Lesson 2 on 13/10/04 by Dr. Bhikkhuni Bodhi
This is my personal notes on lecture by Dr. Bhikkhuni Bodhi on Historical Survey of Buddhist Thought. This is Module 3 and the last module of the Diploma Course in Buddhist Studies conducted at the Buddhist Library by the Graduate School of Buddhist Studies (Singapore). For other lesson updates please go to:  www.geocities.com/lee_mengkai/ 

The Mahāsāṃghikas

Today we will discuss the Mahāsāṃghikas and its influence. From the map of India (given in my website) the Mahāsāṃghikas influence is predominately in the northeastern region, while some others said they are more influential in the eastern part and the Theravada is in the western part of India. Traditionally the split between Theravada and Mahāsaṃghika is known as the first split and eventually more split into 18 Buddhist Schools. 

From the syllabus only 4 schools are mentioned, namely the Theravada, Mahāsāṃghikas, Vātsiputrīya and Sarvāstivāda. These 4 are the major schools included by many India writers because they are most influential at that time. Excluding Mahāsāṃghikas the rest of the three are from Theravada. 

Mahāsāṃghikas gradually lost its influence and was practiced only by a minority and they are being labeled as Hinayanist as noted by Xuan Zang in his travel records.

We will start our discussion with Mahāsāṃghikas first rather the rest of the three as the other three are linked together it is easier to start with the odd one first and then the rest of the three.  Then we when come to the Theravada the transition will be very smooth, as we will discuss the subsets that came out of Theravada. This is better than discussing the Theravada first then Mahāsāṃghikas and then come back to the subsets of Theravada. Hence the sequence will be Mahāsāṃghikas, follow by the next few lessons on Theravada, which we will talk about Vibhajyavādin versus Sarvāstivāda.  And because Vatsiputrīya is the sub subset of Sarvāstivāda we will discuss it last among the four. After that we will discuss some others like Sautranika and so on. Then we will discuss the emergence of Mahāyana.

In my notes I told you that Xuan Zang descriptions of Buddhism in India are more details and he used the word Hinayāna (small vehicle) which some think it is derogatory. Hence some Chinese books instead of using this word they used Srāvakayāna, which means the vehicle of the disciples or listeners. Some more conscientious writers also used this term. We will come across this word especially when we discuss Mahāyana. All those schools we have come across so far are all Hinayāya and we have not discuss about Mahāyana yet. So don’t be mislead that when we mentioned Mahāsaṃgika it is not Mahāyana although Mahāyana get its influence from Mahāsaṃgika but Mahāsaṃgika is not totally absorbed into Mahāyana so it is wrong to say they are the same. In addition for these 4 schools, Theravada, Mahāsaṃghika, Vātsiputrīya and Sarvāstivāda, not all belong to Theravada tradition because Theravada and Mahāsaṃgika split into two schools so Mahāsaṃgika is not Theravada. Besides Buddhism in Sri Lanka, Thailand, Burma and so on don’t all fall under Theravada although they belong to subsets of Theravada, which opposed mainly the Sarvāstivāda. So there are lots of complications in various Buddhist sects. Last week we learned that the Theravada split into Vibhajyavādin and Sarvāstivāda, the reason for this split will be discussed in the next lesson as we learn in details about Vibhajyavādin. The Vibhajyavādin is further split into Mahīsāsaka, Dharmaguptuka, Kasyapīya and Tāmrasātīya. So when we refer to Theravada it is only a very broad generic name and not all sects that does not belong to Mahāyanist is automatically included as Theravada. So some claimed that they are the pure Theravada and original Buddhism but in actual fact they may be from a subset within the Theravada and these claims may lead to lots of sectarian disagreement. So if the Vibhajyavādin claimed that they are the pure Theravadin then the    Sarvāstivādin may also made such claim and this is very sectarian in view. So the next time if somebody from Sri Lanka claimed that they are the pure Theravadin, gently remind them that historically there are other subsets within the Theravada sect and rightfully they should be called the Vibhajyavādin within the Theravada sect as opposed to Sarvāstivādin. If you think that this is complicated then when we come to the Mahāyana it is even more complicated. However the Mahāsaṃgika is relatively simpler as there are no doctrinal differences among them but as for the Vibhajyavādin and the Sarvāstivādin, they have huge doctrinal difference in terms of understanding the reality of the dhammas. 

Their locus of influence as reported in travel records of pilgrims

We have the first travel record from Fa Hsien who on his way back to China from India he stopped over at Sri Lanka. At that time there were three sects in Sri Lanka and when he went to visit Abheyagiri it was already in ruin. The government actually put a pledge to show that Fa Hsien has visited the site. His travel record is called Fo-guo-ji (T2085). “T” stands for the Chinese version of the Tripitaka. His travel record is actually very brief but did give us the state of Buddhism in India in the 5th century A.D. In such a big country only 3,000 monks in the country of Lo-I (Rohi or Lakki) in North India studied both Hinayana and Mahayana teachings and 3000 monks in Pa-na (Bannu) studied Hinayana teachings. He noted the presence of Mahāyanese although it was introduced sometime in the 1st century A.D. it was not very active. He also noted that among the many countries he visited, nine were Hinayanist, three were Mahayanese and three were both Hinayanist and Mahayanese. So Mahāyanese influence was not very wide spread because out of the many countries he visited only 3 were Mahāyanese and 9 were Hinayanist or rather Sarvāstiyanist. This was during the 5th century A.D. and was still belong to the period of Nikaya Buddhism in which sects like Sarvāstivada and Sautrantika were very powerful because the monks during that time were very much involved in many philosophical debates. The Mahāyanese on the other hand was more devotional and not so philosophical during this transitional period. 

Xuan Zang’s record, Da-tang-Xi-yu-ji, is more detailed when he went to India about 200 years after Fa Hsien. He visited some 99 areas, 60 were Hinayanist, 24 Mahayanese and 15 were both. Further, out of the 60 Hinayanist areas, 14 were Sarvastivada, 19 were Sammitiyas, two were Theravada, three were Mahasamghikas, one was Lokkottaravadin, five were Theravada-Mahayana, the other 16 were said to be Hinayanist without further information. At this time the Sarvāstivada was the most influential school. When he referred to the school of the Theravada-Mahāyana, he was actually referring to Sri Lanka because during that time Sri Lanka was under the Theravada influence. And because of the existence of Abhayagiri, the pro-Mahāyanese sect, therefore Xuan Zang included that under Hinayanist area but practically both were Theravada-Mahāyana. 

I-ching went down to India 30 years later and in his record called Nan-hai-Ji-gui-nei-fa-zhuan, he noted by that time Mahāsaṃghika was not so influential. In the case of Sri Lanka it was totally withdrawn from the island. In eastern India, all four schools were present. Southeast Asia was dominated by the Mulasarvastivadin school with the Sammitiyas maintaining a small presence. Only Mo-lo-yu (some people speculated that this was the Malaya peninsula) exhibited Mahayana influence. The Borobodur in Indonesia is an example of Mahāyana influence before it became a Muslim country. This indicated that there was Buddhism in Indonesia during that time period and Buddhism was still recognized in Indonesia because of Borobodur. 

The above travel records show that Indian Buddhism in 6th and 7th centuries was dominated by the Sarvastivadin, Sammitiya and Theravada.” (Hirakawa, p.120-122) Nevertheless, the Mahasamghika doctrinal influence within the Buddhist community cannot be overlooked, as we shall see when we study the Vibhajyavadin tenets next week. For more details please read “A History of Indian Buddhism from Sakyamuni to Early Mahayana” by Hirakawa Akira. 

Common tenets
For the Mahāsaṃghika sect as compared to the subsets of Theravada, their works were very few for us to learn from as I pointed in my notes, like the Mahavastu and a few others. Fortunately their opponents, the Theravadin sect has recorded quite a bit of their teachings and therefore from there we can gather more about their teachings. However when we referred to sectarian books, most of them would not be fully represented, as there would be some misrepresentation. For example in Buddhist books discussing about Christianity there will be some concepts that we will not be able to grasp fully. So if we find Mahāsaṃghika concepts in Theravada books we must read them with caution in case of misrepresentation. A classic case is the Puggalavadin in the Kathāvatthu, where the Vibhajyavādin writing on the Puggalavadin of the Sarvāstivādin’s sect. Why would the Puggalavadin, a Buddhist school talk about a puggala, which sound like atman idea that the Buddha had rejected. Hence some people might think that the Kathavatthu might have misrepresented them. So some scholars have tried to understand what do the Puggalavadin meant by their doctrine. So we must try to read widely into the various sects and try to put them into a bigger picture and see if they are coherence, then we can understand their doctrine better. And we must be very analytical and objective otherwise we will come to a wrong conclusion.

Buddhology

The main characteristics of the Mahāsaṃghika as compared to the Theravadin, they are not so philosophically inclined because they are more devotional in outlook so their Buddhology is more developed than any other schools. Buddhology referred to the study of what is the meaning of the Buddha, who is the Buddha, what is Buddha and so on. We know much of the Mahāsaṃghika’s Buddhology because they have the biography of the Buddha called Mahāvastu, which actually belonged to the Lokottaravādin. The name of the Lokottaravādin actually gives us an idea why they concentrated so much on Buddhology. Loka means world and uttara means above or supramundane. According to the Mahāvastu, the Buddha was not just an ordinary arahant as indicated in my notes. 

The Mahāvastu is extant in Sanskrit, a Chinese translation (T190, *Abhiniskramanasutra) and a recent English translation exists. The Mahāvastu was originally included in the Lokottaravadin vinaya but as the biography of the Buddha was expanded, it was separated from the vinaya and assumed the form of Mahāvastu. The important reason why they compiled the Mahāvastu is not so much to study vinaya but to study what the Buddha did, who is the Buddha and the causes of the Buddha’s enlightenment and the practices that led to his enlightenment. From the information about the Buddha they would also gathered about the view of bodhisattva. In Buddhist understanding before someone becomes a Buddha, he has to go through stages of spiritual practice and at that stage of Buddhist practice he is called Bodhisattva. From the study of the biography of the Buddha when he was still a Bodhisattva, what he has done and gradually the concept of Bodhisattva evolves in the Mahāsaṃghika. What is the ideal practice for a Bodhisattva that leads him to become a Buddha? So we can see how they backtracked on the perfection of the Buddha and what kind of practice leads to that and the person who leads that kind of practice is called Bodhisattva. That is how all these ideals of practice and the idea of Bodhisattva came about. This is the virtue in learning from the Mahāvastu and from the Buddhology how the idea of Bodhisattva came about. 

The following description of the Bodhisattva is typical of the Mahāvastu:  “He served the various Buddhas and accumulated unlimited merits. For eons, he strove and performed the practices of the ten stages; in his next life he will attain Buddhahood.” In the Mahavastu, the following four basic practices of the bodhisattva were treated as stages: sincerely practicing good such as the ten precepts, vowing to attain Buddhahood, mastering the six perfections, and attaining the stage of non-retrogression. Among the extant biographies (of the Buddha), the ten stages are fully enumerated only in the Mahavastu.’ (Hirakawa, p.305). The implication of this will depend on textual studies as we faced problems in Indian texts, as they were not dated. So we faced problems like which of the books were recent ones and which were more archived ones. In the development of text status, which school influence which other school is difficult to determine because these texts were not dated, so we need a lot more research. Hence we keep in mind that only in the Mahāvastu that the full ten stages of the Bodhisattva are fully enumerated. 

Salient features of the Mahasamghika Buddhalogy

The sublime Buddha

1. The body of the Buddha is pure (anasrava) i.e. not tainted with defilements (‘The Buddha was born and bred in this world yet he was not defiled by the ways of the world whether moving or at rest; thence we know that the physical body of the Buddha is pure’). But for the Theravada school, the Buddha was only born as a human being and so such thing as the body is pure, whereas for the Mahāsaṃghika the body of the Buddha is pure. The reason for the Mahāsaṃghika to describe the sublimity of the Buddha is probably due to their respect and love for the Buddha. And also they would not be able to accept that the Buddha is forever gone after he entered Mahāparinibbāna and they probably wanted to remember him as someone great and special. So the Mahāsaṃghikas are aiming at that, its only when we come to the Mahāyana that the full-fledged idea that the Buddha never died and the Mahāparinibbāna is only a show of skillful means to teach sentient beings about getting enlightenment among worldly beings. In actual fact the Buddha is already a Buddha in Tusita heaven long time ago. So all these are the Mahāyana ideas and we can find their source in the Mahāsaṃghika’s Buddhology. The reason for doing that is because they tried to show that the Buddha is an extraordinary being and an extraordinary arahant among his many disciples who were arahants too. He is not an ordinary arahant but an extraordinary arahant
2. The Buddha does not fall ill since his body is pure but he takes medicine prescribed to him in order to set an example for sentient beings, (Mahasamghika vinaya: The Buddha’s personal physician Jivaka implored the Buddha thus: The Blessed One does not need (medication) as his body is pure unlike normal human beings, but for the sake of sentient beings, may he take the prescription so that future sentient beings would be endowed with the understanding that the sick would accept medication and those who offer medicine would gain merits).

3. The Buddha’s old age and death do not fall under worldly dharmas. 

4. The Buddha’s mind is always in absorption. This means that his mind is always in the Jhānic states. For ordinary people to be in Jhana we must sit down in meditation but for the Buddha as he is very accomplished that he needs not sit down like us in order to be in Jhāna. So whether he is sitting or standing or walking, his mind is always in absorption. Here the Mahāsaṃghika tried to show us the great difference between the Buddha and the rest of us as ordinary beings or even the normal arahants. The implication of having a mind always in absorption means that he will never be confused and therefore whatever the Buddha said he would never be wrong. He will always be in accordance with the truth. There is a quotation from the Mahāyana’s concept that said whatever the Buddha said will always be ultimately true and we can find the source of inspiration from the Mahāsaṃghika’s idea that the Buddha’s mind is always in absorption. Therefore whatever he said, whatever he does or even when he is lying down, all these are manifestation of his pure mind. 

Originally the Mahāsaṃghika like the Theravadin they agreed that the Buddha was also a member of the Sangha. This is what the Buddha himself said and the Buddha did not think that he was the leader of the Sangha but part of the Sangha. But gradually because of the gratitude and the strong feeling of faith in the Buddha, the concept gradually comes up that he is no ordinary arahant. This exaltation of the sublimity of the Buddha would later on inspire Mahāyanese bodhisattva ideal and practices. 

In reality, the Tathagata’s physical body is limitless; his might is also limitless; the life span of all Buddhas is similarly limitless…”. This idea tried to tell us that the Buddha never died or get old and they are very powerful, not only can they teach sentient beings but also the power of their minds are also very strong, psychic power is also very great, greater than what we could imagine. If we see what the Mahāyana practise then we can understand what is said here. For the Mahāyanese, the Buddha is not only a teacher and he is comes to such an exalted status that he is omniscient and omnipresent. We pray to him as he knows and understand, he can hear our prayers wherever we are and whatever we are doing. This is the Mahāyana’s belief. Probably in the time of the Buddha, they did not exalt him this way but only after the Mahāparrinibbāna of the Buddha when they think that the Buddha is no longer with us so there is this vacuum left behind among the more emotional disciples of the Buddha. This vacuum as we will discuss in the lesson on the emergence of the Mahāyana is one of the main reason for all the practices that leads to the emergence of the Mahāyana in the future. Already in the Mahāsaṃghika they are trying to give up this passion of exaltation of the Buddha and transforming the Buddha from an enlightened teacher in the Sangha to someone whose existence is omnipotent, omnipresent and omniscient. This idea gives rise to the Mahayana concept of the body of bliss (sambhogakaya) (suggested by (1) and (3)). This body of bliss means that the body of the Buddha manifested to us in this world is not the actual body of the Buddha as he is supramundane. The body of the Sakyamuni is not the real body of the Buddha and we will discuss the Sambhogakaya we when we discuss on Mahāyana. This idea again is based on the Mahāsaṃghika idea that the body of the Buddha is pure. This idea takes a long time to evolve but at least we can trace the source. 

Next we will come to some Abhidhammic ideas and teachings of the Mahāsaṃghika.

The Original Mind is Pure and Luminous

1) Bodhisattva concept: ‘No bodhisattva has any thought of greed, anger or doing harm to others. In order to benefit sentient beings, bodhisattvas are born into inferior states through their own wishes’ – birth is not only determined by karma in the case of the bodhisattvas but by their vows and choice – concurred with Mahayana teaching. So far in the Buddha’s teachings we were told that if we do bad things we will be reborn in woeful state and if we do good things we will be reborn in happy state. But for Bodhisattvas who are saintly beings, who practice very hard, they don’t even harm anyone because they do not have raga, dosa and moha, then why were they reborn in lower beings? As in the Jataka tales, the past life of the Buddha, he was reborn as peacock, deer, monkey, and all these animals are suppose to be of a lower state of existence. Why do you think the Buddha has to be reborn in such a lower states? Some skeptics might says that the Jataka tales are not real but there are times when the Buddha will share with us on his past lives. So we may also argue that the Jataka tales may be influenced by the biography of the Buddha as such concept that we can see our past lives if we are accomplished Bodhisattva. For ordinary people like us we have no choice with our next birth as we follow kammic forces but for Bodhisattva in order to teach different kinds of sentient beings they can choose their rebirth accordingly. So if they think it is useful to be reborn as a huge elephant they might. This idea of Bodhisattva able to choose to be reborn as a lower being if they can serve the spiritual needs of the sentient being better is the idea of sacrifice. So step by step and gradually they are fulfilling their paramitas, the perfections of a Bodhisattva for the Mahāyanese but for the Theravada they are skilful actions. So for the Mahāyanese they have to fulfill these perfections before gaining enlightenment. So the Bodhisattva has eradicated raga, dosa and moha. In addition they can choose their rebirth states and also for those Bodhisattva in supramundane realm like Avalokitesvara, they can choose to take whatever forms they like as long as there is a reason to appear in front of a sentient being. For example in the Lotus Sutra, the Avalokitesvara was said to be able to transform himself in 32 forms. 

2) The Mahāsaṃghika share one common idea with the Vibhajyavādin in that there is a subtle mind (sūksma-citta). 

3) The Mahāsaṃghika like the Vibhajyavādin, believed that only the present-dharmas are real. For something to be real that means it can affect us now at this very moment. The past does not really affect us now as in existing now to affect us but only in terms of memory. Memory is also present because it invokes images of the past, which affects us emotionally and psychologically that makes us respond. That invoking of memory is still present and memory itself or whatever in the past cannot really affect us because it has already past. For the Mahāsaṃghika only the present is real and we don’t talk about the past and the future. We don’t talk about the past as it has already happen and cannot affect us immediately and whatever has not happen is the future, which has yet to come, so also doesn’t affect us now in the present. There will be some problem if we believe only the present is real. One of the Abhidhammic problems is in a state that in Buddhism we believe that we can be reborn in a state if we do meditation here. We can be reborn in a state where there is only body with a subtle mind or a body without a mind. And there is also another state when there is a mind without a body in the arūpa realm. So if only the present is real, then in the arūpa realm when one has a mind without a body and when the kamma finishes its force then when reborn back into human realm how to explain the present of a body? A mind without a body how to be reborn back into the human realm with a body? Where does this body come from? It is against Paticca Samuppāda of causes and conditions. How can a body appear without causes? One moment you have a mind without a body and the next moment you have a mind and body, so where does your mind come from? The Mahāsaṃghika being very faithful to the Buddha’s teachings said that there could be a sentient being with a body without a mind and also a sentient being with a mind and without a body. When they said that there is a mind without a body, actually the material state is there just that it is very subtle. The same goes for the state when there is a coarse body without a mind, the state of no mind does not mean absent of a mind but there is a subtle mind. The subtle mind with a coarse body will be the cause for birth of a body and a mind and vice versa. The subtle mind also account for the differences when we switch between sense consciousnesses. For example people may ask how can we “listen” for one moment and the next moment we “see”? Or how can we have a kusala mind in one moment and the next moment we have an akusala mind or vice versa? There can be only one mind at any one time then how can this mind change so fast? How can the nature of this mind change from wholesome to unwholesome so fast? Same as Vibhajyavādin who has the bhavanga mind, the Mahāsaṃghika also said that there is this subtle mind in us. So when the nature of the mind change, it is the gross mind that fluctuates and the subtle mind is always there. When the mind is affected by outside factors the nature is such that the mind goes back to the subtle mind before assuming another state of mind. This explains how for example a wholesome mind at one moment changes to subtle mind before being change to an unwholesome mind in the next moment. This idea of a subtle mind seems to be the mainstream idea in Niyaka Buddhism and only Sarvāstivada don’t believe in a subtle mind. This mainstream idea of the Mahāsaṃghika also influences the Mahāyanese and they followed this idea rather than the Sarvāstivadin. 
4) The mind and physical body are mutually dependent therefore there cannot be a sentient being not endowed with matter (physical aspects) or a sentient being not endowed with psychological aspects. They are the people who believe only the present is real, so they could not be able to explain how the mind in the arūpa realm can conditioned the next birth in samsaric/kammic world with mind and body while the Sarvāstivadin can because for them all dharmas are real whether past present and future. Even though born in arūpa realm without a body, since all dharmas are real, once reborn back in earth they are there for you, once the kamma or conditions ripen the five aggregates can come back together. So for the Sarvāstivada it is easier to explain in this context but for the Mahāsamghika they will have to go back and said we think that there cannot be a body without a mind and there cannot be a mind without a body as what the Buddha taught. But here the Buddha was referring the five aggregates to the human realm and not the rūpa and arūpa realm. Hence for the Mahāsaṃghika to say that there can never by a sentient being with a mind without a body and vice versa it is too dogmatic.

5) The original mind is pure and luminous. This is a very famous Mahāyana’s doctrine and we know where the source came from. Both the Vibhajyavādin and the Mahāsamghika have accepted the teachings that the original mind is clear and luminous. “The original mind is clear and luminous but defiled by foreign cankers” But the Sarvāstavada said this is not the original teaching of the Buddha. Even though some may think that this is the teaching of the Buddha, they are wrong because the Sarvāstivadin said that the nature of cittas itself would not be defiled by some other things. For them the mind is characterized by contents or cetasikas. If the cetasika is unwholesome then the nature of the mind is unwholesome. Next moment the nature of the mind can be changed to wholesome and so on. Therefore the nature of the mind is dependent on its concomitant and there is no such thing called original nature of the mind. So it is wrong for the Vibhajyavādin and the Mahāsamghika to say that the original mind is clear. But according to them in the Pali canon, there is a phrase in the Auguttara Nikaya that says the original mind is clear. So the Vibhajyavādin and the Mahāsamghika also have scriptural proof that the original mind is clear. Again the Mahāyanese also thinks that the original mind is pure and gradually they take another big step and said everybody is a Buddha and everyone can achieve Buddhahood here and now. So again this Mahāyana idea can be traced back to the Vibhajyavādin and the Mahāsamghika’s idea. So these are the various Abhidhammic ideas that influence the Mahāyana. 
6) The manifested defilements are conjoined with the mind but the latent defilements are not. This is related to the idea of the subtle mind. If we say that we always have raga, dosa and moha then why at times I can feel generous and not greedy? And why do we see people of a type who are always in anger? Why are some more foolish than others or cleverer than others? If we say everybody has raga, dosa and moha then why do we see these differences? What happen to raga and moha in an angry type of person? The personality of an angry type of person means that he is defiled by anger, so what happen to his raga and moha? So the Mahāsaṃghika will explain that because there is a subtle mind, the coarse defilements would be manifested but those that are latent or not manifested yet are called greater defilements. Those are actually buried in the subtle mind. This is how they explain differences in personality. If one has greed what happen to the other defilements. So greed is manifested but the other latent ones are buried in the subtle mind. It is easier to get rid of the coarse defilements than the latent defilements. 

So far we have covered the main doctrine of the Mahāsaṃghika except those linked with Vibhajyavādin, which we will cover when we come to Vibhajyavādin. 

Contributions to the development of Buddhist philosophy

From the above we have learned how the Mahāsaṃghika has contributed to the development of the Mahāyana but bear in mind that the Mahāyana is the grand result of over a few centuries of development in Nikaya Buddhism. So for the Mahāsaṃghika, the direct contribution is the emergence of Mahāyana Buddhism and indirectly is the interaction among various Buddhist sects, contributing to their development. For example when the Mahāsaṃghika came out with the idea of the subtle mind, then the Sarvāstivadin will criticize them and in the process the Sarvāstivada also formulate their own doctrine in a more realistic and more reasonable fashion. Maybe the relationship between Mahāsaṃghika and Sarvāstivada is not a good example as they are far apart both in location and in doctrine, the more common one is between Mahāsaṃghika and Vibhajyavādin. 

Although we have only the Mahavastu and two or three other Mahāsamghika works still extant, from the descriptions of other sectarian works, we could deduce that ‘the Mahāsamghikas tended toward rational analysis’ in terms of philosophical arguments and toward idealization of the concept of ‘the Buddha’.


Some scholars used to posit that the Mahayana arose from the Mahasamghika school; however the Mahasamghika school was not absorbed by Mahayana – it continued to exist long after the development of Mahayana as the travel records of the pilgrims show. However, it would be fair to say that the tenets of the Mahasamghika played a significant role in the formation of Mahayanese doctrines. We have just seen some doctrines of the Mahāyana as we discuss Mahāsaṃghika in the Buddhology as in bodhisattva ideal. Other example will be the subtle mind. For the Mahāyana they are not so strict as to hold on to all idea from the Mahāsaṃghika. For the idea that only present dharmas are real, they have recognized that dharmas being present in all three-time periods. So the debate of dharmas being real is only concerned with Niyaka Buddhism. 
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