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Bodhisattva Mañjusr� in the Nine Mah�y�na 
Vaipulya S�tras
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Abstract
Bodhisattva Mañju�r� is renowned as the prince of the Dharma because of his profound 
wisdom. Mañju�r� is depicted as holding a flaming sword of wisdom in his right hand and 
the stem of a lotus flower surmounted by the Prajñ�p�ramit� S�tra in his left hand. All the 
attributes of Mañju�r� point to the wisdom that he personifies. Mañju�r� is mentioned in 
many of the philosophical discourses attributed to Buddha ��kyam�n� in the Mah�y�na 
S�tras. The P�l� Canon, however, makes no mention of him. Because of his deeds, he 
is an immensely popular and important Bodhisattva in East and South Asia. In New�r 
Buddhism, the texts are known as the Nine Dharmas (Navavaipulya S�tras) are still 
being worshipped in Nep�l today. They are not considered as the canon of a particular 
lineage or sect, but their role is that of a canon in New�r Buddhism. In these Nine 
Dharmas, Mañju�r� is depicted in a major and significant role. In early Mah�y�na texts 
on the perfection of wisdom like A��asahasrik� and Pañcavimsatisahasrika, Mañju�r�’s 
name occurs occasionally but no prominent role is assigned to him.Specific mention is 
made of him in the Sapta�atika Prajñ�p�ramit� S�tra of Prajñ�p�ramit� literature, the 
Saddharmapu	
ar�ka S�tra, and the Ga	
avy�ha S�tra (Avata�saka S�tra). This paper 
will focus on Mañju�r�’s role and contribution in these three S�tras. 
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Introduction
Bodhisattva Mañju�r� is renowned as the ‘Prince of the Dharma’, because of his profound 
wisdom.1 Iconographically, Mañju�r� is depicted as holding the flaming sword of wisdom 
in his right hand and the stem of a lotus flower surmounted by a Prajñ�p�ramit� S�tra in his 
left hand.2 All the attributes of Mañju�r� point to the wisdom that he personifies.3 Mañju�r� 
is mentioned in many of the philosophical discourses attributed to the Buddha �akyam�n� 
in Mah�y�na S�tras such as the Prajñ�p�ramit� S�tra, the Saddharmapu	
ar�ka S�tra 
and the Avata�saka S�tra. The P�l� Canon, however, makes no mention of him. Because 
of his deeds, he is an immensely popular and important Bodhisattva in the whole of East 

1 M�n Bah�dur ��kya, Sacred Art of Nep�l, K��hm�	
u: Handicraft Association of Nep�l, 2000, p. 76.
2 Jonathan Landaw and Andy Weber, Images of Enlightenment: Tibetan Art in Practice, New York: Snow 

Lion Publications, 1993, p. 61. 
3 Ibid, 
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Asia and in the Mah�y�na circles of India, Nep�l, and Bhutan. The Indo-Scythian monks 
Lokak�ema translated related Mah�y�na S�tras into Chinese in late second century 
C.E.  Mañju�r� appears in six such S�tras, i. e. the A��asahasrik� Prajñ�p�ramit� 
S�tra (T. 224), the Wenshushili wen pusa shu jing  (T.458), 
the Drumakinnarar�ja Parip�ccha S�tra (T 624), the Lok�nuvartana S�tra (T. 807), the 
Dousha jing (T.280), and the Ajata�atru Kauk�tysavinodana S�tra (T. 626).  

In China, the text ‘Mañju�r� buddhak�etragu	avy�ha S�tra’ was translated at the end of 
the third century 6 and Vimalak�rtinirde�a S�tra around the sixth century.7 In the latter text, 
Mañju�r� had profound discussions with the lay Bodhisattva, Vimalak�rti. 

Paul Williams suggests that the Cult of Mañju�r� started in Central Asia (Kho��n?) or 
even China, during the early centuries of the Common Era. Mt. Wu-tai of Mañju�r� in 
North-West China became one of the major pilgrimage sites in the early first millenium.8 
It had been the most important place and center for the Cult of Mañju�r� Bodhisattva since 
the fourth century A.D.9 During the Tang Dynasty, the cult of Mañju�r� flourished with the 
support of the leaders of Hua-yen schools.10 

The monk Amoghavajra (705-774), who spent his entire life spreading the Mañju�r� cult 
in Tang China,11 was one the most influential persons in the history of Chinese Buddhism. 
He was a great translator, ritual master, teacher and preceptor to three emperors, 12 and 
he propagated tantric teachings in China. He also established Chin-ko (Golden Pavilion) 
Monastery on Mount Wu tai.13 It is largely due to his efforts that the cult of Mañju�r� 
became the national cult in the late T�ng dynasty in China. 14 

In Mah�y�na Buddhism, the ideal is the Bodhisattva, who cultivates merit to attain 
Buddhahood, but takes a vow to help all sentient beings to attain Buddhahood, thus 
remaining a Buddha-to-be.15 Bodhisattvas, who have achieved a high level in their 
practice, are considered to have great powers, including those of salvation, very similar 

4 Paul M. Harrison, ’Ma�ju�r� and the Cult of the Celestial Bodhisattvas,’ ‘Chung-Hwa Buddhist Journal, 
No. 13, 2000, p. 157.

5 Ibid, p. 164.
6 Paul Williams, Mah�y�na Buddhism: the Doctrinal Foundations, London: Routledge, 1989, p. 238.
7 Ibid, p. 238.
8 Ibid,
9 Raffaello Orlando, ‘A Study of Chinese Documents Concerning the Life of the Tantric Buddhist Patriarch 

Amoghavajra (705-774 AD)’, Ph. D. Dissertation, Princeton University, 1981, p. 56.
10 Ibid, p. 56.
11 Raoul Birnbaum, Studies on the Mysteries of Man�ju�r�: A Group of East Asian Man�d�alas and their 

Traditional Symbolism, Boulder: Society for the Study of Chinese Religions, 1983, p. 25.
12 Ibid, p. 25.
13 Orlando, op cit, p. 56.
14 Birnbaum, op cit, p. 29. 
15 Paul Williams (ed.), Buddhism: Critical Concepts in Religious Studies, Vol 3, New York: Routledge, 

2005, p. 182.
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to those of the Buddha. The Bodhisattvas Mañju�r�, Samantabhadra, and Maitreya are in 
that category.16 

A large number of texts relating to Man
ju�r� can be found in Chinese whereas not much 
exists in the Sansk�t language as many Sansk�t Buddhist texts disappeared or were 
destroyed after the disappearance of Buddhism in India. At present there is no complete 
Sansk�t Buddhist Canon, but some Sansk�t Mah�y�na Texts have been found in various 
areas like Nep�l, Tibet, Gilgit and other areas.17 Most of them were discovered in Nep�l, 
which has historically played a major role in the preservation and subsequent dissemination 
of the corpus of Sansk�t Buddhist literature. The Mithil� Institute of Darbh�g� has 
published some of these numerous Buddhist Sansk�t texts.18 Many other institutes or 
groups such as Central Institute of Higher Tibetan Studies (S�ran�th), Vi�va Bh�rat� ��nti 
Niketan, Caukhamb� Sansk�t Sa�sth�n and Oriental Institute Barod� published these 
Buddhist Sansk�t texts.

These Sansk�t Buddhist texts came to be known to the general public after Brian Houghton 
Hodgson, a British Resident in Nep�l,19 discovered them and made them available to 
western scholars. The total number of volumes he discovered is estimated to be about 381 
bundles, including two hundred copies of manuscripts which were distributed to European 
scholars.20 

The nine Mah�y�na scriptures constitute the most important scriptural Buddhist texts in 
New�r Buddhism and are referred to as the Nine Dharmas. It includes - Prajñ�p�ramita,  
Ga	
avy�ha, Da�abh�m�ka, Sam�dhir�ja, La�k�vat�ra, Saddharmapu	 ar�ka, 
Tath�gataguhyaka, Lalitvistara and Suvar	aprabh�sa.

These nine Mah�y�na Buddhist texts are the main texts for New�r Buddhism and are still 
being worshipped in Nep�l today. They are not considered to be the canon of a particular 
lineage or sect. But, according to J. K. Nariman, their role is not less than that of a 
canon in New�r Buddhism.21 The Nine Vaipulya S�tras, as the basic scriptures of New�r 
Buddhism, are regarded as the main canonical texts for the Bodhisattva tradition. The nine 
Mah�y�na scriptures constitute the most important Buddhist texts in New�r Buddhism 
and are referred to as the Nine Dharmas. 

Brian Hodgson defines ‘Vaipulya, treat of several sorts of Dharma and Artha, that is, 
of the several means of acquiring the goods of this world (Artha) and of the world to 

16 Ibid, p. 182.
17 Akira Hirakawa, A History of Indian Buddhism from S�akyamuni to Early Mah�y�na, Honolulu: University 

of Hawaii Press, 1990, p. 295. 
18 Ibid, p. 295.
19 R�jendral�l Mitra, The Sansk�t Buddhist Literature of Nep�l, Calcutta: Sansk�t Pustak Bhandar, 1971, p. 

XIX. 
20 Ibid, p. XXXV. 
21 J. K. Nariman, Literary History of Sansk�t Buddhism, Delhi: Motilal Ban�rsid�ss Publishers, 1992, p. 

64. 
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come (Dharma).’22 However, according to Nariman, ‘These so-called Nine dharmas are 
no canon of any sect, but a series of books which have been composed at different periods 
and belong to different persuasions, though all of them enjoy high veneration in Nep�l 
today.’ 23 

There is no record to show the exact time when the Mah�y�na scriptures arrived in the 
K��hm�	
u Valley. In history, the beginning of the scriptures of non-sthavirav�da 
tradition is dated in Kani�ka’s period 24 (132-152 CE)25. Akira Hirakawa pointed out 
- ‘although the first transmissions of Buddhism to China probably did occur around the 
beginning of the Common Era, Buddhist works were not translated into Chinese until 
approximately one century later.’26 But there is no proof that whatever texts that were 
transmitted to China at that time were Mah�y�na S�tras. One of the first known works was 
the translation of fourteen works in twenty-seven fascicles, including the Tao-hsing pan-
jo ching (T 224, A��asahasrik� Prajñ�p�ramit� S�tra) translated by Chih Lou-chia-ch’an 
(Lokak�ema?) who came to China as a monk from Ku��	a .27 Hirakawa also mentioned 
that ‘Since Loka�ema arrived in China earlier, the original texts on which his translations 
were based can be traced to the Ku��	a empire some time before 150 C.E.’28 

According to the Tibetan historian Taranatha of the sixteenth century, Vasubandhu, the 
renowned Buddhist master of the fifth century29 from India, came to Nep�l with a thousand 
	c�ryas in the later part of his life. He is said to have established Buddhist centres in 
Nep�l and propagated Buddhist doctrine among the local people.30 He is considered to 
have taught the U�	i�avijaya Dh�ra	� to his disciples and spent the rest of his life in 
Nep�l. His disciple constructed a St�pa to commemorate Vasubandhu.31 When he arrived 
in Nep�l, in my opinion, he must have brought with him Buddhist texts which existed in 
India and it is more likely that that many Buddhist texts from India had come to Nep�l at 
the Vasubandhu period. 

22 Brian H. Hodgson, Essays on the Languages, Literature, and Religion of Nep�l and Tibet, New Delhi: 
Manjus�ri� Publishing House, 1972, p. 15.

23 Nariman, op cit, p. 64. 
24 Ibid.
25 Hirakawa, op cit, p. 135.
26 Ibid., p. 248.
27 Ibid.
28 Ibid,
29 Debate is ongoing regarding the exact date of the famous Buddhist Philosopher Vasubandhu, but has not 

been possible to reach a satisfactory solution. Two opinions can be found. The first one places Vasubandhu 
at the beginning of the 4th century C.E., while the second considers the middle or the second half of the 
5th century as the epoch of his life. It is not certain which is correct. But it has been suggested that there 
were two people who shared the same name ‘Vasubandhu.’ So the problem remains unsolved. See: Erich 
Frauwallner On the Date of the Buddhist Master of the Law Vasubandhu, Rome: IsMEO, 1951. 

30 T�r�n�tha et al., Taranatha's History of Buddhism in India, Simla: Indian Institute of Advanced Study, 
1970, p. 174. 

31 Ibid, 
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After the downfall of the P�la and Sena dynasties in India, Buddhism was held back by 
the non-Buddhist sects in India; these nine S�tras disappeared in India. But in Nep�l, 
they were well preserved along with other Mah�y�na texts written in Sansk�t.32 But as 
K��hm�	
u had no tradition of maintaining records of these scriptures, we have no 
way to date the arrival of scriptures in Nep�l. New�r Buddhists however have a tradition 
of reading, reciting and copying these scriptures and have thus preserved them from 
generation to generation. They worship and offer flowers to them while reciting during 
A��am� Vrata, Vasundhar� Vrata, T�r� Vrata and various festivals from the ancient time 
in the K��hm�	
u Valley,33 New�r Buddhists often keep these nine S�tras as a precious 
jewel in their home and recite them with veneration. Besides, sponsoring such activities 
as copying and reciting them, and conducting discourses on them is considered as merit-
making.34 

As stated earlier, these Mah�y�na scriptures of Nep�l were made available to the West in 
the 19th century by Hodgson who in 1824, had found dozens of sets of ‘Nine Dharmas’ 
or Navakha	
a, namely, collections of the Nine S�tras.35 In three of these Nine S�tras, 
Mañjusr� figures prominently. They are the Prajñ�p�ramit� S�tra, Saddharmapu	
ar�ka 
S�tra and Ga	
avy�ha S�tra. In the Suvar	aprabh�sa, Mañjusr� is mentioned only by 
name, with no further details provided. 

Similarly, another S�tra, named Tath�gataguhyaka S�tra is mostly found in the name 
of Guhyasamaja Tantra. But it is not yet identified as an independent text surviving in 
Sansk�t. Although modern scholars have considered this S�tra to be the Guhyasamaja 
Tantra, according to Benoytosh Bhattacharya, the Guhyasamaja Tantra is also known 
as the Tath�gataguhyaka S�tra.36 However, Maurice Winternitz disagrees that the 
Tath�gataguhyaka S�tra and Guhyasam�ja Tantra are the same. He has referred to the 
fact that the Tath�gataguhyaka S�tra which has been quoted in the �ik��samuccaya is 
different from the Guhyasam�ja Tantra.’37 But the Mañjusr� mentioned in Guhyasam�ja 
Tantra. In this Tantra, ‘the popular god Mañjusr� is mentioned four times as Mañjusr� and 
thrice as Mañjuvajra, showing at once the popularity of this Buddhist god of knowledge 
and learning.’38 

Mañjusr� in the Prajñ�p�ramit� S�tra Literature
The A��asahasrik� Prajñ�p�ramit� S�tra is the most popular text among the New�r 
Buddhists and its recitation is one of the common practices of New�r Buddhism in each 
monastery in the three cities of Lalitpur, K��hm�	
u, and Bhaktapur in the K��hm�	
u 

32 Divya Vajra Vajr�c�rya, Nava S
tra Sa�graha, Lalitpur: Bodhi Prakasana Kendra, 1990, p. 52.
33 Ibid, p. 42.
34 Ibid., p. 43. 
35 Ibid, p. 22.
36 Benoyto� Bha���c�rya (ed.), Guhyasam�ja Tantra or Tath�gataguhyaka, Baroda: Oriental Institute, 1967, 

p. V.
37 Sita�su�ekhar B�gc� (ed.), Guhyasam�ja Tantra or Tath�gataguhyaka , Darbhanga: The Mithila Institute, 

1965, p. II.
38 Bha���c�rya, op cit, p. XXVII.
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Valley. Most of the monasteries have it in their shrine or in a library. In Hira	yavar	a 
Mahavihara in Lalitpur, there is a copy of the A��asahasrik� Prajñ�p�ramit� written in 
golden ink. It is still being recited and worshipped throughout the year by the Vajr�c�ryas.39 
In early Mah�y�na texts on the perfection of wisdom like the A��asahasrik� and 
Pañcavi�satisahasrik�, Mañju�r�’s name occurs occasionally, but no prominent role is 
assigned to him. However, Mañju�r� has a main role in the Saptasatika Prajñ�p�ramit� 
S�tra of this Prajñ�p�ramit� literature. 

The Sapta�atika Prajñ�p�ramit�, which is also called Mañju�r�parivarta, has 700 verses 
written in prose. It was edited by Giuseppe Tucci using Cambridge Ms. Add 868 and 
published in Rome in 1923. It was also edited by J. Masuda in 1930 and published in the 
Journal of Taisho University, Vols. VI-VII, part II, Tokyo, 1930.40 P. L. Vaidya adopted 
Masuda’s text for his edition published in Mah�y�nas�tra Sa�graha�, part one, in 1961. 
Edward Conze translated Masuda’s text in his ‘Short Prajñ�p�ramit� texts’ in 1973. The 
Sapta�atika Prajñ�p�ramit� is also available in Chinese. The earliest Chinese translation 
of this text is dated 502-552 C. E,41 indicating that it was already popular by the sixth 
century. 

The Sapta�atika Prajñ�p�ramit� S�tra is an interesting dialogue in two parts. The first 
part, ‘The Exposition of the Field of Merit’ contains a discussion between Mañju�r�, 
�aradvat�putra, and ��kyam�n� Buddha in �ravast�, in the park of An�thapi	
aka in 
the Jetavana.42 The Buddha, �aradvat�putra and Nir�lamba Bhagin� ask questions and 
Mañju�r� answers them by explaining such deep philosophical terms as Nonproduction 
(anutp�da) and Suchness (tathat�) as well as the development and exposition of perfect 
wisdom. He describes the theory of Non-existent (asat) and mentions that the word 
‘Buddha’ itself is just synonymous with Non-production. It is also said that Self and 
Buddhas are synonymous and therefore Enlightenment is neither existence nor non-
existence. Enlightenment is shown to be identical with the nonexistence of all dharmas.43 
During the discussion between them, an earthquake occurs and Ananda asks the Buddha 
for its reason. Buddha gives the discourse on Dharma named ‘The Exposition of the Field 
of Merit.’44

In the second part of the text, Mañju�r� discusses with the audience the topic of how to 
enter into the unthinkable concentration and why cognition does not exist in the ultimate 
sense. Mah�ka�yapa joins in the discussion with them and the Buddha teaches them the 
qualities and advantages of perfect wisdom. The Buddha relates that the dharma has only 
one single taste that is ‘the taste of nonproduction, of nonexistence, of dispassion, of 

39   Dibya Vajra Vajr�c�rya, op cit, p. 34.
40   Para�ur�m Lak�ma	 Vaidya, Mah�y�nas
tra-sa�graha
, Part 1, Darbhanga: The Mithila Institute, 

1961, p. IX. 
41   Ibid,.
42   Edward Conze, The Short Prajn��p�ramit� Texts, London: Luzac & Co, 1973, p. 79.
43   Ibid, p. 87.
44   Ibid., p. 92.
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emancipation.’45 Mañju�r� puts forward his opinion of the demonstration of Dharma as 
follows:

This demonstration of Dharma, just as (one cannot see) the footprints of a bird in the 
sky, just so one cannot hear this demonstration of Dharma. If you wish to hear this 
demonstration of Dharma, then you must not make it into either a dual or a nondual 
object.46 The Buddha concludes the S�tra with the remark that ‘in the ultimate sense all 
dharmas are unproduced.’47 

Mañjusr� in the Ga��avy�ha S�tra
The Ga	
avy�ha S�tra is an  extremely popular text in Nep�l as well as China. The 
oldest Nepalese Manuscript of the Ga	
avy�ha S�tra is with the Royal Asiatic Society 
of Great Britain and Northern Island, London. It is a palm leaf Manuscript and is dated 
286 (1166 CE).48 This S�tra is also considered to be a part of the larger Avata�saka 
S�tra. In this S�tra, Mañju�r� is glorified as the one who can help an aspirant to attain 
perfect enlightenment. This is how the story of a merchant’s son is narrated: ‘This young 
man was named Sudhana from the fact that immediately after his birth his father had 
suddenly become rich.’49 Sudhana is in search of perfect Knowledge. Mañju�r� functions 
as a spiritual friend (Kaly�	amitra) of the merchant’s son Sudhana, by talking to him 
and giving him immediate and practical advice. Thus Mañju�r� has a prominent role in 
the Avata�saka S�tra, especially in the final section, the Ga	
avy�ha. Its third chapter, 
named ‘Mañju�r��,’ is devoted to this story.

Mañju�r�, having paid homage and taken permission from the Buddha to leave Jetavana 
Monastery, departed with �ariputra and other monks and proceeded in the direction of 
Dak�i	apatha.50 �ariputra and the other monks saw the miraculous powers of Mañju�r�. 
In the assembly, �ariputra then humbly expressed his desire for him and all the monks who 
were there to attain similar powers as Mañju�r�. Then Mañju�r� replied to the monks that 
noble sons and noble daughters could practice the ten rules in order to generate Bodhicitta 
and enter Tathagat�bh�m�. They are listed as follows.51

�� One should not show lassitude to meet, to serve, or to worship all the Tathagatas.
�� One should not be frustrated in cultivating all the virtuous deeds.
�� One should not be frustrated in understanding all kinds of Buddha dharma.
�� One should not be frustrated in practicing charity, morality and other p�ramit�s of all 

Buddhas and Bodhisattvas.
�� One should not be frustrated in attaining all the Sam�dh� states of all the 

Bodhisattvas.

45   Ibid., p. 102.
46   Ibid., p. 104.
47   Ibid., p. 107.
48   Para�ur�m Lak�ma	 Vaidya (ed.), Ga��avy
ha S
tra�, Darbha�g�: Mithil� Institute, 1960, pp., X-XI.
49   Mitra, op cit, p. 89.
50   Divya Vajra Vajr�c�rya (tr.), 	ryaga��avy
ha S
tra, Nep�l: Lotus Research Center, 1996, p. 93.
51   Ibid, pp. 96-97.



Itihas Pravah-6

70

�� One should not be frustrated in practicing all the traditions of past, present and 
future. 

�� One should not be frustrated to penetrate and purify the Ocean-like Buddha-fields of 
all ten directions. 

�� One should not be frustrated to work for all sentient beings in order to attend 
Buddhahood. 

�� One should not be frustrated to cultivate Bodhicitta from aeon to aeon in all lands. 
�� One should not be frustrated to cultivate even a single power of Tath�gata to work for 

benefit of all sentient beings as many as atoms of many Buddha-fields.

Mañju�r� emphasized that the Bodhisattva’s practice could be fulfilled with the ten rules, 
so that the practitioner would attain the level of a Bodhisattva and eventually approach 
the level of a Tath�gata.52 He also taught those monks the development of bodhicitta and 
practice of the vow of Samantabhadra Bodhisattva. They, in turn, purified their body, 
speech and mind and obtained miraculous power through meditation and wisdom. After 
establishing those monks in the path of perfect enlightenment, Mañju�r� proceeded to the 
city named Dhanyakara in the south.53 

Mañju�r� then arrived at the city of Dhanyakara, where around five hundred people 
gathered to welcome Mañju�r�. Among them is the merchant’s son called Sudhana.54 
Mañju�r� immediately looks at Sudhana55 and finds him suitable to attain the omniscience 
of a Bodhisattva and develop Bodhicitta. Then Mañju�r� delivers a discourse to him 
and others56 and left. Sudhana, however, having heard the qualities of Buddhahood 
from Mañju�r�, followed him with the desire in his mind to obtain the Anuttara Samyak 
Sambodhi. He offered a hymn to him in his honor57 and Sudhana succeeded in getting 
Mañju�r�’s attention.58 

Mañju�r� then answered Sudhana’s question about how to practice the way of 
Bodhisattvahood and he told Sudhana that the best method to practice Bodhisattvahood 
is to meet spiritual masters (Kaly�	amitras) without hesitating.59 Sudhana again put 
forward several questions to Mañju�r�: How should we learn Bodhisattvahood? How do 
we maintain and practice those rules which we have learned? Then Mañju�r� answered in 
Verses that Sudhana should practice (vows) of Samantabhadra then he can swiftly be able 
to benefit himself and others and attain perfect enlightenment.60 He should not hesitate to 
find spiritual friends if he wants to get more knowledge about the practice of bodhi. He 

52 Ibid, p. 97.
53 Ibid., p. 99.
54 Ibid., p. 101.
55 Ibid., p. 103.
56 Ibid, p. 104.
57 Ibid, p. 105.
58 Ibid, p. 118.
59 Ibid.
60 Ibid, pp. 118-119.



Itihas Pravah-6

71

should always desire more to meet and listen to spiritual friends. He should not take the 
teaching of a spiritual friend in a negative way. He should not be too critical about those 
spiritual friends’ skillful means and character.61 Thus Mañju�r� advised him to go to a 
place called Ramavanta in the southern direction. 

Ramavanta was a place where there was mountain called Sugr�va. At that place, a monk 
named Megha�r� was living. Mañju�r� recommended that Sudhana visit Megha�r� and 
learn how to practice Bodhisattvahood.62 Then Mañju�r� advised him to practice the 
(vows) of Samantabhadra.63 Sudhana accordingly, approached Megha�r�. The S�tra 
continues with Sudhana’s journey to search for other spiritual friends. He travelled to a 
hundred and ten cities then came back to Sumanamukha city to see Mañju�r� again.64 By 
following his valuable instructions and advice, Sudhana’s life is directed towards the path 
of enlightenment. Thus this S�tra highlights Mañju�r�’s Bodhisattva activities and his 
contribution to Sudhana’s quest. 

Mañjusr� in the Saddharmapu��ar�ka S�tra 
The Saddharmapu	
ar�ka S�tra is by far the most popular and best known S�tra in 
Mah�y�na Buddhist traditions. It is well-known in China and J�p�n as the Lotus S�tra. The 
Saddharmapu	
ar�ka S�tra is the main scripture of the Tendai sect in China and Nichiren 
sect in J�p�n.65 It is also counted as one of the nine dharmas in Nepalese Buddhism. There 
are various editions of the Saddharmapu	
ar�ka S�tra in Sansk�t. H. Kern and B. Nanjio 
published the first edition of this S�tra in Bibliotheca Buddhica in St. Petersburg, Russia 
in 1908-12. Six manuscripts in Devanagari script were used for this edition: two from 
London, two from Cambridge, one each from Nep�l, and manuscript of Mr. Watters who 
was the former British Consul in Formosa. This edition had also used some fragments 
which were discovered in Kashgar and Central Asia.66

Three earlier Chinese translations dated 255, 270 and 386 CE are no longer extant. Three 
texts which are currently available and their Nanjio Catalogue numbers are 138, 134, 
and 139. Among them, Kum�raj�va’s translation (Nanjio Catalogue no. 134)67 is the most 
popular. 68 Another text (Nanjio Catalogue no.138) was translated by Dharmarak�� of the 
Western Tsin Dynasty, 265-316 CE. Jñ�nagupta and Dharmagupta, in 601 C.E translated 
Saddharmapu	
ar�ka S�tra (Nanjio Catalogue no. 139) in Chinese.69 According to P. L. 
Vaidya, ‘the text before Tibetan translators in the 9th century was not materially different 

61 Ibid, p. 121.
62 Ibid, 
63 Ibid, p. 122.
64 Ibid, p. 185.
65 Para�ur�m Lak�ma	 Vaidya (ed.), Saddharmapu��ar�ka S
tram, Darbha�g�: Mithil� Institute, 1960, p., 

vii.
66 Ibid, 
67 Lewis R. Lancaster and Sung-bae Park, The Korean Buddhist Canon: A Descriptive Catalogue, Berkeley: 

University of California Press, 1979, p. 55.
68 Vaidya, Saddharmapu��ar�ka S
tra�, op cit, p. VIII.
69 Bunyiu Nanjio, A Catalogue of the Buddhist Tripitaka (Delhi: Lokesh Chandra, 1980), 45.
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[from the Sansk�t text], and it is said that Kumaraj�va’s Chinese translation bears close 
resemblance to the Tibetan Version.’70 This S�tra exists in Tibetan translation. It was 
translated by Surendrabodhi and Snam-man Ye-�es-sde (Tohoku Catalogue, No. 113). 71

Chapter one of the Saddharmapu	
ar�ka S�tra states: ‘Mañju�r� is the prince royal who has 
plied his office under former Jinas and planted the roots of goodness, while worshipping 
many Buddhas.’72 

Mañju�r� appears many times in this S�tra with a leading role. In Chapter one, there 
is a dialogue between Mañju�r� and Maitreya Bodhisattva regarding the reason for 
the miraculous rays of light emanating from Buddha’s eyebrows which dispersed to 
all directions.73 Mañju�r� explained the reason to Maitreya and the whole assembly of 
Bodhisattvas: 

It is the intention of the Tath�gata, young men of good family, to begin a 
grand discourse for the teaching of the law, to pour the great rain of the law, 
to make resound the great drum of the law, to raise the great banner of the 
law, to kindle the great torch of the law, to blow the great conch trumpet of 
the law, and to strike the great tymbal of the law.74 

Mañju�r� continued to explain that the Tath�gata sent out those miraculous rays of light 
from his body purposely with the intention of making a grand exposition of the law. He had 
also stated that he had observed former Tath�gatas emitting lustrous rays of light before 
starting a discourse on dharma. He recalled his past life many kalpas ago when there was 
a Tath�gata named Candras�traprad�pa, who taught the true law to enable innumerable 
beings to attain supreme, perfect enlightenment.75 Candras�traprad�pa in his lay life had 
eight sons, named Sumati, Anantamati, Ratnamati, Vi�e�amati, Vimatisamudghatin, 
Gho�amati, Dharmamati and Ajita. Candras�traprad�pa, after his renunciation, became 
an ascetic and attained enlightenment. On learning about his attainment of enlightenment, 
all eight princes also became ordained monks.76 When Candras�traprad�pa was preaching 
the Dharmapary�ya called ‘the Great Exposition’ and reached the deep meditative stage 
called ‘the station of the exposition of Infinity,’ there was a rain of flowers and rays of light 
emitted from the circle of hair between his eyebrows and dispersed to eighteen thousand 
Buddha fields.77 At that time, there was a Bodhisattva named Varaprabha in his assembly. 
Candras�traprad�pa Tath�gata taught the Dharmapary�ya called ‘the Lotus of the True 
Law’ to him over the period of sixty intermediate kalpas.78 Then Candras�traprad�pa 
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passed into Nirv�	a, and Varaprabha Bodhisattva assumed the responsibility to teach 
‘the Lotus of the True Law,’ which he kept in his memory for eighty kalpas. All those eight 
sons of Candras�traprad�pa Tath�gata became his disciple. Of them, the youngest son 
became D�pa�kara Tath�gata. Mañju�r� concluded by telling Maitreya that the Varaprabha 
Bodhisattva was none other than himself.79

Chapter Nine mentions another important activity of Mañju�r�. The Bodhisattva 
called Prajñ�ku�a asked a question from Mañju�r� about how many beings 
he had instructed during his stay in the sea.80 Then Mañju�r� replied: ‘Many, 
innumerable, incalculable beings have I instructed, so innumerable that words 
cannot express it, nor thought cannot conceive it.’81 As soon as he spoke, 
thousands of lotuses rose spontaneously in the sky. 

Then the S�tra states:
[On] those lotuses were seated many thousands of Bodhisattvas, who flocked through the 
air to the G�ddhak��a mountain, where they stayed, appearing as meteors. All of them 
had been instructed by Mañju�r�, the prince royal, to supreme, perfect enlightenment.82 On 
this S�tra’s claim that thousands of the Buddhas and Bodhisattvas were instructed by him 
is based the traditional view that Mañju�r� instructed innumerable sentient beings and led 
them to Perfect Enlightenment. 

In chapter XI, Mañju�r� tells Prajñaku�a Bodhisattva that he has proclaimed the 
Saddharmapu	
ar�ka S�tra in the kingdom of the N�gas in the ocean. As a result, the 
daughter of the N�ga King S�gara, though only eight years old, was wise and understood 
all the doctrines.83 Mañju�r� told Prajñaku�a that she was suitable to attain perfect 
enlightenment. But Prajñ�ku�a had doubt in his mind and asked Mañju�r�: How could 
the daughter of the N�ga King attain perfect enlightenment? At that moment, the daughter 
of the N�ga King appeared in that assembly and paid homage to the Buddha.84 Then 
�ariputra told her that, even though she had generated the idea of enlightenment and was 
endowed with immense wisdom, it was difficult for her to attain perfect enlightenment 
because there were five things that one with a female body could not attain85 namely:
1. Not possible to born in Brahma world. 
2. Not possible to become Indra.
3. Not possible to become a chief guardian King of four quarters.
4. Not possible to become Cakravartin King and 
5. Not possible to become a Bodhisattva who is incapable of sliding back.86 
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Then the daughter of the N�ga King offered a Jewel to the Buddha with the wish to attain 
Perfect enlightenment soon. At that moment, her gender changed from female to male. 
He revealed himself as a Bodhisattva and left to the World Vimala (i.e. spotless) in the 
southern direction to meditate under a tree, following which he attained enlightenment.87 

Mañjusr� in the Suvar�aprabh�sa S�tra 
Bodhisattva Mañjusr�’s name is mentioned in the eighteenth chapter on the Tigress 
(Vyaghr�parivarta�) of the Suvar	aprabh�sa S�tra. In it, Tath�gata ��kyam�n� was telling 
a story of his previous life to �nanda in the assembly. There was a king named Mah�ratha 
who had three sons; Mah�pra	ada, Mah�deva, and Mah�sattva. One day, they entered 
the forest named Dvada�avanagulma.88 They saw that a tigress with her five offspring was 
starving. These three princes became compassionate toward the tigress. But among them, 
only Prince Mahasattva decided to give his flesh and blood to save that tigress.89 So he 
sent his brothers away, and returning to the tigress, allowed him to be eaten by her.90 In 
this story, Tath�gata ��kyam�n� revealed that he was Prince Mahasattva in his former life. 
Likewise, Bodhisattva Maitreya was Prince Mah�pra	ada and Bodhisattva Mañjusr� was 
Prince Mah�deva and the tigress and her cubs were Mah�praj�pat� and the five monks.91

Conclusion 
In New�r Buddhism, the Nine Dharmas (nava vaipulya S�tras) are the most important 
Buddhist texts and are still being worshipped in Nep�l today. Nep�l has contributed Buddhist 
world by preserving these nine S�tras in Sansk�t language after the disappearance of the 
Buddhism in India. The Nine Dharmas are not considered as the canon of a particular 
lineage or sect. But their role is not less than that of a canon in New�r Buddhism. In 
these Nine Dharmas, Mañju�r� is depicted in a major and significant role. Mañju�r� has 
leading role in the Sapta�atika Prajñ�p�ramit� S�tra, the Saddharmapu	
ar�ka S�tra, 
and the Ga	
avy�ha S�tra (Avata�saka S�tra). After reviewing Mañju�r�’s role in 
these three S�tras, we observed that Mañju�r� has instructed innumerable sentient beings 
and led them to Perfect Enlightenment. In Sapta�atika Prajñ�p�ramit� S�tra, Mañju�r� 
has contributed us by explaining such deep philosophical terms as nonproduction 
(anutpada) and Suchness (tathata) as well as the development and exposition of perfect 
wisdom in detail. In Ga	
avy�ha S�tra, Mañju�r� guided Sudhana about how to 
practice the way of bodhisattvahood and instructed him that the best method to practice 
Bodhisattvahood is to meet spiritual masters (Kaly�	amitras) without hesitating. 
Similarly in Saddharmapu	
ar�ka S�tra, Mañju�r�’s teaching of Saddharmapu	
ar�ka 
S�tra has influenced the daughter of the N�ga King Sagara which led her to attend perfect 
enlightenment. Thus these S�tras have proven that Mañju�r� has a significant role in these 
S�tras of Nep�l.
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