions about dosquiioeo,
And then me4 VlPs and award you titles,
And perhaps, if they thiok you deoerve it,
Make you a Venerable Doclor
To shame Your Nine ,ewels of Virtue.

The wisdom of time has given us twq good arms:
If we do Dot stretch theD with compassioo
But hold tbeD back with pride, selfishness or fear,'
They would weaked and shrivel away -
I have seen one-armed bumans, arnrless hutoan!,
Fishes, snakes and helpless litde beings.

I-et us be tbe Thousand-arrned with opeo hards,
For the sake of those wbom kama mock and bully,
And uplift them ftom their miseries and ignorance.
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i
O Heeder of Cries, Your eyes of rvisdom
Look upor me with compassion
When the Buddhists 8nd religionists reject me
As one unworthy even to set their eyes upon,
For I have nothitrg to offer them
But my foolish and local ways,

Our two human eyes only se€
what we xant to see.

Our two human ears only heaa
what we want to heat.

Only Guanyin ey€6 see beyond human eyes,
Only Guanyin ears hear the silent cries.
Let us $top being Buddhists and religionists,
But be humans who hear and see
And heed the cries of the wo.ld.

If you do not like this poem,
$en it is about you.

But if my words move you, you are the w.iter.
Not a poem is this, but dry tears of ink
In this ocean of woids and cycle of lives.

P91031



Chapter I

TIM ORIGIN
OF AVALOKITE.SVARA

Meaning of 'Avnlokite 3vnra'
Avdokitesvara is the most popular ofBuddhist deities

whose worship ranges f(om Sri Lanka in the south to Lake
Baikal in the nonh, from Jalan in the east to the Cauca-sus in
the west. His popularity is rapidly growing all ovet our
modern world - especially in Eurole and North America. He
is, in fact, the best example of Buddhist symbolic
rdoptrlion, rhat is, the Buddhist re,\ponse to the teligiols
challenges and needs of the times. This is attested by the
innumerable fbrms that Avalokitecvara has taken all over the
Buddhist world (and influencing even other religions,
espe{ially Taoism).

Scholars have ditlered on dre meanitg of the word
'Avalokite Svara' which could be analyzed in at least two
ways, as (l) aralo*ita + i9varo, and (2) avalokte + lvara.
The first half of the word comes liom the Sanskrit root
JLOK (to see) Icf English 'look'], with the prefix 4v4
(down, oft, away) - which could mean 'to look down (fiom
above)' in the sense of surveying the world.

The relevant dictionariqr give the fbllowing meanings
of awlokita'.

. M. Monier-Wilf iam, Sanskrit-EnSlish Dictionaryt 'se.en,

viewed. observed':
. F . Edgefton, Bud.lhist-Hybti.l Sanl*rit Dictionary'. 'act of

looking; a look, a gaze';
. R.C. Chifders, Dictionary of the Pali lanSuute (!nde.

olokri): 'a look, a glance';
. Crirical Pali DictionarJ (unLler apalokita (1)): 'lookcd at,

gazed at Oy turning atound)'; under d/tdlot"ri, detine$
ovok ktyati (quoting the Saddaniti) as '(l) tu l(tok
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towuds, to look back; (2) to look after (with tendernqss,
or .especttully)';

. mS Pali.English Dictionary (undq apalokita Q)) Eives,
it as an epithet of Nirvana, S 4:370.

lf the second part of the word is interpreted as isrffa
('Lord'), then the two terms o\talokita and iSvara togetJret
mea|! 'The Lord who surveys'. This is the more popular
sense takea by Wcstern scholars. [Se€ Ency Bsm, sv
'Avalokite Svara' for funher discussion.l

Guxnyin
The Chinese translate the word AvalokiteSvara in at

least two ways: the figural and the literal. A popular Chincse
term for AvalokiteSvara is the literal translation Guanzizai
(the lrrd who responds) which is the equivalent of the
Sanskit name. His tull ChineJe title is Daci dabei jiuht
guanshitin cizhang wang pusa (fhe AlFloving All-com-
passionate Self-born Saviour, the Bodhisattva who responds
to the cries of the world).

The earlie.st and most cortunon Chinese term, how-
ever, is the figurative form Gtaartiyi, which is usually
abbreviated to Guanjin. In lhe compound, gt4i Eeans 'to

regard' (in the sense of responding to a call), and )ir means
'sound or voice' (Stara; that is, the sound of prayers and
crie,s for help). The tetm Guahtin therefore is translated
usually as'One who responds m the cries (of the world)' (the
parenthesis being a translation of.rii, 'world').

One possible explanation of how this second figural
mqlning came about is that of metathe,sis (transposition of
syllables) in the word avalokati (CPD.'!o look at, regard')
making it ayaloute, Other examplcs of metathesis are: n4 +
agata ('not come') > anAgata ('future'X rdMi ('ray of
Iight') > rarirsT. One problem here is that drdlokzri is not
found in Buddhist Hybrid Sanskit which uses the form
atalokayati.
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Sat|unta.mukho
The term Guanshiyin is favour€d by Kumerajiva who

used it throughout his sth-century translation of the
Saddhafina.puqdarrka Sutra, e'specially the Samanta.mukia
Pa.iva.ta which, in fact, is the source of another epithet of
Avalokiteivara. Hefe, sarTtatttq.mur'hL is usually traoslated
.s 'uoiversal door' (Chin pumen; mukha literally means
'eouth' or 'face'). This epithet evokes Avalokite(vara'$
uninterrupted awareness and response to the sorrows of the
mrld. For this reason. it has been chosen a! the Dharma
Name (Pumen) of the Dharmafarer Comfiunity in PJ .

It is a popular Chinese Buddhist practice to install
huge Guanyin images on high ground, e'specially hills (e.9.
Bukit Bendera in Pulau Pinang, Malaysia). Some scholars
have suggested that this is a result of $e influence of the
worship of the hill-god. However there is no conclusive
evidence for this. Moreover, in ancient Chinese philosophy,
mountains (regdded as 'dragons') ale auspiciou$ places -
what bener spot to erert a sac.ed image. This practic€ is also
iefleclive of the meaning ol Avalokita whic}t fieans to 'look

down (from on high)' in the sense of compiuisionate and
crring survey.

Popularity of Avnlokitei vlro
The Japanese adopted the Chinese name of Avalokite-

Svara (Guanyin) and Nipponized it to 'Kannot' or 'Kwan-

non' (the former is usually preferred). The Tibetans call him
'Spyar-ras-gzigs' (Chenrezig, 'with a pitying look'). His
Mongolian name is 'Niduber ujegci' ('he who looks with the
eyes'). In Sri Lanka (where he is often mistakenly taken for
Maitreya, the firture Buddha), he is known as 'Natha'

('Lord' or 'Refiige') or 'Nathaieva', probably an
abbreviation of his full title of Lokeivara.natha ('the Lord
who is the refuge of the world'). In the Theravada countries
of $outheast Asia (especially Siam and Carnbodia), he is in-
variably known as l,oke(vara ('Lord of the world').
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Avalokite(vara in fact appea$ to be the only MaIa-
yana deity accepted by the Theravada Buddhists, or most of
them (even in Burma). One of the reasons for this is that he
is the embodiment of the Buddha's Comlassion. In early
Mahayana, Wisdom @rajtd) and Compassion (katu4d) forrr,
the two 'wings' of the Buddha's Enlightenment: His realiz-
ing and teaching ofthe Dharma is the'Wisdom' aspect while
His life and actions are the 'Compalsion' aspect.

At fir$t, the Wisdom aspect was considered more
important than the Compassion. This approach reached its
climax in the PrujMpdlamird (Perfection of Wisdom) litera-
ture (between 100 BC to 150 CE). Later on, these ideas
were personified and transformed into Bodhisattvas (e.g.
Prajfreparamita and Mafrju(ri). The latter was in fact treatei
as the most important Bodhisattva.

Symbolic Adaptation
As time pa^ssed, Compassion was emphasized and

Avalokitesvara, its embodiment, became the supreme means
of attaining spiritual liberation. It was around this time that
Avalokitesvara went through the process of 'symbolic adapta-
tion' by assimilating the characteristics of rivalling hrahminic
gods hut maintaining intrinsic Buddhist qualitiqs - thereby
neutralizing the influence of Hinduism on the Buddhists. (In
fact, the Hindus were also doing the same thing; and in the
end, they successfully absorbed Buddhism into their religion
- lntil the recent Buddhist revival in India, that is.)

The t'act that Avalokite(vara is not mentioned in the
carliqst texts proves that he was conceived by Buddhists in the
lace of growing trials and tribulations. Once the Avalokite-
Svara doctrine had evolved Symbolic Adaltation which
caused more and more people to turo to Buddhism.

Scriptural archetype
How is it that the majority ofBuddhists today and for

the last two millenia so eLsily accept Avabkite(vara? Why
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- Avalotitesvara arise io the fi.st place? The following
b.s provide some important answers to both the questions:

l- Soipaural archetype. The doctrine that Avalokite(vara
is a pe.sooification of the Buddha's Compassion is based
on Se Buddhist Scriptures (including the Pali Canon). It
b said that the Buddha, .ising in tbe moming from the
dainment of great Compassion, surveys the world
(neha*eru@ samdpattko vathnya lokQrh wloktnto, D
2137, DhA I:21 2t367 , P I:126).

2. The Buddha's proteon quality. lo the Maha.parinib-
bena Sutta, $e Buddha says that He appea.s to the eight
assemblies (nobles, brahmins, householders, retluses, the
Four Heavenly Kings, the devas'of the Thi(y-three,
Maras and Brahmas) looking and sounding like them to
teach the pharma, rousing, edirying and gladdening them
without His being recognized at all (D 2:109). Avalokite-
Svara shows the same characteristics.
The Buddhn's power over time. On at least two occa-
sions the Buddha showed His control over time. Tbe first
example is when the Buddha conjured up a holographic
sequence of an extraord inarily beautiful nymPh to Khema,
the queen ofBimbistra, and let her'see' the nymph pass
through youth, maturity, senility ard d%th in a brief
moment (DhA 4:168 D. The second example is found in
the Maha.parinibbana Sutta, where the Buddha hinted His
capability, resulting from His attainment of the fourfold
Path of Accomplishmenr (iddhi.ptula), for living out the
kalpa (meaning either the normal human lif+span or a
world-period) to Ananda (D 2:103 117).

The Buddha's transceodehtality. 'Since a Tathagam,
even when actually present is incompreherlsible, it is inept
to say of him...that after dying that the Tathegata is, is
not. both is and is not, or neither is nor is not' (S 3:ll8;
cf M l:488). To Dota the diviner of footprints, the
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Buddha, in answer to his questions, declares that His
destiny cannot be cla.{sified into any worldly category
God, heavenly minstrel, yaksha or human being) but the
term 'Buddha' would fit Him best (A 2:38). The
Buddha's powers are quite beyond the understanding of
the mind ofthe unenlightened. Avalokiteivara, insofar as
he is a positive spiritual force for countless Buddhists
through lhe ages, is an inal ienable a\pect of th at Sunreme
Mind.

5. The hominiation of the Buddha. The over-humanizing
and demythoktgizing of the Buddha has made Him k,ok
like a helpless Dharma teacher. 'He is dead - in Nirvana.
He cannot help you; you must help yourself!' This is
prescribing the right medicine at the wrong time. As a
result, the de,sperate lay Buddhists (esnecially the Thera-
veda) have to turn to the Hindu devales (Sri Lanka),
nat-worship (Burma), the eanh-deity shrine(Siam) and the
'Four-faced Buddha' (Malaysia and Singapore). The lasF
named is a recent innovation introduced by Siamese
monks which proves very popular with the materialistic.

The 'Middle' of the Middle Wry
Avalokitesvara should not be dismissed as a'Hindu'

god invented by desperate monks to save a dying religion.
He represgnts the answer to a pressing need and a living
experience of the common people tbr whom Buddhisrn is
more than just Scripture and scholarship, or worse than that,
religious commercialism and spiritual apathy.

While the Theravada tend to over-emphasize the
human aspect of the Buddha, the MahAyana are inclined to
deily Him. In the Avalokitejvara doctrine, however, which
is accepted by both schools (at least in principle, as the
embodiment of Compassion), we have both the aspects -
human and divine - merged together in a spiritual balance.
Avalokitesvara not only 'answers' prayers but also appears
in popular folk legends in humao forms (showing that the

I
t
x
t
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L\31 people have acceptql him into their 0ulture - this is
lllwn as 'indigenization'). Here we can truly say that
&.ddhism is a religion of the people, by the people, for the
Farple!

AvalokiteJvara provides a direct channel of'commu-
diJating' with the Buddha especially where the sirnple daily
Feds of the fai$fu| are concerned. The Avalokitesvara
*orship removes the need for priesthood and monastic
parochialism. This approach is vital for the revival of
Buddhism where many ofthe monks are becoming priests and
intercessors through their dispensation of 'blessings' and
erclusivism.

The faithtul need only to directly invoke Avalokite-
<vara in any of his innumerable forms. One neqls only say
Lrut one's troubles and like a Supreme Counsellor, Avalokite-
(vara is always there with an attentive ear. If the prudish
scholastic thinks that this smacks of theistic overtones, he
should be remindql that the Avalokiteivara meditation also
comes in the form ofvisualisation method with the realization
of nonselftood leading to insight (yrpa$dnd) as its goal.

t r t r tr
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DEVELOPMENT OF TIIE
AVALOKITESVARA DOCTRINE

History
Although it is not exactly known when the worship of

AvalokiteSvara started, it is believed to be as early as the 2nd
century BC whed the dochine evolved to stem the rising
influence of brahminical deity *,orship and Hindu revival.
Though tbe nadlle Atolokitelwra does not occur in the
earliest texts, there are two discourses entitled ,4va,lo,krd
(another name for Avalokitesvara) in the Maiavastu (Mvst
21218 n.

Though scholars have discounted the two Avalokita
discourses as interpolations [EnL.y Bsm, under Avalokon4
'turc1, the beginnings of the Avalokite(vara concept are
found in the Mahavastu (2nd cent BC - 4th cent CE) where
tbe Buddha's life, personality and deeis (as against His wo.ds
and teaching) are more prominently featured. We arc begin-
ning to see the Buddha as an embodiment of C.eat Com-
passion.

Another early Mahayana work, the Divyavadana
(15G50 BC) mentions a 'six-syllabled m ntft' (sadalqatt
r4d, Divy 613) which probably refers to 'Orh mani.padme
hufi', AvalokiteJvara's mantra. He is not directly mentioned
in the Lalita-vist ra, a work of the Sarvasrvada (translated
into Chinese in 308), blt in its introductory chapter, there is
listed the name of 'Mahakaru4acandin' (the Moon of Great
compassion) which oould refer to him. [See C. Eliot,
Hituluisn and B uddhisn, 2: I3lf .l

Later Mahayana texts like the Saddharma.pufilarlka,
the Sukhavati Vyuha and the Amit'ayur.dhyaoa Sutras,
Avalokite$vara is given a status higher than most other
Bodhisattvas. The Saddharma.pundarika S[tm devotes the
whole of Chapter 24 (Samanta.mukha Parivana, 'the
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Universal Door' chapter) to Avalokitelvara reflecting the
miversality of his Compassion. The Amit'a,'ur.dhyana (or
Aparirnit'ayus) Sttra (first translated in Chinese in the 2nd
cedt) mentioG Avalokite(vara as a'son ofthe Buddha' (sect
31, 34) together with Maha.$thama.praph, both of whom to-
gedrcr emanate the radiance that pervades SuklSvati. In the
Amit'ayur.dhyena Sttra, they are mentioned, with the
hddha Amit'e]!s, as the rulers of Sukhevati.

Orina
Avalokitesvara is generally known to the Chinqse as

Guatryin whose worship was probably introduced into China
Le in the lst cent CE. By about the 6th centuryr he was
rorshipped throughout the country. Representations of Ava-
krkiteSvara before the Sung dynasty (96&l126) are distinctty
Dasculine io appearance. But after that period the Bodhi-
s€ltva was invariably worshipped as a feminine (though ,tor
fernale) deity. The transformation is not so much sexual as
il is symbolic: for, to the Chinese the t'eminine represents the
yia (a quasi-homonym ofhis Chinese name). In other words,
the embodiment of Compassion is regarded by them as
feninine (eg motherly) in form.

Those not familiar with Buddhist hagiology are often
confused by the problem of the sex of Guanyin who is often
reprqsented dressed in white flowing robes with long hair
arranged in a high chignon on the crown. The form of the
figure is distinctly feminine except that 'she' has rather a
masculine chest! This is as far as the humanization of
Guanyin. goes - we should not forget that 'she' is the
embodiment of Compassion, which i$ beyond se,(!ality!
Some people have, in keeping with the philosophy of the
yin-yang balance, suggested that Guanyin is androgynous,
which here has to be taken in the spiritlal sense (as in the
nature of angelic and higher divine beings).

Amongst the English-speaking Buddhists, Guanyin is
often known as the'Coddess ofMercy' which is a misnomer
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probably adopted through $ubliminal infl uence of the Catholic
religion (which worships Virgin Mary). Moreaver, Guanyin
is not a goddess, he is a Bodhisattva who, according to
Buddhist hagiology, ranks very much higher than any
heavenly being. fie term 'Mercy' suggests that Guanyin
'forgives' the wrongs of his worsfiippers - which is simply
not the case. The right word here is 'Compassion', that is,
Guanyin is one filled with the hean of Great Lovingkindness
(dacD which moves him to Great Compassion (darri) which
is lovingkindness in action.

Japan
The worship of AvalokiteSvara was probably intro-

dlrced into Japan ftom Korea soon after Buddhism first
reached the country. This is generally believed to bethetime
oftheempress Suiko (593{28). Others hold that his worship
was introduced a hundred and fifty years aftet Buddhism
came to Japan.

The earlie.\t known images of Kannon are at the
Horvuii in Nara and dated back to the mid-7th century. The

n"a" iK"nnoo' is the Japanese pronunciation of the Chinese
'Guanyin' who is atso popularly regarded a-s feminine. She

is widely worshipped in the country except by the Shinshu

sect.

Tibet
tn Tibet, Avatokite(vara is known as Chenrezig and

is the most popular Bodhisatva there mainly because he is

regarded as the supreme guardian of Tibet and Buddhism till

thi appearance of Maitreya His worship was probably

introd-uced therejust before the ?th century, for by that time

he was nroclaimed as incarnale in king Srong_tsan-sgam-po (c

608{50). The belief in incarnate lamas began to develop in

the 14th century when the tirstDalai Lama, Dge-'dun-grub-pa
(1391-14?5), the founder and abbot of Tashi-lhunpo (central

Tibet), was installed. Both he and his successors are
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corrsiderql to be the incarnation of Avalokitesvifa.
The Mani-bkha-hbum, a historical work attributed to

SmDg-tsan-sgam-po, says that padmapanl (Avalokite(vara)
-6€ from a whire ray of light frat issued from Amitebha's
right eye after his deep meditation. Thereupon Amitgbha
bl6sed him and he uttered the Six-syllabled Manlra: .Orh
DatrFpadme hurh'.

Sri Ianka
There is evidence thatAvalokitefvara was worshipped

itr Sri Lanka as early as the 9th or loth century. He is
tnown to the Sinhalese as Natha which is an abridsement of
bis tul ler r ir le LokeSvara Narha. When Narha woiship was
r its height during the l5rh century. the famous leirned
mnk poet Totagamuve Sri Rahula was an ardent devotee of
bis. The village ofTotagamuve which is olose to Hikkaduwa
in the Calle district of south Lanka seems to have been the
tr'ain centre of Natha devotion.

Narha is worshippql by the Sinhalqse even to this
day. His special shrine, Natha Devale, is situated to the west
ofthe Temple ofthe Tooth in Kandy. There is also evidence
which show that important ancient royal ceremonies, such as
the choosing of the king's name and the investment of the
sword, took place at this shrine. The discovery of Natha in
the form of Sirhhala-dvtpe Arogya-sale Lokanatha 0nka-
natha of the Hosnitals of Lanka) shows rhat he is also
worshipped for his healing power. paranavitana, in his
anicfe in the Ccylon Journal of Scierce fsect G, vol 2, D
52fl1 mentions a manual on iconometry (symbolic meuure-
ments of images) gives eight forms of Natha. His feminine
counterpart, Tara, is also known in Lanka.

Southelrst Asia
Avalokite(vara is almost invariably known in south-

east Asia as Loke(vara. He was widcly worshipped during
the 9th and l0th centuries. His image is often seen at Bantav
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Chmar and Angkor Thom, and at Nak Pan ln Chamla, he

is reDresented with one head and rarely more than eight arms'

ln Khmer. however, he may be dePicted as having as many

L\ sixteen he3ds and arms holding various TanlrL' and other

t"oott 
n an".n" ono Khmer, Lokesvara is usually dePicted

standinc bare-chested in contrapposto lwith hips, shoulders'

"na 
fr"iO tu.n"a in different directionsl with a short dhoti

drawn tightly round the waist and secured by an ornate belt'

He wearJ iewels on his neck, earc, arms and ankles His hair

is arranged into a high chignon tightly held in place t'y a

zakuta tread cover) with a crown over them Just above fte

crown. on the chignon is depicted the Buddha Amitabha tiom

whom he emanates. He is sometimes depicted with a third

eye. but which is seldom seen in Tibet or Nepal' and never

in East Asia.
Loke(vara is very Ponular in Thailand' especially

durins the 8th an,l qlh centuries (the Srivijaya Period) He is

depicied as having two, fout or six arms and looks very

simitar to the fhmer Loke<vara. In his two right hands' he

bears a rosary and a lotus; and on his left hands, a scripture

,"0 u f,r,ut. Some superb image's have been discovered in

Chaiva. south Thailand ln fact, most ofthe ancient finds are

imases of Bodhisattvas (eslecially Avalokite(vara) rather

than of Buddhas. They ale made either of stone or bronze

anJ often large in size. The Avahtkitc(vara images are

alwavs renresentcd either as a young a(etlc or a young

orin.=. iI. Boissclier, fic tu ritotl( of mai StulPture'

Weatherhi l l ,  1975: ch 5.1

lndon€sia
Tantric Buddhism was tbund in Palembang i Sumatra

durinc lhe 7th cenlury Early inscrint ions bearing invocations

to M-aniu(ri and Aval('kitesvara havc hcen discovered'

Several 
"images 

of AvalokiteSvara dating ha'jk to the 8th and

1lth centuries have been uncovered in Palembang'
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In 775, the maharaja of Srivijaya erected a sanctuary
-l horour of the Buddha and the Bodhisattvas Avalokitefvara
i de form of Padmapani and Vajrapani. By the beginning
oa the lldi century, Srivijaya-Palembang was important
augh as a centre of Mahayana to be known in both Nepal
al Tibet.

}|.elaysia
Not much iesearch has been done on the presence and

t*nificance of Buddhism in Malaysia. However numerous
hrddhist artifacts in the form ofBuddhist inscriptions, images
-l ruins have been discovered. Buddhist bronze statues
abg ftom the 5th and 6th centuries have been dredged up
- modern tin-mines at the tbllowing places:

Pengkalan, Kinta valley near lpoh (Perak);
Tanjung Rambutan, Kinta valley (Perak);
Bidor, Batang Padang district (Perak); and
Sungai Siput, Kinta Valley (Perak).

[For summary, see H. G. Quaritch W^!es, Archaeological
Reseorches on Ancient Indian Colonization in Malaya,
JIIIBRAS, 1940, vol 18, pt l ,  pp 50-52.1

Votivetablel{, impressed with an image ofAvalokite-
(vara, have been discovered in Perlis. At least some of$ese
teblets were made locally. One of them has been dated in
being from the 12th century. (A. Lamb, 'Maha-yana Buddhist
votive Tablets in Perlis', JMBMS 37,2 1964:47-59). Reli-
gious relics have also been discovered in the Bujang valley in
Kedal. In recent times, archaeological discoveries reflecting
Tantric beliefs have been made at Bongkisam in Sarawak (I.
Harrisson & S. J. O'Connor, 'Excavations of the prehistoric
imn industry io pest Borne,J' , Southeast Asia Data Paper no
72, Cornell Univ, 2 1969:308).
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Singapore
The kinss of ancient southqst Asian kingdoms (e.g.

those of Palembing, Singhasari and Srivijaya) were regarded
8s divine or as Bodhisattva or kept to Hindu-Buddhist ideas
of kingship. Professor C. C. Berg has suggested that the
origin of the name of Singapore is connecled with Bhairava
m;ntric) Buddhism of the Majapahir empire. O. W. Walters.
however, while agreeing to the Buddhist significance of the
name of singapore, prefefs to link this event with the
Palembang kingdom Oecause Singapura was not knowD by.
this name in Majapahit). [See O. W. Vla]ters, The Foll of
Srivijala in Malat histor), OUP, l9?0:133 & n 3l.l

The lion (as we saw in Ch 5) bears a deep Buddhist
symbolism which could be interpreted in terms of kingship
(i,g. the Malay word 'singgasana', meaning 'throne' comes
from the Sanskrit tefin, sithh'dtana) There is a form of
Avalokitesvara known as the Sirhhanada ('Lioo-roar').

t roD
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MANIFESTATIONS OF
AVALOKITESVARA

Classifica(ion
There are two main reasons tbr the immense popular_

ity of Avalokire(vara. Firstly, he is said to be the Bodhi_
sattva who rules during the interim between Sakyamuni's
Parinirvana and the advent of Maitreya. Secondly, he is
believed to answer the prayers of those in any kind of
difficulty. The myriad fbrms that he has assumed in various
c|lltures all over Asia attest to the power of Buddhist taith.
Devotees of Avalokite{vara in many lands have testified to
various miraculous events and ellective cures.

There are at least two ways ofclassifying the various
manifUstations of Avalok itesvara: the numerical method and
the hisbrical method. The first has been litbwed by J.
Deniker in Zla Go.ls of Northern Bultdhisn (tr A. C;fty,
Tutt le, 1962). We shil l l  here l)ok at the secoml, more"
common, method (e.9. as used by Alicia Matsunaga in lrr
Buddhist Philosopb) of Assinitatiol, Sophia Univ, Tokyo,
1969).

Identification of Imrg€s
The problem of identitying Buddhisr images has

always given some ditliculty to the scholars, what more the
lay devotce! This interesting field, however, is well studied
by a host of international sch(tars such as the lollowing:

L.A Waddell,  nbuan Buddhism (W.H.Alten, 1895);
A. Grunwedel, BulJdhist Art in India (London, l90l);
A. Foucher, Etud6 tur I'iL:onographitlut Boutlclhirlue de
l'ltule (tgAJ 1905), ̂n
J. Deniker & A. Cetty, mc Gods of N)rthcrn Budtlhism.
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Otber scholars in this field included J. Burgess, A.K.
Coomanswamy, D, Seckel, N.K. Bhattasali, R. Baoerji, B.
Bhattacharyya, J. Boisselier and J.-M. Beurdeley.

It was A. Foucher who lirst emphasized the J4drlara
Guide to visualization practice) to collate and identify
Buddbist images, He also did some study of ihe SadhaDa-
male (conposed between 5th and llth centuries) which is a
very iDpofiant ancient wolk on Buddhist iconograpby
(published in volumes 26 & 4l of the Gaekwad's Oriental
Serie,s). It contains 312 sadhanas and descriptions of
nurberous Buddhist deities. Another iconographic work is the
Sadhaoa Samuc,caya. Both these works were incorporated
and translated by B. Bhattacharyya (The Indiqn Buddhis,
honograplv, Muktopadhyay, Calcutta, 2nd ed 1958; minor
rev 1968). Another relevant wotk is the Nispanna.yoga.valr
which deals with twenty-six kind of ManCalas.

We cannot possibly deal with all the forms of
Avalokitedvda in these works, but the most important and
universal manife.stations will be listed and detailed wherever
po$$ible as follows:

(l) The 15 manifestation$ from the Sadhanamala;
(2) The Avalokite(vam of lhe Six Realms;
(3) The 32 manifestations (Chinese);
(4) The Guanyin of Eight Sufferings; aod
(5) Other forms of Cuanyin.

tr trtr
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TIIE FTI'TEEN
MAIN MAMFESTATIONS

(SADHANA.MALA)

The Sadhana.mele describes thirty-eighr Sadhanas of
Avalokitesvara in fifteen main manifestatioos. In other
eords, most of the manifestations have more than one
Sadhams which describe the vadations of that Darticular
maoifqsration. All tbe fifte€o figure! but one bear the image
ofAmitebha on the crown. The fifteenth, however, bears the
images of all tbe five Celestial Conquerors (on the Five-
Wisdom Crown).

(l) Sad.aklarl Lokesvara CIhe Six-Syllable Lokesvara)

Colour: Wlite Arms: Four
Gesture: Clasped (arJ'atr) Symbols: Rosary and lotus
Companions: Manidhara and $a{.aksarT Mahevidya.

The Six Syllables here refer to the mantra, 'Orh

mani-padme hudr'. As a sound symbol, a mantra doqs not
need to be tranrlated or to have a logical or rational meaning.
It is just a rhyme or jiogle that helps one remember and
@ncentrate. However, it is possible to translate the Six
Syllable Mantra quite safely as: 'O rh, the Jewel in the Irtus,
Hurh!' The sii syllables themselves can be interpreted in
rnany ways depending of which aspecs of the Dharma one is
thinking of,-for example: the six realms, the three level of
training (OM = moral conducl, MANI-PADME = mental
development as calmness and insight, and HUM : wisdom),
and tbe three doors of action.

(2) Sirfihanada Avalokite(vara (or Lokesvafa) CIhe Lion-
roar Avalokite.Svala)
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Svmbols: Skull{uP (t4Pdla);
(a) Sword on l,otus;
ibi Tridenr (rrisulc) entwined wiih a snake'

The Simhanada Avalokitesvara seems to unifJ the

qualities o-f ;th Avalokite(vam and Manjusri' He is

;;;;,J ai'seateo sue*i'eon "'.1flJ"*ifikli;;l l:
crouching and looking up at hlm - rrl

.."ti. in Cftino and Tibet. As a l'kesvara 0-ord of the

inirfr. it" i".*,**,ed in ptincely raiment and beiewelled'

(3) Khasarpana Avalokitesvara

Colour: Whitc
Ce,sf'l\ e; P ftY et (nama!*n ro)

Colour: Wlite
Gesture: Giving

Colour: White
Gesture: Giving

Svmbol: Lotus
P;sture; G(acetul (Ialita) ot
Half-crossed (adha.Pary anla)

Vehicle: Lion
Posture: Royal ease

(rdjal tla)

Symbol : I-otus
Postute: Craceful

Companions: Tara, Sudhana Kuma$, Bhtkuti' Hayagriva'

The Khasarpana Avalokitesvara appears as a slxreen-

r"raaft-"aifing youth who wears the malt€d hair crown

ii*.i;;Jrtii-uiirn ^tnage of Amitabha on ii' and is seated

Xl i ril:oirt o"", 
" 

oou-ble lotus throne His right hand is

ilil;t"'d;;;", -d the left holds a lorus A srfeam of

n.i.t"rio"iio. rtii rtand, and suci'mukha (Pure Mouthed)

"if'o 
U"i"* lookiog up. He is €sily identified by the four

comDanions who appear on both his sides'

(4) lrkanatha Avalokitesvara (Ihe Retuge of the World)

His gestutes are exactly those of Khasarpana On his
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.ded hair (to the front) is the figure of Vaj.adharma, the
destroyer of all diseasqs. In some forms, Amitabha appe$s
o lhe crown.

(5) Hala.hala Avalokiteivara ('AvalokiteSvara of the
Poison')

l 9

Colou.i White
Fres: Thre!
H.nds: Six

Symbols: T.ident and snake (r);
Skull-cup on lotus (l)

Posture: Graceful
Companion: Prajfie

This form is rare in lndia. The ones found in Nepal
do not follow the Sadhana. His first .ight band is in th9
dving gcsture while the seaond holds a rosary and the third
tu anow. The first left hand carries a bow. the second a
*hite lotus and the third touches the bosom of his Prajffe
(fefiinine Wisdom aspect) who sits oI| his left lap.

Tbe word 'Halahala' is derived from the Maha-
bharata (where 'Kalatuta' is used) which is the name of the
poison said to have emerged during the chuming of the sea of
milk, and enveloped the universe, blazing like a smoky fire.
This manifestation refle.ts the ecological awarcness of the
srly Buddhists atrd Oriental philosophy generally - where
heaven, eanh and Inatl should be in haflnony. In other words,
this Avalokitesvara form represents the natural intuition in
human beings (indeed all beings in their natural state) to keep
the atmosphere and the univene in balance and pollution-free.
lse€ also (l I) below.l

(6) Padma.narttesvara ('The Dancing I-ord of the l-otus')

There are 3 forrla of this manifestatior with:
. Eightern armr: white, a double lotu$ in all hands; dancing

in the half-crossedleggd post\tte (aftlha. paryanka);
. Two arms: rsl, with an anirnal as vehicle, and Prajfie
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Sucimudta is depicled dancing on the 'ighq

. il;il;, ri, seated on i moon{isk over a double

loirsl dancing in the half-cros$ed-legged postule'

It is sometimes said thal dancing is the first natural

means of social cornmunication The dance as an aft' enter'Ji""ri'* 
* 

" 
0."*a, is an important form of religious

"ro.esslon. 
for oan"ing involves movemenl' expression' time

iirl"i.ii"o *-o ttusic, song' etc) expressing an emotion

;;'il;;';irt;; ; siory. or simplv takins derisht in tle

it"r".i"i i""ft - 
"rr 

of which ue symbolic of the cycle of

life and the uoiverse."'- -.'- 
p"ifot.un"o renacting episodes from the Buddha's

fit" anl ifte'iciiptut"s (e.g 
-rhi 

Jatakas) and celebrating

i"ti"ioo. t*rtiuul. u.. round in every country where Buddhism

i, f""n-1""1a pg rfre fandy Perahera dancers and the Tibetan

a""ii a-*i.j Perfoimance's invoking the Buddha's

tiJ"ring. ut" 
""p""iutty 

popular and numerous in Japan and

*ot"n 
rn *" 15th and l6th centuries, zen Buddhism $/as a

"orn*ot 
,our"" offup"nese inspiration for the No dance' for

;";; ;;t""v. for ink painting' for art of the rock-and-

i."iitJi", 
""i 

i", 
",rter 

arts torrn cultivatqlby ihe samurai

i*irii.v .ri"g class)' Maskei puppet plays in Korea are

.i"" "*aia 

-comments' 
based on Buddhisr themes and

performed as Prayers for the dead''- '" ---rrt" 
P'adrira.nantesvara Avalokitesvara is the Bodhi-

."nu" of Oan"ing, ttt" patron 'saint' of Buddhist dancers He

;1,;;;-,h" 
";." of skiltul means of the visual and

"l,ilit"l"t "". 
in the transmission of the Dharma to the

world.

(?) Hari.hari.hari.vahana ('Avalokiteivam of the Three

Divine vehicles')

Colouri White Arms: Six
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This is a very rare and inrercsting image not found in
rEu| and very rare in Nepal. There are four levels in the
r6age: on the lowest is a lion, rie first vehicle on the lion is
Eimted a garuda, on whom sits Lord Vishnu (with his
iyDbols: conch, discus, mace and lotus) bearing LokeSvara
oo Drs shoutders. All the three vehicles are known as .Hari,;
tr€rce_ the name. The image represenE tne power of
t-otesvara over the animal, the human (re_presented by $e
balt-human garuda) and the divine.

(E) Trailokya.vasai*ara (.Subduer ofthe three Worlds,)

Eyes: Three

This manifqltation is also known as the Uddiyana or
Oddiyana Lokesvara alier the great mediaeval centre of
l aflnc tearnlng whcre he was poputarly worshipnerr.
Ud'lryana is*Fobably mo,lern Vajrayogini in the paigana
Yrkrannur, Dacca. in east pakistan.) He is deckal in royal
regalia. wearing a maned hair crown, seated on a red lotus in
the halt-crossediegged nosture. and carryrog a noose and a
goad stamped with a vaira.

(9) Rakta Lokejvara (.The Red Avalokitesvam,)

There are two forrns of this manifestation, both of
which are red in colour:

. Thr.fouFarmed: He is accofipanied by Terii and Bhrkuti;
In nts rour hands are the noose. lhe goad, lhe how and the
drow; he stitnds under the Asoka tree blooming with red
flowers.

. The two-armed: He wears a matted halr crown with an
image of Amitabha; carries a red lotus in left hand and
opens its petals with the right. He is very similar to
Vajra-dharma (except that the latter rides a peaoock). The
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colour red, the colour of the se$ing sun (in the wqst), is
sacred to Amitebha.

(10) Maya'jala.kama ('Avalokitesvara Who Escapes the
Net of lllusion')

Fac€s: Five
Colour: Blue

This manifestation originally appears in the Mayajala
Tanra; hence the name, and is the only wrathful foim of
Lokeivara known in India He stands in the bowman's
Dosrure. left foot forwatd and the right drawn back. on the
iun's orb. Two ofhis right faces are white and red; two on
the left are yellow and green; and they eacb bear a pair of
fearsome fangs. ln his right hands, he bears $e handdrurn
(d@natu), the pike (kha&onga), the goad, tfie noo$e, the vajra
and the arrow. In his left hads are the raised inder finger,
the skull-bowl, the red lotus, the jewel, the discus, ard the
bow. He we{rs the six-bone omaments with a garlaDd of
heads around his compl€*ely bare but beautitul body'

wrathful forrns of Buddhist irnage't rcpre'sent those
which ward off evit qualities. The wrath symbolizes
unrelenting positive energy that does not compromise with
evil. The various symbols are instruments of destroybg and
keeping away evil. The 'wild' nat{re of the image aepre$ents
the;eed for intuitive (as against intellectual) wisdon Gained
through m€ditation) in our spi.itual quest for Enlightenment.

(1 l) NTla.ka4$a ('The Blue-throated Avalokitedvara')

Colour: Yellow
Geiture: Samadhi
Companions: Two jewe!-haded cobras (or either side).

Arms: Twelve
Posture: Bowman (pratyaMha)

Symbol: Skull-bowl of jewels
Posture: Diamond (eairu.Paryqt kt)

This manifestation is almost identical to that of



Amitebha except that the former bears an image of the latter
oo his matted haii crown and wears the sacred thr@d of
k-slitr actoss his body. He wears tiger-skin without anv
-Fts. He sits on black antelope skin spread over a rJ
b. Two of his hands are in samadhi gesture; lwo others
b a skull-bowl lilled with various gems. The two cobras
!E up at him from either side.

The.e is a dark blue (or grey) spot on his throat said
t be the result of drinking up of the world.s poisonous
oils. The blue throat of Nila.kantha is a symbolic
.a?aarioo to the Hindu story of Siva who is said to have
rrved the world from destruction by swallowing the poison
ftd came out of the serpent king Vasuki's mouth while the
tods and demons we.e churning the ocean of milk tosether.
The poison romained in Siva's throat without harmir; him.
[o the Mahebharata m)'th, the poison known as Kalakuta
.rDse from the ocean itselt Se€ (5).1

(12) Sugati SahdarSana (.Avalokite.svan Cazing at the
Heavens')

Colour; White Arms: Six

He looks peaceful, decked in o.naments and iewels.
and wearing the matted hair crown and sacred thread across
his body. He stands on the moonjisk over a lotus. His
rhree right hands show the giving and the fearless gesturqs,
and bear the rosary. The left hands bear a torus, a water_Dot
and the tridem.

(13) Preta Safitarpita (.Avatokite Svara euenchiDg the
Hungry Ghosts')

Colour: White Arms: Six

Chapter 4

He stands gracefully on the moon{isk on a
wearing the matted hair crown and the sacred thread,

lotus
The
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first Dair of atms in the giving- gesture' the \econd pair

ili,ii'. l"*i -1 ." i"L!.T1.1" q1,'1'J;IlLil
rosarv and $e uident (r6uat ).' , 

I

l""r-.J",,i'o".pi'ituurn:'n.T1"i.y..*'ff ;1;"n"'"i11,",3
rowards the Hungry Ghosts and ls slmrrar's"li 

*rt" 
"pp*i.'i" 

six Realms lsee belowl'

(14) Sukhavati LokeSvara

colour: wlite Arms: Six

ii# nr*- Pbsture: Gracetul (ldli'a)

Companion: Prajfte

Stone and bronze images of this manifestation are

oooutu.in"N-"r'i'iut not elsewiere in the northern Asia He

i:.ti"i"'ii," g'."*n'r posture on the lotus surrounded by

iilr^ir"f vi s""'",' Padmatua and the rest A pagoda

ir,"rli-oi ,oi,t^ ^pp"*s above them one of his right hands

ii'ii' ,rt" p..iit," tii trtooting an-a$ow' lhe olher two bear a

ll.t"'-'a-,tt" gfr"g gssture 
-Two of.his left hands bea$ a

il;ffi; ff. aniire tlird is placed on the lap of Tare'

(15) Vajra.dharma ('Diamonl Truth Avalokitesvara')

Colour: Reddish white SYmbol: Lotus

Vehicle: Peacock

He wears the Five-wistlom Crown and : 
t*j1 

:l.:
."""4 ,it" i'Tt'". i"* on tr'" outr or u p-tut*1,-0""":oi
moux{r .^vr ! ' |  e ' " ' - - -  

,  r r : -  r - . r  hand bears a
a deligh(tu! loving look . ."':, l::".."-" ir ,^ hroom:'.'HY;:;;ii'i;i;: il tl"'n: 1l'l:.:i::T" L::":'::JUftifi; ffi , ;;;"y1" l: ry":^:.*:1::":Ttg;esarlNr xrr !uwJ, "- " _- 

;ents the attractive
oi his shrine (cdirya) This.rmage '"1]**^ 

,,*,--,"n,"o:ffiil; fffi #ae i".od," 6u.1, I".,1i1ll1il,':fi'"lf'lT|iltJ,l]tlitl''i""fi1tre peacock' his vehicte u wett
as that of Amitabha'

D
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EARLY MANIFESTATIONS
OF

AVALOKITFJVARA IN EAST ASIA

ZlElokitesvara of the Six Realms

_"..1:hi: 
Zni*-'^ l-t 4.6: rs6l, the crand Masterzhiyi

pr.-Jy/r. 
_iounder of the Tianlai school of Chinese

faqlDfsm, d$cusses the six manifestations Oinghuashzn) ofAv-alokite(vara in the Six Realms Isee the author,s Trre
Mdha\ Teachings, ch 81. This is one of the earliast
aetnpts at a classification of Avalokite(vara manifqstations
-d_which sets a- precedent for other classificalions, eg therDEy-three manifestations ofCuanyin and rhe Cuanyin o:flheErght Jufferings. The various manifestations of Avalokite.
Jvara in the Six Realms according to Zhiyl are as follows:

(l) The All-compassionateAvalokitef vara (Dabei cuanshiyin)- the hell-beings;
C2) The All-loving Avatokite<vara (Daci cuarNhiyin) _ thenungry gnosts;
(l) The. Fsrless Lion Avalokite(vara (ShEr wuwei GuaD_

sntyln) - the animals:
(4) The Universalty Shining Creat Light AvatokiteSvara (Da_

r(uang puzhao Cuanshiyin) _ the asuras,
(5) The Heroic Leader of 

'O""^ 
-a Uu.- Avalokite(vara

. 
(Tianren Zangfu Cuanshiyin) _ the human beings: and(6) The_De€pty profound Creat Brahma AvalokitX-vara @a_fan Shenyuan Guanshiyin) - the devas.

_, -ln 
rhe Japanese tradition, rhe list is slightly different- me ||rst two tilrms are transposed. that is, tie All_

compassionate (daihi) Kannon appe{s amongst the hungry
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i o"Jil 
""t"tony 

ro' such a dedication' ""* *N., 
au"rt'aouils are given of $ese manifestations

unO it i, Oiff""fito tuke out tieirdevorional asnects They

i.r"'ri-,J lv lrttyl in the way of'symbolic adaptation' so

;;';;l;.; Bujdhists could understanJ and accept the

nuutoti"Suutu doctrine at a time when there wele many

Chinese schools of Buddhism'

Origin of the Thirty'three Manif€stltions

In the course oftime, tbere evolved in diffetent parts

ot Ctti""'in" p"n"r., tradition of worshipning the manil'esta-

ii""'. 
"i 

c"."'tii i" *,s of seven' eight' fifteen' twenty-five'

i*"",v"igr"'rttinvu*o. thirty-three' and forty All these

iorrna', oi*"o""u,a the same compassionate ideal of &e

a"uaii". etongtt dt" most popular ofthe sets is fte Thiny-

iri"" fort, (roirlri,on riang) ofcuanyin \uhich are modelled

in tt 
" 

i*ug"'of pua.upalr with almost no vuiation aflongsl

ft"' 
Du.ing the sui (s81618).and .tn" TTC !6-T.:91)

ghosts while oe All-loviing (datD Kannon amongst fte

iliili'"r*i. 
-s",rp*," 

or 6""9 g x-an1o1 1:i:-Tpllfl
lillt"Jii?1,ffi.i; i;,ioo tn toz+' ruli*u'a tesents' herd

,ryn^,r"I-tr'"?"-"uoru"l l" Tinv:ll1^ Y"1TjY':l:
&l#ii","i,^o",it or G'anvin ;l!" :, T3.:*"1:
ilffi ;' ;; 6;"dte' ( samania m.'th a P'i""1"1- th l-"-.1
ii 

'ii, 
i"^-"0 cn'24) of the sadJharma pul{arila sutra

ii.r.',rt. suodrt" declares to the Bodhisaftva. Aksyamatt

iliiii"itiui"-ri"'ai nat Avalokitesvara teaches *"^*.::11 bl

il;#il;il;;;:;f,"ui" . ,r'" iid':y;,-.j ll'j. "r
frl"l-,nt""" t-'r*,"'ons are mentioned' and listed here:

/r,  P,,n,lh4 (5) Sakra 0ndra)

iii i**"1." s"odt" (6) Isvara
ili Stati.r., (Bu'ldha's discille) (7) Mahe(vara

i;l il;; (8) Hcavenly general
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Chapter 5

(9) Vai(ravana
Brthly king

l) Ricb man (or elder)
) Householder

Official
4) B.ahmin
t Bhiksu (monk)
O Bhikluni (nun)

(17) Upasaka (layman)
8) Upasika (aywoman)

(19) Rich woman (elder's wife)
@) Female householder
@l) Woman official

The
'innumerable'

(tdvatirrtsa).

(22) Brahminee
(23) Youth (or boy)
(24) Maiden (or girl)
(25) Deva
(26) Naga
(2?) Yaksha
(28) Gandharva
(29) Asura demon
(30) Garuda
(3 l) Kidnara Oirdlike deva)
(32) Mahoraga (giant

serpenu
ur) vaJrapanl (or

Vajradhara)

figure 'thirty-three' here is symbolic of
as in the Heavens of the fiirty-three

In her book, The Buddhist Philosopht of
Assimilation, A. Matsunaga remarks that 'ln many respects
such a view approximated the SiigalovAda Suttanta whete
deity worship was transformed into gratitude towards one's
benefaotors.' (p 130).

Also mentioned in the 'Universal Door ChaDter' of
the SadLlharma.pundarr ka S[lra are some of the dangirs and
difriculties from which Avalokitesvara delivers his devotees.
From such a rich and free scriptural tradition evolved the
Thirty-three Manifestations of Guanyin to assist the devout
Buddhists cope and live happily in their daily Iives.

t r t r tr



THE THIRTY-THREE
MANIFESTATIONS OF GUANYIN

(1) The Cuanyin of the Willow (Yangliu Ouanyin)

The Rql Willowor Tamarisk (CiiycnS) is also known

as the Cuanyin Willow (Guanyin tiu) The willow is not only

a nuorlhist symbot ot meekness (represented by its sulpleand

;;;;i"; l";g leaves). but the bark and leaves of certain

,0".i", 
-." 

prescrihed as remedies for goitre' dysentery'

;;;;;,;t ind bruises. tn this manifestation' cuanvin is

r"iO io tut" made a vow to cule illness lsee C A S'
',tlilliams- Ou inPs of Chinesc Slmbolism and An Motivcs'

fettv & w"tstt, Shanghai. l94l; repr Tuttle' 1974; under
lwirin* : a w. eue.ni.d, A Dicionory oJ chincre Embols'
R. & K. Paul, 1986.1

(2) Dragon-head Guanyin 0-ongtou Guanyin)

The dragon is a Chinese conception derived mainly

from the lion fig:ure. Hence the drago0 is regarded in China

as ttre lorrl of th-e treasts. Here Cuanyin rides on the head of

the draqon which symholizes sulerhuman nower' while fte

ciin.iJ Jr.eu" is helievcd Io be cclestial (rcsident in the

skv). the Ind-ian naga is terlestrial (resident in the bowels of

thJ-earth antl water). In both cases, they repre'sent the
lrr"iotttli un,t denths' of the sPiritual an'l creativc lil! An

-J'..iieio" go intimalely together! For thc true Anist

evofes ireligious feeting in himself and his work lComlare
',h" anutosv-of $" ,1""p pool' for the 2nd Absonl ion' in the

^utho.'s Ttc Bwldha's T'ochings' l99lh:ch 27 1



,l) C$anyh oflhe Willow
(YaDgliu Cu.nYo)

(2) Dru8on h@d cuarYin
(hngtou CuanYn)

(3) Suttu-banng coanyir
(chijing cuenyir)

(4) circl. of Lisht Gurnyin
(Yu!ntu&n8 Guanyin)
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(3) Sutra-bearing Guanyin (Chijing Guanyin)

The Sutra is a 'thteading together' of the Buddha's
teachings, that is, a Discourse. Guanyin is here represent-ed
as a Sravaka ('listener') or Buddha's disciple who hears the
Dharma and aftains Enlightenment. He is here identified by
a Sufia scroll which he bears.

(4) Circle of Light Cuanyin (Yuankuang Cuanyin)

The 'circle' here represents completeness. 'The

circle of light'therefore symbolizes the all-embracing
compassion of Guanyin. All deeply spiritual people have a
powerful circle of light around them signiffing their energy
and wisdom. [See ch 3]

(5) Playtul Lion Guanyin (Stuhha.kldita Avalokite<vara; Shizi
Youxi Cuanyin)

Tbe playtulness here means (1) the appearance of a
transcendental truth (Dharma, represented by the lion) into
human history, (2) the accessibility of Guanyin to anyone
who invokes bin, and (3) the enjoyment of what one is
doing. The playful lion symbolizes the taming of the animal
within ourselves. All these aspects reler the Guanyin's
Compassion to all living beings. In other words, in the
spiritual life, both work and leisure are as enjoyable!
Sometimes this manifestation is simply called 'the Pla)ftI
Guanyin' (Youxi Guanyin).

(6) White-robed Guaryin (Baiyi Guanyin)

This is Paldara.vasiri, the Prajfra (feminine wisdom
aspect) ofArnitabha. Originally, she appears in the Galbba.-
dhatu Maldala robql in white, seated on a lotus and holding
a closed white lotus in her left hand. According to the



(5) Playful Lion cuanyin
(shizi Youxi cuanyir)

(6) lvhilercb.d ouaryin
(Baiyi c@yin)

(7) Guanyh Relinins on a Lrtus
(Lianwo oumyin)

(8) oranyin Lookns !r the
waierf&l (tingiian Cusyin)
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Commentary on the Maha vairocana Siitra' Pandara vasini

i,"*i'ii" Git"i." light rei) because.she resides in the

B"u"i,."iri vi"o In her original form she is also called rhe
:tri.irrir' 

"i 
e""r"ri,<vara' (chin cuanyinmu)'

(7) Guanyin Reclining on a Lotus (Lianwo Guanyin)

The lotus rcpresents our Budllha-nature which lies

dorrun,-ir". i iningt widrin ourselves . 
The recl ining nosture

,*.*"",, ,ft" pi.sing a*ay of the . 
historicat Buddha

!"ii.""i, tt", ,i*r"titesvati now continues His work until

Maitreya (the future Buddha) comes

(8) Guanyin Looking at the Waterfall (Longjian Guanyin)

He sits on a rock and gazes (that is' contemplates) at

tt," *ut"rtitt *ttiatt t"presents the stream of consciousness ot

impermanence.

(9) Giver of Medicine Guanyin (Shiyao Guanyin)

He is here represented as a universal healer of

sufferings, both Physical and mental'

(10) Guanyin of the Fish-basket (Yulan Guanyin)

This is based on the legend of a Chan Buddhist and

fri, ou"git,". fi"g.ttrru who is believed lo he a manilestatron

of Guanyin carrying a bamboo DasKeI

(11) Virtuous King Guanyin (Dewang Guanyin)

Here, he is represented as Brahma' the 'king of

merit', ior tf,rougtt t'ls enormous merit he was bom in such

a high level
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(9) civer of M.dicine cumyin
(shiyao Gu.nyin)

(11) Vinuous Kins Cuanyin
(D€wang oomyin)

(10) Gurnyin of lh. Fbh,
Bak , (Yulm Gumrir)

(12) Moon in water GuanY'n
(shuiyue Gu Yin)
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(12) Moon in Water Guaryin (Shuiyue Guanyin)

He Eazes conlemnlalively al the moon in dle water'

rrre U.ighi 
-dlsc 

of lhe moon in the^water reliresents tfle

""*-ar'"-"d 
mind The moon's refleclion in the water

symholizes the illusory nalure of worhlly exrstence

(13) One-leaf Guanyin (Yiye Cuanyin)

He floats on the watet on a single leat (like Bodhi-

dharma on a single reeA) His meditation here rePresen$ ue

:"'J,t t^in"' wiere earth can be Projected anywhere - even

;-;;:]; ,hi wav, he is able to save and piotect those

.aii?"[ il" lr,r" oeittrs ot ttre ocean (as nromised in the

Saddharma.Pundarika Siitra)'

(14) Blue-throat Guanyin (Qingiing Guanvin)

This is Nila kantha, already described in chapter 4

(no I l).

(15) Guanyin of Powertul Virtue (Weide Cuanyin)

His virtue has the power to reach out to all living

beings.

(16) Life-extending Guanyin (Yanming Cuanvin)

Heie he grants long lifg

(17) Guanyin ol Boundless Treasure (zhongbao Guanyin)

This manifestation is ba'sed on the Saddharma'

nu",f"it"'ili," "gtrJing 
Avalokite(vara's vow to help

il"'g.l"g ,t*"rl'"i" qut-st oI. t'"a"u" who are cast by a

.arit on',n u rakshashs-inte'stcd islanJ The tfeasure nere



(13) onotor Guanyir

(15) Gudnyin of Powerful vinue
(weide cuanyin)

(14) Blue'thrcat Cuatyin
(Qinsiing GulnYn)

(16) Life€xtendirs Guanyin
(Ymmios coanyin)

\ r l

\\i
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atso symUotizes ttte ttree Jewels (teminiscent of the Ratana

Sutta of the Pali Canon)

(18) Guaryin of the Rock Cave (Yaohu Guanyrn)

He sits upon a rock at a cave-mourh to prolect beings

t oa poiaonou' inurt* that frequent such caves'

(19) Guanyin who Calms (Nengiing Guanyin)

He gran$ calm seas protects sailors anJ sea-going

travellers, a-nd saves the shipwrecKeo'

(20) Anu GuanYin (A-nou GuanYin)

Anu is an abbreviation, :l ilili':lf '[l^:ff',,f;1,f;

**:*h\ilft-a$fi1!$ffiff"'1;
+i: H J#f ;xl.!"J13 &u:i{:1"riryx".;;;;:t
Absomtion to a deep Pool [rcE urE os

Teachinss, l99lbch 21 |

(21) Cuanyin of Fearlessness (Amoti Guanyin)

He has three eye's' four arms (lwo of them playing a

*,.*r'l'"'i'r'i""i---tiJi:.":,:1"J,"":rlJ:";t:rlT:
oendant. This manittstatlon or uudtr)r

ilellbeings to save them'

(22) Parnasabari Guanyin (Yeyi Guanyin)

This manif$tation is founrl in the Parnasabari

on,*o-J'ii''i'" ili',:.::":':l;"1: f;:fi|"iii"li:
pestilence, insed pests' illness anu ts"

(

t,

)
- ) (

\ )
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C@nyin ot Aohdles Trqsrc

(19) Guaryin Wlo Calms
(Nosjirs Guanyin)

(20) Anu cuanyin
(A-nou cumyin)

(23) Vaidurya cueyin
(Liuli cuaryitr)
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(23) Vaidnrya Guanyin (Liuli Cuanyin)

This marifestatioq is based on the Saddharma'

oundarrka Sotra which says that if one who is to be

iecaoitated were to invoke his na$e, one would be saved'

There is a Northern Wei (386-534) account of Sun Jingde, a

Guanvin devotee, who was captured by enemy soldiers, but

rhe nisht before his execution a Buddbist monl appeared in

his dr;m instructing him to recite tie Vaidiirya.raja Siitra a

hundred limes.
He awoke atd did as insttucted. The next mornmg,

the executioner struck his neck thrice with a sword but the

sword brokc each time! He was released and when he

reached home he found that the Guanyin image there had

three sword nark on its head! (Vaid[rya is a kind of gem

called c.t's eye.)

(24) Tera Guanyin (Iuolo Guanyin)

This is a manifestation of motherly love. She is blue-

white in coloul, robed in white and beding a lotus in both

hands. Cfara will be dealt to some detail below under

Aryatere.)

(25) Guanyin of the Clam (Geli Guanyin)

This Guanyin is depicted seited on a clam shell'
Lesend has it lhat the Tang emperor we0zhong (826-836)

lov-ed to eat clams m such an extent lhat the fishermen were
opp.essed by his couniers who were ordered to get the clams'
dne dav thi empe.or was given a huge clam but as he was

oreoarins to eat it, the clam opened itselfand he saw a human
apoarition in it. The monk whom he consulted explained ftat
ii wes a manifestation of Guanyin. The emperor then gave up

eating claDs, and decre€d the building of temple's and images
of Guanyin all over his emPire.
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(24) Tad Guanyin
(Iuolo Cuonyin)

(26) CumYin of the Sir
wrtchs (Liwhi cu6vin)

(5) cuanyin of tle calm
(Geli cu.nyin)

(28) Mrlans'! wif€ ournyin
(Mrl.instu C@yin)
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(26) Guanyin of the Six Watches (Liushi Guanyin)

In ancient lndia, the day was divided into six
four-hour watches. The six \tatches hele represent a whole
day, meaning that Guanyin continuously watches over his
devotees throughout the day without any break, which
effectively covers the le'st of one's life.

(2?) Universally compassionate Guanyin (Pubei Guanyin)

Cuanyin'$ Compassion is not limited in any way
crvering all diiections. ln the meditation of the Positive
Emotior$ (braluru.ihtua), lhis is known as 'breaking the
bafiiers'. Even the evil and seemingly incorrigible is within
the range of her Compassion for the Buddha-nature exists in
every living being.

(28) Malang's Wife Cuanyin (Malangtu Guanyin)

This is another feminine madfestation. She carries
a lotus in hei right hand, and a female skull in her left.

Around 817, during the Tang dynasty, there lived in
China a beautiful country girl who was sought after by many
eligible youths. To choose the right busbaDd, she announced
that she would mary the one who could commit to memory
the Guanyin (Universal Door) Chapter of the Saddharma.
puqCarika (or I4tus) Sutra in one night. Twenty of the rnen
who returned the next day could do so.

Then she set a new requirement dlat her future
husband should be able to memorize the Diamond Sutra by
the next morning. Now there were ten men left, whom she
challenged to memorize the whole of the l,otus Sutra within
a period of three days. Only a youth named Malang
succeeded.

But on the wedding day, the young girl was taken ill
and died. Shortly after she was buried, an old monk called



(29) Anjali cuanyin
(Hezlans cuanyin)

(30) Guanyin of Oneness
(Yitu cuanyin)

(32) Lrtu3-b€.rins cusnyin
(Chilian cunyin)
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at her house and instructed her family to exiume her body.
when the coftin was opened they found golden pieces of
bones. The monk announoed that the dead woman was a
manifestation of Guanyin and then he vanished on the spot.
From that day on, the people in the district beaame faithful
devotees of Guanyin.

(29) Anjali Guanyin (Hezhang Guanyin)

The hands that are put together in wo$hip does not
grasp at worldly things. This gesture represents the lotus and
is symbolic of detachment. When water is poured over the
lotus, none of it will stay on. The hands in such a gesture
are also held at the level of the heart symbolizing
open-hearted ness.

(30) Guanyin of Oneners (Yiru Guanyin)

This Guanyin rides upon a cloud, flics through
space, and subdues thunder, symbolizing that he is one with
the whole universe. The ultimate Truth is all one - the Truth
of the Dharma Realm @hama,dhatu).

(31) Cuanyin of Non-duality (Buer Cuanyin)

Though thing$ appear in this world as a duality: good
and evil, joy and sorrow, beautiful and ugly, and so on, all
these are in the mind. The conditioned mind looks at only
those things it wants to and filters away others or is sinply
blind to them. The enlightened mind see every-thing as they
really are. Even the Ultirnate Truth (Dharma langlage) and
the Conventional Truth (worldly language) are no more
different. The Original Buddha (penfo) and the Emanated
Buddha (zhifo) are not different in the eye-! of the
enl ightened.
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(32) Lotus-bearing Cuanyin (Chilian cuanyin)

The lotus here represents Guanyin's original
Bodhisattva vow. This manifestation is also known as
Padmapall. [See the author's 77u Fiw Buddhes, ch7.]

(33) Water-sprinkling Guanyin (Sashui cuanyin)

SpriDkling water (abhisekn) Md pouring of water
(lalqina) arc yery symbolic acts in Buddhism. The first
symbolizes Dot only the consecratior of a king, but the
entnnce into a new spiritual life (especially when one
commits oneself to Buddhist life and work). The second
represents the shaling of merits with other beings, cspecially
one's deceased relatives. Water also symbolizqs purity, for
example, h the story of the Buddha just before His
Enlightenment when He touched the earth and a great flood
arose washing away Mara'$ evil hosts.

43
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Chapter 7

OTIIER MAMFDSTATIONS OF
AVALOKITESVARA

(l) Arya Avalokitesvara (Sheng GuatryiD; Jap. Sho Kannon)

The tenD 'Arya' translates as 'Doble' as in the
Noble Truths and the Noble Eightfold Patb meaning the truth
or teaching that is both universal ard beneficial for all beings.
fie title is later prefixed to Avalokite(vala's name to
distinguish rhe original form from the lder manifestations.
This is the non-Tantric furm embodying the Buddha's
Compassion.

He has a single face and two afms sometimes clasped
toge'Jnet in af,jali. He is depicted either seated or statrding on
a lotus se3t. Sometimes his left had is shown holding a lotus
and the right in the giving gesture, or the left holdiDg a vase
(kana4dalu) ai the right in tbe fearless gesture.

(2) Cintamali.caka Avalokitesvara (Ruyilun Guanyin, Jap.
Nyoirin Kannon).

This is one of the earliest manifestations of Ava-
lokite(van and appears (e.g. in JapaD) in both Ote Tantric
and non-Tantric forrns. that is. with the human number of
limbs and with numerous limbs. He is fouDd as early as 605
in Japa[ during the time of empress Suiko. However only the
non-Tantric forms are found in Chinese Turkesta[ and China.

In the Guhya-samaja Tartra (c 300), he app€.s as an
emanation of the Buddha Ratnasambhava of the Five Celestial
Buddhas. Here he be3$ his distinguishing mark, the
Wish-tulfilling Gern (cintd.n4lr- The earliejt foms have
only two arms, but later ones may have as many as twelve.
The Cem represeDts the Eolightened Mind in whicb all wishqs
are fullilledj but for the common world-ling, it represents the
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granting of material benefits (which can serve as skilful

means towards Enlightenment)

Cintamani.cakra in East Asia

In China and Japan, Cinta.mani.cakra is often

deDicted as seated by the sea when he is known:ts the'moon

and water' Avalokitesvara (Shuiyue Guanyin, Jap Suigetsu

Kannon). In this form, he usually wears a high head{re'ss,

often with a jewel on the forehqd (otherwise he bea$ no

other iewels). He is usually bare-chested with a long garment

hanging looiely from the waist to the ankles Sometimes his

shoildJrs are covered, and his head leans on the right hand

which may bear an unopened lotus
In the Japanese Tantric form, Nyoirin Kannon has six

arms and is seated in the royal ease posture (the right knee

raised, the left leg in the lotus posture). His head rests on his

oormal risht hand with the elbow somelimes on the right

knee. His-normal left arm is in the giving ge'srure The right

lower arm holds the Wish-firlfilling Gem against his chest,

while the left is in the teaching gesture and holding an

unoDened lotus. The lhird tight arm hangs down holding a

rosarv while the left is raised balancing a wheel on the index

fineei ftence his name). Though Tantric in nature' this form

is;haracteristically Japanese and cvokes a sense of inner

Deace and intense joy
The Padma.cintamani Dharani Sutra (Ruyilun Tuo-

luoni Jing) was rendered into Chinese by the following

translators:

Ratnacinta - between 693 and 706 (I 1083)l

Siksananda - between ?00 and 704 (I 1082);

Bodhiruci - ?09 CI 1080);
Yii ins - ?10 Cf l08l); and
oanaoala - Northern Song dvDasty (960-1126) CI 1403)
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(3)The Eleven-faced Avalokitesvara (Ekadasa.mukla
Avalokitesvara. Shiylmjan Cuanyin. Jap. Jui ihimen
Kannon)

The earliest mention of such a manifestation is made
in the Samantamukia Parivana (pumenpin, Universal Duor
Chanter) of the Saddharma.pundarika or Wlite Lotus Sutra-
the earliest Chinese lranslation which was made in 255: three
others were done in 265 I Dharrnaratsh a), in 2g6 and in 3J5.
But only those of Dharmaraksha (2m - same as the 265
qiition?), Kumarajive (405<06), and Jienagupta and
Dharmagupta (601502) survived. The Samantamukha
Parivarta is Chapter 24 in the Sanskit text and ChaDrer 25 in
the Chinese. The term satnaaa.nulha meanr .iacine all
around in the sense ofshowing uninlerrupted romnassiin to
al l  heings every where.

_ This eleven-faced manifestation is mentionqi in the
AryavalokiteSvara Ekada(a.mukha Ndma Dherani Sdtra
translated hetween 564 and 572 by yasogupta of rhe \onfiern

11.".. dvll.ly as 'Shiyimian glanshiyin sben zhuu iing.(Nanjlo 327: T 20:149) and in 656 hy Xua-ang is'Shiyimian shen zhou jing' (Nanjio 328). The Tiietan
translation, attributed to Silendrabodhi and ye.ses_de. occurs
twice in lhe rcyud Cl-anl'a) serLjljon of the Kanjur under the
tit le of ' tHphags-pa) Spyan-ras-gzigs dban-phlug shal
hru-gcig-na she-bya-haii  gzuns' Ohe peling Tiheran
Trit i taka, ed. D. T. Suzuki: 8:3j3,2:524).

The Thr€e Tiers Symbolism

One of rhe characteristic depictions of tiis mani_
festation is that ofthe six-tiered freprqsenting the Six Realms]
- above the main face are three faces of com_nassion-
lollowcd by three more wralhful ones. rhen by rhrce faces
with a pair of langs ea(h, anJ al ier that one laughing fare,
and tlnally topping them all is that of a Buddha {usuallv
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Amitebha). The three comDassiooate faces look at virtuous
beings and help them. The wrathful faces help evil beings
who need more patience and skilful means. The fanged faces
symbolize the transtbrmation of the animal nature in us into
tho spiritual when we enter the Buddhist life.

The three levels of three faces are also said to
represent the three worlds: the Sense-worlds, the Form
worlds and the Formless worlds, all over which Ava-
lokitesvara's Compassion extends. The single laughing tace
looks at the illusory world and transforms it into true Reality.
The Buddha face on the crown represents the Mahayana Path
that leads all beings to Enlightenment.

The Meaning of the Eleven Faces

h is probable that this form evolved in tndia during
the 5th century as a Symbolic Adaptation of the Vedic god
Rudra who is said to be eleven in numher or have eleven
heads. An early image of Avalokitesvara with eleven faces
and four arms was discovered in the Kanheri stupa in India.

ln Buddhist iconography and psycbological symbol-
ism, the eleven faces represent the eleven directions (the tbur
cardinal points, the directions in between, the zenith, the
nadh and the centre) meaning the whole universe. The centre
symbolizes the starting-point of the Positive Emotions
(LovingkiDdness, Compassion, Altruist ic Joy and
Equanimity).

According to A. Matsunaga, the most common
meanings ofthe symbolism ofthe eleven faces are as follows:
(1) The eleven stages to Enlightenment;
(2) The ten Perfections (pdrami) and the Tathagata:
(3) The twelve links of Dependent Origination (includes the

Bodhisattva's own face):
(4) The eleven faces of Skilful Meais (upaya) and one true

face .epresenting Absolute Truth; and
(5) The eleven ignorance,s (avidld) of sentient beings

4-l
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illuminei by the light of wisdom.
(me Buddhist philosop|ry ol Assimilation, p t23D

$ho!ra.bhuja SahaSra.netra iiyavalokiteivoraEkedn6a,
mukha.nima Dh:imni

The Aryavdokitesvara Ekadasa.mukla Dharani
Siitra (Discourse oD the Eleven-faced Arya Avalokitesvard
contains a popular dharani (mantra for meditation) of the
same name, said to have been recited by Avalokitesvara in the
prcsence of the Buddha. It comprises tl{o parts: the first
comprises preliminary salutations to the Three Jewels, the
Buddha Vairocana, all Buddhas and AvalokiteSvara. The
second section contains the dharani proper.

Narno Ratno.trqJdJa
Nama Ary e-j / fr dna. s d g a r dy a V a i rocat a. ry aha, r dj dt a
Tathdgatdya
Nana sana. tathdgatebhrah Arhatebltyoh
S am! ak. s an b udd he b lry ah
Nama iryAvalolite S wfiya Bodhisattvdra Mahi. saftvdya
MahE.koruniknla

Tad yalhd:
O,rt dhdrd dhard dhtrt dhtrt dhrrt dhnrt ittt vette cale

cale prdcale pftcale hdurnz klsrone vard itt mitt citf iol6
tnapancre rt(lhd.

fie parentheses are missing in the Sanskit and
reconstru0ted fron the Tibetan version. Tlis is the dharani
that is sung at the stan of the Dharmafarer Sevenfold puia.

For the devout Buddhists, the invocation of this
manifqstation acts as a panacq and avens epidemic disease,s,
wards off evil and calamitiqs, keeps away bad dreams,
preveots untimely death by water or fire, counteracts the
effect ofpoison, and serures wealth, security and happiness.
Funhermore, the devotee who mindfully recites the dharani



'(l) Arya AvalokiteSvsB
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will see the Buddhas at the moment of death and be rebotu in
Sukhavati.

(4)The thousand-armed Avalokitesvara (Sahasra.bhlja
Avalokitesvara, Qianshou Guanyin, Jap. Seoju Kannon)

Sometime before the 7th century onwards this
manifestation was popular in Central Asia and is later than the
previous manifestation. This form may bear in the crown up
to five hundred faces wi$ eleven being tie most popular'
The first image of this manifestation was brolght into China
during the early Tang dynasty (61E{26). Around 709,
Bodhiruci translated the Sahasra.bhuja ShaKra.netra
Aryavalokite(vara Bodhisattva DhaianT Stltra ('Qianshou
qianyan guanshiyin pusamu tuoluoni shenjing', Nanjio 319;
T 20:96), the principal sutra related this manifestation. The
Chinese Buddhists also call this manifestatioo by the name of
'Qianbi ' (Ihousand-shouldered) and'Qiankuang'
('Thousand Lights'), the latter referring to the eyes in each
Dalm.

There are several velsions of the legend regarding'the
origin of the eleven heads of this Avalokite(vara. The
common elements boil down to this: AvalokiteSvara
de,scended into the hells and liberated the beings there and
conducted them to Sukhavati (the pamdise of his Celestial
Buddha. Amitabha). He discovered to his dismay, however,
that for every being he saved, another immediately was
reborn there in his place. ln his utter grief and despair, his
head split into teo pieces. Ami6bha caused each piece to
become a head, and placed the heads on the body of Ava-
lokitesvara (who was after all his own emanation) in three
tiers, with the tenth head on the top and his own image above
them all. As a result, Avalokiteivara now has twenty_two
eyes and eleven brains to help him in his work of relieving

fte world of suffering!
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The Thousand Eyes

This eleven-headed manifestation may have from six
to a 'thousand' arms and an eye in each of them. The main
arms usually are lwenly-two appearing in different gesrures
,:::: 

:u!"ti 
and dharma.caba, and dhldna), anrl bearing

drJlerent symbols (e.9. lhe ambrosia vase. the rosay. and the
Dharma wheel). The thousand arms sometimes app# in ttre
form of an aura behind the image and bear symbols tike a
DooK, a!ase. a vajra. a begging-bowl. a wheel, elc. One of
ue,hands, ts risually. i0 the giving ge-sture. The Vedic gods
Eranma. Vishnu and Shiva are somelimes represenreo at lhe
feet of the image.

. The meaning of this mFh is thal in one,s efforts to dogood anit heln orhers. one often meets with seemjngly
insurmou nrable odds rhat may initially devasrar" on".. 

"n"igyand hope. Bur rhose very disasrers are serenilipiry. a Ulessii!
ln disguise. For the true Buddhist work is not aglory-seeking, pleasure-based and ego_boosting venture, but
demands.Sk i l ful 

-Means 
(t le arms). Vision (t le eyes), and

above all Mindfuln^ess {$e facqs). A beautifui towering
rmage of $is manifestarion in lralian marble stan<ls in thi
Great Compassion Hall of the Great Enlignrenment Dhyana
Temple (Phor Kark See) on Bright Hi in Singapore.

(5) The horse-headed Avatokire(vara (Hayagrjva, Marou
Uuanyi0. Jafr. Bato Kannon)

The lerm .Hayagrrva, l i teral ly means .the horse_
necked one' and is one of the most wratiful manifestations of
Avalokiiesvara. usualjy ,jepiute,l wirh a horse_head in his
drshevelled hair. Before being represented as a manifestation
ol Avaloki lesvara. he existed in his own right as an
emanation both of Amitebha and of Aksobhya. Tie Chinese
call him 'Matou Mingwang or Fennuchi Ming_wang,. His
speciaf embfem is the Lfiaru.bodhi (,lncomluabte
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Enlightenment) gesture - the fingers of both hands are clasped
together with the exception of the thumbs and the index which
are extended outwatds and touche's at the tips 0t is also
k f,wtfi as tll,e padma, or lotus, gesture.)

In the Tibetan pantheon, he is one of the 'Eight

Teftible Ones' (drag-gshed) who are Dharma protectots. lt
is mentioned in the Sadhana.mala that he accompanies the
Lokanatha manifestation of Avalokitesvara along with Tara,
and is also found in the retinue ofKhasaryana Avalokitesvara
together with Sudhana Kumara, Bhrkuti and Tare.

The horse is one ofthe Seven Jewels ofthe Unive$al
Monarch (cakravarti) and the Tibetan 'Wind-Horse' (lungta)

lch 51. Just as the Horse Jewel is capable of running to and
subduing all the fout corners of the earth, Hayagrlva
conquers the ocqns of birth, decay, disease and death. He
is sometimes identitied with the Avalokitesvara who appears
among the animaLls and hence is regarded as their protector.
His incessant neighing is said to ward off demons and he is
venerated by horse dealers. He is also said to be manifested
in the Tibetan ritual dagger (phurbu, lit. 'peg' or 'nail')

which has his head crowning the hilt. It is used symbolically
during rituals to 'kill' demons and destroy evil forces.

Other Forms ol Hayagriva

one of the earliest mentions of Hayagriva is in the
Maha.Vairocana SItra (DapiluzhenaChengfo Shenbian Jiachi
Jing, T l8: l) translated in 724. tn his simplest manifestation,
he appears with dishevellcd hair out of which Protrudes a
horse's head wearing a crown ofskulls, and under a belt of
heads hangs a tiger-skin. He brandishes a sword in his right
hand and holds a lasso in the other. Other forms of the
manifestation are:
. One head and fbur arms. The upper hands bear a mace

(sometimes clowned by a skull) and a flower; the lowet
hand holds a wheel (or lasso) against the chest; the right
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hand makes a mystic gssture; and he step to the right on
a lotus throne.

. Three heads, folr arms and four legs. His upper hands
hold a vajra and a ftower, the lower ones draws a bow.
He steps to the right on demons. He is drcssed in a
manner similar to the previous form. This is the form
believed to be invoked by Ati(a (982-1054), the Indian
Buddhist reformer whose teachings formed the basis of
the Kadampa se,ct of Tibetan Buddhisrh.

. Three heads, six arms and eight legs. He bears all the
$ymbols mentioned in the other two forms, but from his
dishevelled hair appears three horses' heads. Usually he
is depicted with a third eye, bearing garuda wings and
garbed in the skins of a lion and an elephant. The upper
arms hold the double vajra and the sword, the next Dair
bears a mace and a pike (kharvangay The tower aims
embrace his ligbt-blue Prajfra, and hotd the sku -bowl in
the left, while the right is in a mystic (abhayalike)
gesture.

AII the fearsome aspec8 of Hayagrlva are intendql
to represent in concrete symbols all that.living beings fear.
In a sort of'reverse symbolism', the very things which one
fears are sublimated !o protect one. After all there is nothins
to fear but fear irself. This is the basis of Hayagriva'i
symbolism.

(6) Cunde Avalokite(vara (Zhunti Guanyin, Jap. Juntei
Kannon)

Cunda is the only feminine Bodhisattva in this set of
seven manifestations. Before becoming a manifestation of
Avalokite(vara, lhe was a Bodhisattva in her own right - as
the embodiment of the Cundd DharanT (Nanjio 344, T
20:185; one of the twelve which appea$ in the Nispanna
Yogavali under lhe Mandala of Dharrha.dharu Vagi(vara),
first translated by Divakara around 685 during the Tang

JJ



54 AVALOKTTESVARA ( 199 la)

qyna$y.
The twelve Dheranl (as manifestations) Iook al ike for

they all appear as two-armed bearing a double vajra in the
right hand and special symbols in the left. Cunda's left hand
usualfy holds a rcsary from which a water-pot (kanandalu)
hangs. ln other Maldalas, Cunda may have up to twenty-slx
arms.

Accordingto B. Bhaftacaryya, the first meDtion ofhel
name is as Candra in the Maiju(ri Mulakalpa (c 200) and as
Cunda-vajri in the Guhya-samaja (c 3ffi) Ilndian Buddhist
Iconography, p 2211. Her Popularity is attested in at least
two ways:

l. That two other translations were made, one by Vajrabodhi
(c 723; Nanjio 345, T 20:l?3), and the other by Amogha-
vajra (Nanjio 346, T 20:78); and

2. That there are a number of forms of her name: Cundi'
Cundra, Candra, Canda, Cundra and Cun'levajri CurlCa
is also an emanation of Vajrasattva and is the only
feminine Bodhisattva who bears his image in the
head{te,ss. She is also known in Java where two images
of her are found on the outside panels of the Chandi
Mendut, one standing bearing eight arms and the other is

seated and foul-armed.

CuDdi as Avalokil€svlra

The first mention of Cundd Avalokite(vara is in the
Karanda Vyfha (Dacheng Zhuangyan Baowang Jing; Nanjio

782-'f 20:47) where we find her Mantra: 'Orh cale cule
cunde (veha'. In this form, she is also known, like
Prajne.paramita, as the Mother of_the 700,000 Buddhas of
tbe three worlds (Koti.Srr or Sapta.koli Buddha.natrl
Cundi.devT).

It is this mother aspect which aPpeals to the Buddhists

of East Asia where her most popular form is that with a
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single face, three eyes and eighteen arms ln lapan, she is

rar;ly reprqsented in a statue form. but more popularly found

in mystic paintings. In $e Carbha.ko(a Mandala. she is

aeoicied in the second sector (sarvajfra parilad, 'the

Omniscient Assembly') bearing eight or eighteen arms, and

is the 'Mother of the Lotus Sector' ($at is' the fourth

Assembly which compises twenty-one forms of Kannon)'
ier two normal hands arc held against the breast in

$e fotus sesture (pddma ot uttara bodhi mudra): her ring and

little fing-ers are clasped toge$er with the second fingers

upright ind touching each other. Two unper hands bear a

a*oid und n b"nn". while the two uppermost ones bear the

orbs of the sun and the moon (representing eternity)'

(?) Amogha.paJa AvalokiteJvara (Bukong Juansuo Guanyin,

Jap. Fuku Kenjaku)

Afuo8ha (lil. 'not void') means 'not in vain'

unfail ing' and paJa means 'lasso, noose, or rope' He is the

manifesiation of various Bodhisattva skills, espe€ially his

ability to save all sentient beings without any exception The

sDecial skilful means here are the four Conditions of Welfare

6anxraha.vastu)'. generosity. Positive sPeel.h. beneficial

actio;, and philosoPhy of equilahlene'ss (or fair equalily)'
Remains of his image have been found at Mathura in

India. His worship is based on the Amogha frasa Hrdaya

Siitra, the first chapter of which was translated in 5E7 by

Jnanagupta of the Sui Dynasty (Bukong Juansuo Zhou Jing)'

His popularity is vouched by the numerous Chinese

ftanslations:
xuanzang (659) - Bukong Juansuo Shenzhou Xin Jing

(Nanjio 316; T 1094)
Bodhiruci Cfang) - Bukong Juansuo Shenzhou Jing

(Danial);
Rainacinta t693) - Bukong Juansuo Tuoluoni zhizaiwang

Chou Jing (Nanjio 313, T 1097);
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Li Wuchan (?00) - Bukong Juansuo Tuoluoni zbou Jing

(Nanjio 314, T 1096):
Bodhiruci (c ?07) - Bukong Juansuo Shenben Chenyen

Jing (tr of Amogha-pasa Kalparaja Sutra; Nanjio 317, T

20t227);
Amoghavajra (l,{y^nl 120'174) - Bukong Juansuo

Biluzhenafo Dakuanting Kuangchenyen (Jing) (Nanjio

1002. T 1002); and
Danapala (Northern Song) - Shengguanzhizai Pusa Bukong

Wang Pimi Xin Tuoluoni Jing (Nanjio 98?, T 1099)'
Amogha.pasa is sometimes regarded a-s an emanatlon

of Maitreya or Ksiri.garbha. who liemselves are emanations

of the Buddha Vairocana. Amogha.pa(a is also one of the

six manifestations of Avalokitesvara mentioned in the

Amogharaja Kalpdaja (Nanjio 31? ch 1, T 1092)'
It is said that Avalokitesvara received a prophecy

twakatuna) c^lleJ the A.mogha.pada Hrdaya.raiani Dharanl

tti"nttu in ttt" last of the ninety{ne world{ycles of his lasl

birth. The devotee who recites this Mantra before his image

on the eighth day of each lunar month is assured of twenty

kinds ofbenefit in this litb and eight at death. The Mantra is

recorded in the Saha(ra.baiu Saha(ra,r-aksa Avalokitesvara

Siitra translated by Amoghavajra (Jinkang Tingyuqie

Qianshou Qianyen Guanzhizai Pusa Xiuxing Yikui Jing;

Naniio 1383, T 1056).
His most popular fo(m in Japan is the one with one

head, three eye's and eight arms. In the Garbha dhahr

Maldala, Amogha.pa(a occupies the outermosl sector of the

Avalokite(vara section. In the four-armed manifestation. the

two upper hands hold a rosary (right) and a lotus (left); the

two l;er ones hold a lasso (left) and a water jug or the vajra
(riqht). In the six-armed form. the normal hands are held

roslether in the lotus gesture (atJdl against the breast
Amogha.paSa made a late entrance (from the 8th

century) into the Japanese pantheon ln ancient time's, he is

not worshipped by the Shingon sect but is now more
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commonly venerated espe.cially by the Tendai sect, Thete are
Japanese images depicting him with a monastic staff
(khakkharO in one of his upper hands and in one form
wearing the Five-Wisdom Crown with the monastic staff in
his right hand. In Japan, his special emblem seems to be the
monastic staff rather than the lasso. The Candi Yago
(eastem Java, latter half of 13th cent) houses Amogha.pasa
as the main image, depicted with eight arms.

(8) Avalokite(vara ofthe Eight Sufferings (Ba Nan Guanyin)

There is a form ofPadmapanl with eight faces which
is said to be the Avalokitesvara ofthe Eight Sufferings. This
manifestation also forms a group of its own with eight
different forms each reprssenting one of the sufferings
mentioned in the Buddha's first discourse: binh, old age,
disease, dqth, parting with what one loves, me4ting with
what one does not love, not getting what one desires, and the
ills of the Five Aggregate,s.

For the simple folks, these eight manifcstations are
invoked against the very things they reprcsent. This form of
expressive spirituality, without resorting to an Almighty
Creatoi, has given Orientals (not necessarily Buddhists)
centuries of psycho-social stability. One has only to compare
the pristine innocence and sirnple joy of the unevangelized
Oriental mind (and ofthe so-called pre{hristian 'pagan' or
'heathen' nature-religions) to the guilt-.idden c.nscience and
nafiow self-righteousnqss of the evangelisr.

For the informed Buddhists, these manifestations
represent objects for constant reflection so that they are not
fooled by the world and its wiles. They give them the
spiritual strength to face the worst that can bappen and yet
calmly enjoy the be,st that litb has to offer. The 'eight winds'
of life (lokn.dhalnnat gain and loss, honour and dishonour,
happiness and sorrow, praise and blame) does not shake or
shiver the true Buddhist. tr
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TIIE GREAT COMPASSION MANTRA

One of the most often rerited of Buddhist prayers is
DoDularlv known as the Great Compassion Mantra or Dhe-
ia4t. It-is found in the Dharall Siitra' of which at least two
Chinese translatioB are klown:

Bhrgavaddharms (Iang, ?65G661) - Qianshou
Qianyan Guanzizai [or Guanshiyinl Pusa Guangda

]uaDrnarl Wuai DabeixiD Tuoluoni Jing (Nfla.
kanthafta) Sutra or Sahasra'bahu Sahasra,r-aksa
Avalokitesvan Bodhisattva Mahd.pu..na. pratihata
Mahe.karudka.hdaya Dhdrali Siitra):

V4irabodhi (Iary, f31-736) - QiarNhou
Qialyan Guanzizai Pusa Guangdayuanmal Wuai
Dabeixin Tuoluorf zhouben (Nllakaltha ndma
Dharali); and Possibly those bY:

Zhitong (rang, 627449) - Qianyan Qianbi
Guanshiyin Pu$a Tuoluoni Shenzhou Jitrg (NIla-
ka4tha(ka) Sutra); and

Bodhiruci Cfang, 709) - Qianyan Qianbi Guan-
sliyio Pusamu Tuotuoni Sheog Jing (N rla.kaltha(ka)
Sutra).

Popularity and EfnclcY

Though the Mantra is very popular amongst Chinese
speking Buddhists, the original Sanskit is lost ard it is
survived only by tbe Chinese translations. A trumber of
asemDts have been dooe at reconstructing the Sanskit
vemion. ln 1980 the autbor colle.led some of drese
transliteratioos lnto a mimeographed bookl€t. The following
frve versions have beeo listed:
(A) The romanized Mandarin of Gold Mountain Monastery,

USA;
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(B) A Saoskit reconstruction by the author;
(C) D. T. Suzuki's rcmnstruction;
bi A version found in a Hong Kong Buddhist booklet; and

iEj A versioo found in an lndonesian Buddhist booklet'

The last two seem to be deriv€d ftom the safie soutce Out it

is fifefv tftat E is based on D) The latest revised

,econstruction of Oe Mantra is found in The Pfrid Book' vol

ll 0ivasilo, l99ld)
Tbe only exhaustive English commentary on the

Maotra that the author has come acro$s is the translation of

tlre Uandaritt by Veo. Hsuan Hua in his The Dh6tuni Sutro

iiino-emerican-suadhist Association, 1976) John Blofeld

it."."e,s that Ven. Hsuan Hua 'has i-o fact extracted a

meaning from every character, but perhaps to be taken as a

list of psychic or yogic clrresPondences rather than as a

translation.' lBodhisawa of C'onpasio't, Shambala' 197E:

o 1081.
Traditional Buddhists believe $at if $e Mantra is

mindfully recited 108 times daily for a ftousaod days' it

,"outa inhu"na" 
"u"n 

ttte ten ditectors of king Yama's court'

ttris is a mtourfut v/ay of saying that when your mind is

concentrated on a positive tbought, you would not fabe hellish

sufferins. After all, if one spends most of the lh'ee y€rs

aoin" t]nan r recitation ofthe Mantra very linle room is left

for tie inclination to kill, steal' or break any of the PrecePts!

Th€ Rebus of EighaY-four SYmbols

The poputarity of the Dbarall is attested not only by

the number 
'of'translitions 

mentioned above but also by its

oume.o,rs printings aone by Pious devote€s for free distribu-

tiot. tn fi." 
"opy 

is 
"lmoit 

always available for the asking

in anv Cttino" 
'doOOftist 

temple ) It is pethaps the only

Buddhist tert that has been put into retus or logogtam

rcfrtJo ot sign representing a wordl so that the illiterate
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[Bukong Jiansuo

to save sentient

(5) Mahd. sottvafa
zisong zhou.l

- 'The Great Being'. lPusa zhongzi

Amogha.pala reciting a Mantra.

(6) Maha.katunikaya - 'Of Cre3t Compassion'. [Maming
Pusa (Bodhisattva Aivaghosa).]

(7) Oth - ('the universal mantric sound. he source of all
sounds.) [Zhu guishen he zhangding song zhou ]

6l

could recite the Dherall'
A traditional total of eighty-four logograms have been

c.nceived alld are here listed with translation and explamtions
(based on Chinese ctmmentaries) \f,here relevant ffte
logogram is d€cribed in square brackefsl; those with att
asierisk 't' are either reconstnrction' or obscure word/s, or
terdr/s best left untranslated:

(l) Nono Patta.trardla - 'Homage to the Tbre€ Jewels"

[Gualyin standing on a lotus with a iosary in his hand']
Ode should recite the Dharani calidly' with a clear

aDd co0centrated mind and with faith.

Q) Nano Arya - 'Homage to the Noble...' [Ruyilun Pusa
(Cinta.nali.cakm Bodhisattva).l

Be determinei iD keeping to the- Dharma and gene-
rating the Will to Enlightenment (Bodhicitta)'

(3) Avalokitelvafiyo - 't rd who he-€ds the cries of the
wotld'. lchibo Cuanshiyin Pusa (Guanyin bearing an
a.lmsbowl).1

(4) Bodhisafinfo - 'The Bodbisattva'.
Pusa (Amogha.paSa Bodhisattva).]

He appea$ with a large'army'
beiDgs.
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All suffering spiritual beings will put iheir palms

togefter when listening to the Dharani

$', Sor,a obhoyah\vl Sana.Fabhayc\ -'M^y all be without
' 

fear!' [Si iatian Wang (Catum maharajika) l

O\ Sudhag.dLlyo (possibly Saddharma'daSya) - 'Seeing
'- ' 

rt 
" 

Suttit" i.o'. lcuishen (A follower of the Four

Cele'stial Kings).I

(10) ivdrio rtltrwt (vl Jubtenama) imaft iryo - Bodhisattva

Nagerjuna.

(l\ Avllokitelvoro.garbha - "fhe womb (source) of
'--' 

Avalokite(vara'l lYuanman Baosheng Lushenafo (a

manifestation bf Vairocana).]

rl2\ Namo nttak\4tha (rl nara'kindhF'Hon.|qe to the Blue-

throated One'. lvairocana Buddhal

n3\ Srt nahdbhadftsrdlne - 
'The Holy G(eat One who

reioices in the auspicious'. lYangmingrou Shenwang' the

G;athead Deva raja (Mara's relative) l

,l4\ San'artha-subh4m - 'All beneficial and be{ltiful''

{Ganlu Pusa (Bodhisattva of the Dew)'l

(15),4Jc)4''t -'Invincibte'. lFlying Yaksha Celestial King']

fl6\ Sana,sottva.nnmo.rorga - 'A gathe'ing of all those
'-'' 

known as'beings' [The Powerful King' Bhagavata']

(11\ Mahd.dhdtu -'The (four) great elements"

lJunzhali Pusa (Bodhisattva Kuldali?) ]

(18) Tad tathd -'That isthus:...'. [Arhat with long tongue ]
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(19) Ofi avolol@ - 'Olh, He is one who surveys down
below...' lcuanshiyin Pusa with pal6s together looking
stem, but full of clmpassion.l

QO) It Xe -'He surveys...' lMaha.brahma Deva.eja.]

QD Kalate (vl Karate) -'The Shaven-headed One' (Kfiti-
garbha?). [Ruler of the devas (with smiling face).]

Q2) Hari -'Charmingly beautitul'. [Mahesvara Devaraja
(I-ord of the Thirty-three).1

Q3) Mahn.bodhisqttva - 'Tle Great Bodbisattva'. [Shixin
Jeng wuzhaluanx in Satuo.l

The Bodhisatwa is one whose mind is fitu| and does
not wander.

Q4) Sorta sorvo -'All! Allt'* lBodhisafia RatnakEta.]

Q, Mdld nald -'Garland! Garland!'* [Youthtul Pen4ara.
vasini wirh a Wish-tulfilling Gem.l

Qq Man nuha-tudalarh - (possibly Mati nasi hrdclath),
'Masi Masi, the heart!'* [White-haired Amitabha.]

QTt f'uru turu kamah - 'Kuru Kuru, the Deed!'*
[Kongsheng Pusa (Bodhisattva 'Empty Body').]

Q8) Kuru turu viarati (vl Dhuru dhuru bh4ilste) - 'Kttrtl

Kuru, He succe€dsl't' [YaDjun Pusa (Adarnant
Bodhisattva).1

(29\ Maha-ijayati (vl Maha.bhahale) - 'He $ucceeds
gr€tly'. lDali Tianjiang (Great StreDgth Heavedy
General).1
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'llo\ Dtturd dhara -'Those who uphold (and) those who.do
'"-' 

;;. 
- 

nh. Great Person (maha purusa) practising

asceticism.l

(!l\ Dhorin - 'The upholder (or, barer)' lshiziwang
bingyan songdu (A lion-king) l

(32\ sutu a(vl J!4/tJ4) -'courageous' lcuisui Pusa l
i ioOirutw" ttotOiog a golden pestle for subduiog

Mala's relativas.

33\ Cola cala -'Shalie! Shake!'* Pili Pusa l'"-' ---rttonc"tcr""tt 
Bodhisattva holding a golden wheel'

A4) Ma!i,4 bhtanaro - 
'My 'black be€"' (a name for the

'- 'curl 
on the forehad retresenting fte'Third Eye' or

iJin" ey";. lcreat Evil-subduing vajra (holding a

golden wheel).]

rjs\ Mubir - 'One who is free' [Bodhisatwa of all tbe

Buddhas with Palms together'l

rJ6\ Ehi ehi - 'co(l|el Come!'* lMahelvara DevardjaJ

rJ1\ Qtinrta chinda - 'Breakl Breakl'* Uiana Mojiang

Tianbing (Deva.raja)'l

r;8\ Hanoh uachali tI?rcbably Halsho'tt Prucari' - 'Goi.lr9
'""' 

iu"i" ri'it"ppr"*s:. lGuanshiyin Pusa carrying bow aod

arrow.l

69\ Bhdsa bhnsarh ltttobribly Bhtsta'bosyam) - 
'lp""k]"q.

'"" "-u 
"-pj"tr"g'.imree-eyed 

Earth cuardian holding bell

in left hand.l
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(4'O) Pregfa - Avtitabha, GuaDshiyin's teacber.

(41) Hutu hulu mdld -'Hulu hulu, garland'. [Babu Guishen
wang.l King of fte eight kinds of suffering spiritual
beings.

(42) Httlu htiu hrth * - lsibi Zhutian.] Four.amed deva.

(43) Saru saru * - lshuoluo Shuolo Pusa.] Bodhisatwa SaIa
Sara.

(6) Bodhifa bodhiyo - '(Fot) Enlightenment, Enlighten-
ment'. lcuatyin helping various beings.]

(47) Bodhtfa bodhlryo - '(For) wisdom, Wisdorh'. lAnanda.l

(48) Maitrcla - 'The Loving One' (the tuture Buddha).
lcreat Cart Bodhisattva.]

(49) Ntla.l<olt h4 - 'The Blue-throated One'. [Bodhisattva
Nagirjuna.l

He bolds a goldeD knife in one hand and erpounds
thc Abhidharma.

(50) Dariinid (possibly Dalxtata) - 'worthy of being
$een'. lRatnadhvaja Oolding up an iron foik).]

(51) Pato,n^nL* - Qoubttul meaning: 'Drinking'? Possibly
Bhcfa.nuM) tB{]dhisfi'ra Golden Light Penmnt.l

(52) Svdhd -'Well-said'. [Santou shansheng jiatu ailong.]
A three-factd divinity.

(53) Slddhay - 'For acoomplishment'. [Bodhisattv. Seri-
putra.l

65
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(54) ,iwn - 'Well-said'. lcuaoyin staoding on a huge turtle
on the Ganges.l

f,51 Mahn.sitdltdyo - 'For great accomplistuneot" [Bodhi-
sattva Radiatrt Light.l

(56) tvdha - 'well-said'. lMaha.maudgalyayena (with robe

on monastic staff).I

(57) Siddha.yoSe - 'The one yoked to accomPlishment''

lBodbisattva of all the Devas.l

(58) lvordfo - 'The lrrd'. [Amitabha Buddha helping the
deities.l

6, Staha - 'Well-said'. lAshena Pusa (holding bowl
hish).1

(ffi| Ntta.kgtuha - 'The Bluethroated One' lBodhisawa' ' 
Mountain Sea Compassion helping Hinaya[a saints']

(61) ivat td - 'Well-said'. [Bodhisattva Candam l

62\ vardhlnLnsJa - gnssibly varananara"fo fte besutiful-
faced woman', or Vara.vahortra 'With a ble'ssed
vehicle.') [BodhisatNa Ratnamudrahasta']

He holds a golden axe.

(63) .fvdrd - 'Well-said'. Uuriluo Pusa.l
A Bodlri$attva wering st aw sandals walking on the

r('4\ Siltrlu-Sira-nukhdy4 - 'To the one whose he3d and face
is like a lion'. [Bodhisattva Bhai$jya reja'l

He is {anderitg around healing beiDgs'
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(65) Jralr, -'Well*aid'. [Yuanmar Pusa.l

(661 Sorva,naha.sidtlhtya - 'For every great accomplish-
ment'. [Bodhisatqa Bhaisajya.samudgata.]

He i$ wandering arc$nd healing beings.

(61) lvdho -'Well-said'. [Seriputra, Bodhisattva of Great
Wisdom.l

The Sutras are tied arcund his waist.

(68) caLra.tiMfiya -'For the wheel-like accomplish- nent''

lTiger-roar Celestial GetDrsl']
He hotds a bade-.xe.

(69) Setun - 'Well-said'. lzhutian Mowang (Mara King of
all the heavens).]

QO\ Pdno.hoitdra - 'To the one witb a lotus in the hand'.

[Lingxiangtia[ Pusa (Bodhisatwa Spiritual Fragrance
Heaven).1

He holds a Wish-tulfilling Urn.

(71) .fvald - 'WelFsaid'. [Bodhisattva scattering flowen l

02) Nrta.k0nthL.eiktrrdt4 - 'To the dreadtul-looking
Blue-throated One'. [Bodhisattva Puma.l

(73) Jldrrd - 'WelFsaid'. lBodhisattva Tera as a girl.l

04) Mah4.$i.tanko6ta ('d Maeai.lan*orata) - 'To dre
great caring seer', [Bodhisattva Samadhi.dhyana.]

He sits crosslegged holding a precious lamp i! eich
hand.

Ot Jlarrtr -'Well-said'. [Bodhisattva Maha.kasyapa.]
He holds a rosarY in his hard.
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Q6\ Namo Ratn,,.traydlo - 'Homage to lhe Three Jewels"

lBodhisattva AkeJa. garbha.l
He sits on a rcck holdirg a flower.

(77) Nati@ trya - 'HoDage to the Noble...'. [Bodhisattva
Samanta.bhadra.l

He sits cross-legged oo the precious 'hundred'

elepbant.

(t8) AvofoLite - 'Who surveys (the world)'.
MafijuSril

He sits on a lion with his right
'emptincss' gestuae.

lBodhisattva

hand in the

(,g) lwrala - 'EespoDding to) the voic4s (of lhe world)'

ICuanyin Pusa.l
Here he appears as Bodhisatwa Thousand Leaves

Golden t tus, the Bodhisattva who fte€s one from
athchment to visual forms.

(80) Jvdrd -'Well-said'. lcuanyio Pusa.]
Here he appe3ls as $e Bodhisatwa who fiees one

ftom anachment to souods

(81) Oth siddhfaxu - 'Orn, let it be accomplished!' lcuanyio
Pusal

Here he appears as the Bodhisafia who frees oDe
froo anachment to snells'

(82) Morurc - (Sound symbol). lGuanyio Pusa.l
Here he appears as the Bodhisattva wbo frels one

ftom attachment to tastes.

|,831 Padno - 'Of e line of verse'. lcuanyin Pusa l' 
il".e he appean 8s the Bodhisaava who frees one

from attachment to touch.
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(84) .fwtur -'well-said'. [Guaryit Pusa.l' 
Here he appea$ as the Bodhisattva wbo ftees one

ftoD attachrent to dle mind:

Sound Po.*ry

While it is posrible to aanslate or explail some of the
words. il will be ooted lhat most of lbem do bot have aqy
meadrg, but 8re simply souod-symbols (denoted by ao
asterisi'o). Therefore, to look for tbsrtr h a saDskrit
dictiomrv would be fuiile. They beloog to the category of
'souad poetry' which app€als to the depth of oDe's heart like
childrcis nuntry ft!'Des and storiqs, iolk sotrgs' atrd
folklore,

Dtrtr
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GUANT'IN IN CHINESD MYTHOLOGY

Mytholog/ and lrgend

A myth is a basic form of religious symbolism and a
kind of symbolic communication. It contains specific
accounts regarding superhuman beings atld extraordimry
events or situations in a time tbat is altogether different Aom
that of ordinary humad experience. ln other words, this is an
attempt at communicating higher principles or spiritual values
(as against social noims and materialistic priorities).
M,4hology preserves and transmits principle's and values
which a society hold as ultimately real and which gives

meaning to their present circumstances to be able to cope with

them.
The concept of time in a myth is the eternal c-osmic

stage (such as that ofthe Saddharma.pur.4uika Sutra). When
an aspect of mtthology manifests itself in time, it is called a
legend. The protagonists of legends are usually great

religious founders but may be petsons of great quality or
virtue. Beiog a part of mlthology, the truth of legends is not
questioned because they are meant to be imtructive, not
liistorical. One such legend is the well-known Chinese
account of Avalokitesvara's as Miaoshan

TIIE MIAOSTIAN LEGEI\'D

The legend goes that in the eleveoth year of the
Jintian ('Golden Heaven') era (that is,258? BC), thete was

a king Miao Tohuangor Miaochung, rulerofxinlin, who had

three daughters (Miaojing, Miaoying and Miaoshan) but no

sons. It is said that when Queen Pota conceived Miaoshan

she dreamt of a heavenly pead which changed into a blaziog
sun which fell down at her feet.



Chapter 9

gt will be noticed lhat drere is a discrepancy widr
regards to the dates - the Buddba was bom in 623 BC. This
being a legeod, no explanation has been given for it. One
possible explanation is lhat fris is an ancient preBuddhist
legend which was later influenced by Buddhism.l

The disappointed king found suitable husbands for his
daughters so lhat he might have an heir to the throne, The
youngest, Miaoshan, however, refused to marry, sayiDg that
she prefened to d€dicate her life towards Buddhahood.

Miachan's Reounciation

After rcnouncing the world, she retired to fte nunnery
of White Spaffows. The king used every me3ns he could to
make hei change her miad, employing increasingly horrific
thrqts and techniques reminiscent of those us€d on young
Temiya in the Jatakas. when all attempts ftiled, the
exasperated king had the nun Miaoshal dismembered 0ike
Khantivadi in the Jatakas) but it is said that the limbs
regenerated therDselves that ve.y day! Then the furious khg
had the ounnery razed to the ground. But, according to one
accourt, a sudden shower put out the blaze. In the end, fte
king order€d the nun Miaosha[ to be beheaded. But the
exe@tioner's sword broke into piec€s wheb it struck her
neck. The king then had her to be straDgl€d with a silken
cord.

Suddenly a gr€t windstorm arose aod obscured lhe
whole sky. Theo a beam of light appsred 8nd sunounded
hei lcf Manif€station (4) of the Thirty-three, ch 6.1
Suddenly, rhe local tutel8ry god, in the forn of a tiger,
bounded fonh from the forest and took her away on his back
into the mountains.

Miaoshan's Enlightenmcnt

It is said ftat she was reborn in the hells whe.e her

7 l
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purity and compassion liberated all beings there fiom their
sufferings. The Chinese legend goes on to say that this
alarmed the Registrar of the Living and the Dead who
immediately reported the mafter to king Yama. (For without
the hells, there would be nojusticeon earth when the evils go
unpunishedl)

King Yama, of couase, ordered Miaoshan to retuln to
the human world. On he( return, the Buddha Amitebha
appeared to her on a cloud and instructed her to retire into
solituy meditation on the island of Putuo Shan some three
thousand rhiles away. The Buddha gave her a heavenly peach
which would not only sustain her for a year without need for
food or water, but also give her eternal life

Putuo Shan

The local tutelary god, in the form ofa tiger, carricl
her with wind{ike spe.ed to Putuo Shan island where she
dwelt in the Xuan-ai Cave and practised meditation for nine
years. At the end of that period, she attained EnliShtenment
and the young boy Huan Shancai (the 'Golden Youth')
became her first acolyte.

One day, Miaoshan through her divine eye, saw that
some fishermen had caught the ihird son of a Dragon King of
the Sea who was wandeling the seas in the form of a fish.
Miaoshan immediately sent Shancai to purchase the fish from
the market where he was put on sale. [Cf Manifestation (10)

of the Thirty-three, ch 6.1
After the fish was freed into the sea, the Dragon KiDg

was extremely grateful and sent through his grand{aughter,
l4ngnii (the 'Jade Maiden'), a liSht-emitting crystal so that
Miaoshan could read the Scripturas in the dark. Longnii was
so inspired on looking at Miaoshan that she solght Permission
to be{ome hea acolyte, too. In due cou(se, Miaoshan
converted her parents aod continued helping other beings'
postponing her own final Nirvana.
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Othei Versions of the Le{iends

According to one account, it is said that the king
suffered from a terrible incurable disease as a result of
buming the nunnery down. The disease could only be cured
by a concoction made from a hand and an eye of t putianien,
'one who is never angry'. Miaoshan of course obliged ber
father who was healed as a result of the sacrifice. WheD the
king discovered the identity of$e donor, he was shocked into
contrition and converted to Buddhisn.

Another account says that Miaoshan's father was an
lndian raja who was blind. In order to convert her father,
she employed a skilful means, Appearing as a stranger, she
informed the raja that his sight would be restored if he
swallowed an eyeball of one of his daughter's.

None of the horrified daughters would consent to
sacrifice an eye. Miaoshan then conjured up one and gave it
to the raja. Wlen the raja's sight was restored, Miaoshan
spoke to him of the futility and vanity of the world where
even children would not help their own parents.

Thus is the version of the Miaoshan that is the
simplest and the one ftost often quoted by Westem scholars.
This legend is the basis for the most common manifestation
in Chinese paintings ofGuanyin which are often found on the
altars of Buddhist homes. She is depicted (usually standing
on a lotus or a wave) hotding a flaming jewel in her hand
which are in meditation or praying gesture. She is
accompaoied by het two ac.lytes with Longnii usually on her
right and Shancai on her left.

GUANYIN GIVER OF CI{ILDREN

lnhisbook, Epochs of Chincse and Japanese Art (vol
I pp 105 124), Fenollosa describes the painting of a feminine
Guanyin by the 7th century artist Yen Lipen. Foucher is also
of the oDinion that the feminine manifestation of Guanyin was
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in existence by that time. We know for certain, however,

that by the Tang dynasty, theSongzi Cuanyin (Guanyin Giver

of Children) was being worshipped by those wishing for
children.

There are two distinct forms of feminine manifestations of
Guanyin. The more ancient one is lndian in form and
wearing princaly garments and jewels. She is usually
depicted seated crosslegged or sidewise on a lion with either
leg pendallt. Her hands ale either in the meditation, the
giving or the fearless ge'sture.

The second form of the feminine Guanyin is more
simply dressed totally in white (including her shawl) wift few

ornaments. She looks motherly and smiling. This is the

manife,station based on the Saddhaflna.puldarika Sutra where

it is mentioned (in chapter 25) that Guanyin will gmnt

children to those who are in need of them. She holds a child

in her arms, but it is not hers; she ieadily gives it away to

anyone who needs one.

l,ater Forms of Songzi Guanyin

Later forms of Songzi Guanyin often show a vase
(sometimes carried by Longnii) and a dove. (In fact, it is the
Dresence.of this bird that immediately identifie's a feminine
manifestation of Cuanyin in China.) Sometimes, she is

representql standing on a dragon. Shancai is usually

represented standing beside her in a worshipping gesture.

ln one ofher hands, there ls usually a rosary of Peatls
(which is sometimes held in the dove's beak) She also

sometimes holds the willow branch which may be in a vase
(which would otherwise contain heavenly ambrosia)..In some

representations, she pouls the h venly ambrosia in great

str€m out of her vase.
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Chinese ld€als

To the Chinese (including non-Buddhists, in many
cases), Guanyin represents spiritualvirtues, butalso the ideal
of feminine beauty. Beautiful(and cspocially virtuous) young
girls are often said to be 'Guanyinlike'. Similarly, the
willow, with which she is associated, has a gentle supple long
le3ves.

Even though Chinese cultu.e is patrilinear where sons
are favoured over daughtersr mothers are accorded great
respe4t in the family. Filial piety is regarded as a primary
social virtue in both Buddhism and Confircianism. Guanyin
represents the mother figure of the Chinese society. She
exeoplifics patient concern and unconditional love.

Guanyin and Taoism

When Buddhism was more qstablished in China, it
be4ame bitter rivals with Taoism. (Confucianism was
state-sponsored and as such did not feel the threat of a
'barbalian' religion.) At one point, the desperate Taoists
even invented a story that when Laozi di$appeared frorn
China. he went We,st. and that the Buddha was a
manifestation of Laozi!

The Taoists went funher to outrival Buddhism by
assimilating the lafter's liturgy and meditation methods. By
the 4th centu.y there was a clear Buddhist influence upon the
literary style of Taoist sc ptures and the philosophical
expression of the great Taoist masters. At one point they set
up monastic community called kuat as a reaction against the
Buddhist system.

One of the most interesting development is their
adoption of Guanyin through the local cult of the goddqss
Niang-niang. Io early times, tiere were two forms of the

+godde,ss, the northern Chioa variety (Iaishan Niangniang)
regarded as a prctector of landiwellers, and the southeft

75
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variety Ctianhou Niangniang) wbo was the guardian of
se3-farers.

The child-giving Guanyin of the Saddharma.
pundarlka Sutra is similar to the Taishan Niangniang. The
Guanyin of the Avatarnsaka Sutra, known valiously as
NanhaiDashi (Guanyin of the Southern ocean), Cihang Dashi
(GuaDyin of Ocean-bound Compassion), and Putuo Dashi
(Guanyin of Putuo Island), was similar to the Tianiou Niang-
niang. In due murse, both forms of Nia[gniang merged into
one and loday it is possible to find in a Niangniang shrine, a
child Guaryin flanked by Eye Light Niangniang (Yankuang
Niangniang) on the right and by Smallpox Niangniang
(Douzhen Niangniang) on the left.

Meaning of lhe Guanyin lrgerds

ln various Guanyin legends (especially the Miacshan
story) are buried innumerable morals and principles that serve
as guideline,! and inspiration for personal develop-ment and
social stability. Only some of the simpler and relevant
meanings will be medtioned here.

(l) The posiaion of women. While Guanyin symbolizes the
ideal of Chinese womanhood, Miaoshan represents the
womao who suffers in a man{ominated world. Ultimate-
ly, her own virtues redeem her and she brings spiritual
benefits to those very people who torment her.

(2) The difficulty of doing good. The Miaoshan legends
show that sometimes one has to go through ttials and
tribulations befote gaining spi(itual development. In a
sense, one is being'tested'. lfone is trueto one's ideals,
then all these difficulties are serendipitous or 'blessings

in disguise'.
(3) The good will receive help. lf one is pu.e at heart, help

will come from various, even unexpected, sources. The
tiger helping Miaoshan tepresents our animal nature
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transformed into our Bodhicittawhich is in turn tepresent-
ed by Amitabha appearing on a cloud.

(4) A balance of emotion and r@son. The common masses
are not so much interqstql in religious philosophy as in
religious action. Through Cuanyin, the simple folks find
that they could cope with their day-to{ay domestic and
social difficulties more easily without recourse to
superstitious magic and costly lituals. Above, they are
given an avenue ofemotional expression _ a psychological
safety-valve free ofthe guilt and terror oftheistic system.

(t The universality of truth. Guanyin appears in almost
every conceivable form. Miaoshan's nunnery is burnt
down (Fire) by the king but she survives. A great
windstorm (air) arises during her execution after which a
tiger from the tbrest (Earth) carrie's her off. Lastly, she
is instructed by Amitabha to spend retreat on an island
(Water). In other words, a spiritual person is at peace
with and is a.ssisted by Nature herself.
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