An analysis of Theravada and Mahayana Conceptions of Buddhology.
Introduction
This research project aims to analyse the differing teachings of the Buddha and their different interpretations, focusing on Buddhology. This will be done using a text-based approach, using both primary and secondary sources to support arguments made. This essay will begin by discussing the history behind the divide between Theravada and Mahayana schools of Buddhism followed by explaining the differentiation between the school’s beliefs and ideas of what a Buddha is. Then, examining the path to enlightenment for Theravada and Mahayana schools and assessing whether the term “lesser vehicle” associated with Theravada Buddhism is an appropriate one. 
Buddhism is broadly divided into two categories, Theravada, and Mahayana Buddhism. After the Buddha’s death it was important for the members of the sangha to recite his teachings to remember them as the Buddha did not appoint a successor, instead the Buddha’s doctrine (Dharma) was to guide his community. Roughly 100 years after the Buddha’s death the first Buddhist council recitation took place, to ensure all Buddhist groups had the same understanding and accurate teachings of the Buddha. It was after this first meeting that a group of senior monks decided against the ten points of Vinaya (code of discipline) recited at the first Buddhist council. These senior monks then initiated a second communal recitation of the scriptures. It was at this point that a divide formed in the sangha as the two parties could not make an agreement on the teachings. This formed Theravada (‘way of the elders’) and Mahayana (‘great-vehicle’).[footnoteRef:1] [1:  Rupert Gethin, The Foundations of Buddhism (Oxford: Oxford University Press, 1998), pp. 49-53.] 

Buddhist Teaching
The school known as Theravada Buddhism were satisfied with the Buddha’s verbal teachings that were recited at the Buddhist council, these were in the interest of doctrinal formulations of the teaching: the Four Noble Truths, the Eightfold Path, the seven stages of purification, the five skandhas, the twelve nidanas and others. Theravada Buddhists regard the verbal teaching to be the whole of Buddhism, it is their Dharma. It was here, that Mahayana Buddhists, agreed and trusted the very same verbal teachings of the Buddha but argue that there are more teachings to take into consideration. Mahayana Buddhists suggest that the Buddha’s actual life and personality needed to be considered. In support of their argument, Mahayana Buddhists were able to draw upon examples of the Buddha’s personality, such as acts of generosity and kindness, as the Buddha’s life was still within living memory at that time.[footnoteRef:2]  [2:  Sangharakshita, What Is the Dharma? (Birmingham: Windhorse Publications, 1998), pp. 211-212.] 

Peter Harvey explains how instead of taking the Buddha’s verbal teachings literally, Mahayana Buddhism believe that the Buddha’s teachings were of skilful means (upaya). This concept was developed by early Mahayana Buddhists in response to the debate on what was regarded as the true dharma between Theravada and Mahayana Buddhism.[footnoteRef:3] This means that the Buddha adapted his teachings to his audience, their mood, and concerns. He would then build on his teaching, moving towards sharing his vision of truth.  Harvey goes on to describe how the Buddha would answer questions in an analytic way, he would answer carefully to give clarity in what he was teaching. The Buddha sometimes answered questions with a question in response to reveal concealed teachings. This is an example of the Buddha’s way of skilful means, it encouraged thought and learning for followers to realise the truth themselves.[footnoteRef:4]  [3:   John Schroeder, "Truth, Deception, And Skillful Means in Thelotus Sūtra", Asian Philosophy, 21.1 (2011), 37 <https://doi.org/10.1080/09552367.2011.537442>.]  [4:  Peter Harvey, An Introduction to Buddhism (Cambridge: Cambridge University Press, 1990), pp. 29-30.] 

 A key Mahayana text regarding skilful means is The Lotus Sutra, it is the first text concerning skilful means and not only describes skilful means but is interpreted as being skilful means itself. John Powers argues that The Lotus Sutra addresses and opposes the assumption that the Buddha deliberately lies to his followers.[footnoteRef:5] The analogy of the burning house in The Lotus Sutra provides an example of how the Buddha does not deceive his followers. The story depicts a wealthy old man who has a large house with only one entrance. The house is in a poor state and unexpectantly a fire breaks out. The old man’s children are distracted with play inside of the house and do not listen to the man when he calls for them to leave the house. After thought, the old man decides to use skilful means. He calls to the children, telling them there are goat-carts, deer-carts and bullock-carts outside for them to play with. The children are excited by this and leave the house and are, as a result, saved from the fire. However, these carts were not there but the old man decided to give his children great carts anyway.[footnoteRef:6] Then, there was the arising question of ‘is the old man guilty of deceit?’ Śāriputra replied:  [5:  John Powers, The Buddhist World (London: Routledge, 2016), p. 35.]  [6:  Michael Pye, Skilful Means, 2nd edn (London: Routledge, 2003), pp. 37-38.] 

“No Bhagavat! The affluent man only tried to help his children escape from the disastrous fire. He saved their lives and did not deceive them. This is by no means a deception. Why? Because by saving their lives they obtained marvellous toys. Moreover, they were saved from the burning house by skilful means”[footnoteRef:7] [7:  Tsugunari Kubo and Akira Yuyama, The Lotus Sutra, 2nd edn (California: Numata Center for Buddhist Translation and Research, 2007), p. 58.] 

This story highlights the importance of skilful means in the Buddha’s teaching as in this story it was the old man’s insight into his children’s natures that enabled him to save them from the fire. This, then provides an understanding of the Buddha’s skilful means where sentient beings are caught up in concerns and pleasures and do not realise that their cyclic existence is like a burning house and that they could die any moment. The Buddha, having already diminished all passions and delusions, pities sentient beings and teaches his doctrines to lead them to the goal of Buddhahood for the benefit of all sentient beings.[footnoteRef:8] [8:  Powers, The Buddhist World, p. 35.] 

Merv Fowler highlights a further example of skilful means within Mahayana Buddhism in the teaching of no-self. Whereby in Prajnaparamita literature the teaching of no-self is believed to mean emptiness (sunyata) in all things and therefore denies anything being absolute. However, in the Mahaprinirvana Sutra, self (atman) is seemed to be used literally. Fowler suggests that this may be the Buddha using skilful means, with the intention of gaining Hindu followers who would be familiar with the atman concept. Fowler also recognises an alternative explanation that this use of atman was a part of the middle way where in Mahayana Buddhism there is a common belief in the Absolute, suggesting that the Absolute reality is an exception to the sunyata teaching.[footnoteRef:9]  [9:  Merv Fowler, Buddhism Beliefs and Practices (Brighton: Sussex Academic Press, 1999), pp. 80-82.] 

Bodhisattva Path
In Sanskrit Bodhi-sattva means ‘Enlightenment-Being’, however there is an argument that the Pali Bodhisattva should have been translated to Sanskrit as Bodhisakta as this means one who is working towards Buddhahood.[footnoteRef:10] So as stated, a being on the Bodhisattva path, has the aim of achieving Buddhahood, with the commitment to save all sentient beings. This goal is what separates Mahayana Buddhism from Theravada, who believe the ultimate goal is to become an Arhat, enlightenment for the individual, which will be discussed later.[footnoteRef:11] As examined above, skilful means is a significant teaching within Mahayana Buddhism. Those who are successful on the bodhisattva path and become a bodhisattva, use skilful means to bring other sentient beings towards nirvana.[footnoteRef:12] The significance of a bodhisattva can be understood not only by the comparison of an Arhat but also the Pratyekabuddha who gains enlightenment by themselves but does not teach the truth. They are therefore a nonteaching Buddha. The Mahayana school believes pratyekabuddhas along with arhat’s to be selfish by not sharing the truth to help other sentient beings.[footnoteRef:13]  [10:  Sangharakshita, The Bodhisattva Ideal (Cambridge: Windhorse Publications Ltd, 1999), p. 8.]  [11:  Denise Cush, Buddhism (London: Hodder & Sloughton Educational, 1991), p. 99.]  [12:  Pye, Skilful Means, p. 1.]  [13:  Carl Olson, The Different Paths of Buddhism (New Brunswick, N.J.: Rutgers University Press, 2005), p. 150.] 

The Bodhisattva Path begins with the arising of Bodhicitta which means ‘awakened heart’. It is the realisation or awakening from the three poisons; passion, aggression, and ignorance/delusion.[footnoteRef:14] Bodhicitta is also often understood as the ‘will to enlightenment’. However, this is not an individual’s, rather there is only one bodhicitta which arises in all bodhisattvas. Sangharakshita describes “It is a sort of cosmic will, a universal will to universal redemption. And in those of whom it takes possession, in whom it arises or manifests, become-or are-Bodhisattvas”.[footnoteRef:15] Bodhicitta is not a realisation that is taken lightly, or takes consideration to partake in, rather it is a profound understanding of existence and the purpose of one’s life. It is this awakening that then leads onto the bodhisattva vow.[footnoteRef:16] The Bodhisattva vow is often mistaken as one, however there are around 30 vows found at the end of the Avatamsaka Sutra. There are four vows which are most known and are still repeated which are: “May I deliver all beings from difficulties; may I eradicate all passions; may I master all dharmas; may I lead all beings to Buddhahood”.[footnoteRef:17] These vows are taken with the assumption that they will be fulfilled.  [14:  Chögyam Trungpa, The Bodhisattva Path of Wisdom and Compassion (Shambhala Publications, 2013).]  [15:  Sangharakshita, What Is the Dharma?, p. 214.]  [16:  Cush, Buddhism, p. 101.]  [17:  Sangharakshita, What Is the Dharma?, p. 214.] 

The Bodhisattva then aims to fulfil their vows by perfecting the six perfections/paramitas, following the ten stages of the Bodhisattva path. The Bodhisattva path is compiled in the Diamond Sutra. For example, chapter 4 of the Diamond sutra discusses the importance of perfecting giving and suggests that giving also includes all the other perfections. “Even so the heap of merit of that Bodhi-being who unsupported gives a gift is not easy to measure. That is why, Subhuti, those who have set out in the Bodhisattva-vehicle, should give gifts without being supported by the notion of a sign” (Diamond: ch.4).[footnoteRef:18] [18:  Edward Conze, Buddhist Wisdom containing The Diamond Sutra and The Heart Sutra translated and explained (London: George Allen & Unwin Ltd, 1958), p. 18.] 

There are 10 stages(bhumis) in the bodhisattva path which correspond to the Bodhisattvas progression towards Buddhahood. At each bhumi, the bodhisattva achieves one of the perfections.[footnoteRef:19]  The first stage is known as Pramudita (Joyful) as this first stage brings happiness in knowing that you have your goal in life. It is at this first stage that the perfection of dana (giving) is practiced.[footnoteRef:20]  The perfection of giving involves giving without expectation, it is selfless practice of non-attachment. Once this stage is completed, the individual is bound to becoming enlightened.[footnoteRef:21]   [19:  Olson, The Different Paths of Buddhism, p. 156.]  [20:  Cush, Buddhism, p. 103.]  [21:  Olson, The Different Paths of Buddhism, p. 156.] 

The second stage is called Vimala (Pure) as it is at this stage that the individual focuses on the perfection of sila (morality). There are ten precepts in Buddhism which comprise the most basic moral teachings, these precepts are universal across differing schools of Buddhism and are essential in attaining enlightenment. 
Ten precepts:
‘I undertake the precept to refrain from’:
1.	Harming/taking the life of any living being 
2.	Taking what has not been given
3.	Sexual Misconduct
4.	False speech
5.	Intoxicants that lead to carelessness
6.	Eating after 12pm
7.	Dancing, singing, music and attending entertainment
8.	Wearing perfume or jewellery
9.	Sleeping on a high or luxurious bed
10.	Handling money[footnoteRef:22] [22:  Dale Stuart Wright, The Six Perfections (New York: Oxford University Press, 2009), p. 58.] 


Alongside the ten Buddhist precepts are the Ten Virtuous Actions which have been especially influential in Mahayana Buddhism. These include:
1.	“Not to take life
2.	Not to take what is no given 
3.	Avoid sexual misconduct
4.	Not to deceive 
5.	Avoid slander of others
6.	Avoid harsh words
7.	Avoid empty speech 
8.	Avoid greedy thoughts 
9.	Not to Malicious 
10.	Avoid the wrong view”[footnoteRef:23] [23:  Khenchen Thrangu Rinpoche, Buddhist Conduct: The Ten Virtuous Actions (Kalmia: Namo Buddha Publications, 2016), p. 2 <http://learning.tergar.org/wp-content/uploads/2016/01/VOL201605-WR-Thrangu-R-Buddhist-Conduct-The-Ten-Virtuous-Actions.pdf> [Accessed 5 May 2020].] 


These moral teachings are essential to perfect morality in the Bodhisattva path, they are required to become enlightened and to help others. To do this sufficiently, the individual must have perfect morality as it is not possible to teach something that the bodhisattva has not already perfected.[footnoteRef:24]  [24:  Wright, The Six Perfections, p. 58.] 

The third stage in the Bodhisattva path is called Prabhakari (luminous), which moves on to the perfection of Kasanti (tolerance), this is where self-examination and meditation is practiced. This to understand the nature of impermanence, perfect patience and is said to gain five supernatural powers at this stage.[footnoteRef:25] Tolerance refers to the endurance a Bodhisattva must have to remain calm and focused when faced with difficulties. This perfection talks about the first noble truth, that life is suffering. Therefore, one must build a tolerance in knowing and understanding that life is suffering to be able to withstand its affects; physical, mental, and un-satisfactoriness. Meditation is one of the keyways to develop the perfection of tolerance. By focusing on the mind, practicing our relation to suffering is taught to produce a state of mind that allows the difficulties/sufferings that overwhelm us to be reduced. It is at the completion of this stage that one can overcome hatred, anger, and the reaction to annoying actions of others.[footnoteRef:26] [25:  Olson, The Different Paths of Buddhism, p. 157.]  [26:  Wright, The Six Perfections, p. 101.] 

The fourth stage known as Arcismati (radiant) the aspiring Bodhisattva practices the perfection of virya (vigour). Sangharakshita discusses how vigour is often defined as “’energy in pursuit of the good’- ‘the good’ referring to enlightenment for the sake of all sentient beings”[footnoteRef:27] Perfecting vigour enables the individual to end attachment to the self, an important teaching in Buddhism, that the self does not really exist but that it is a combination of conditions that cause an illusion of a ‘self’. This is done by gaining knowledge in the three jewels; Buddha, Dharma and Sangha and through this realises the teaching of impermanence. Perfecting vigour then brings the aspiring bodhisattva onto the fifth stage Suduriava (difficult-to conquer) where the aspiring bodhisattva perfects Dhyana (meditation). Meditative techniques are mastered but one does not accept the heavenly rebirths that they lead to. The Four Noble Truths are comprehended, and the individual now realises that all things are empty.[footnoteRef:28]The sixth stage Abhimukhi (face-to-face) is where the aspiring bodhisattva reaches a level equivalent to that of an Arhat. It is where the perfection of prajnaparamita (wisdom) is gained. This means that the aspiring bodhisattva sees reality for what it really is without having to think about it. It is here that the individual chooses not to enter nirvana for the sake of saving all sentient beings.” [footnoteRef:29] [footnoteRef:30] [27:  Sangharakshita, What Is the Dharma?, p. 220.]  [28:  Harvey, An Introduction to Buddhism, p. 123.]  [29:  Sangharakshita, What Is the Dharma?, pp. 221-222.]  [30:  Olson, The Different Paths of Buddhism, p. 157.] 

The seventh stage of the bodhisattva path Duragama (far going) is where the aspiring bodhisattva can now concentrate on skilful means, having cultivated the 6 perfections, and conquered all passions. It is because of this that one goes further than that of an Arhat and is now a ‘Great being’ (Maha-sattva). The progress towards Buddhahood is now irreversible.[footnoteRef:31] Then at stage eight Acala (immovable), the Bodhisattva cannot move backwards in the strive to becoming a bodhisattva. They now possess endless supernatural abilities to aid in helping other sentient beings. At this stage one has the ability, due to the knowledge attained, to appear anywhere in the universe to teach the dharma whilst appearing to be like his audience.[footnoteRef:32] Sadhumati (good insight) is the ninth stage, where the perfection of power and strength is practiced. One is effective in communicating and can teach with a high level of skill. Now it takes little effort to pass through to the tenth stage of Dharma-megha (the cloud of dharma). Where knowledge is mastered, he or she is now a celestial body and is one with all Buddhas.[footnoteRef:33]  [31:  Cush, Buddhism, p. 104.]  [32:  Harvey, An Introduction to Buddhism, p. 124.]  [33:  Cush, Buddhism, p. 104.] 

The Mahayana school of Buddhism describe their goal and path to enlightenment as a selfless one, one where a bodhisattva postpones Nirvana to help all other sentient beings reach nirvana and escape the cycle of samsara. This bodhisattva path is often compared to the Theravada school’s teaching on arhatship, as being more than an arhat. Holding higher importance and value. However, Paul Williams argues that on first impression the teaching of compassion in the Bodhisattva path appears to be incoherent and suggests that a Buddha must lack in compassion compared to a Bodhisattva. Williams explains that if a Bodhisattva cannot attain Nirvana until all other sentient beings have done so then it would be impossible for each Bodhisattva to complete their vow as the number of sentient beings is infinite. Therefore, a bodhisattva would never be able to reach Buddhahood.[footnoteRef:34] Williams makes a convincing argument, Mahayana Buddhism agrees that the number of sentient beings is infinite, so it becomes difficult to understand how the goal of Buddhahood is attainable by the Bodhisattva path. [34:  Paul Williams, Mahāyāna Buddhism (London: Routledge, 1989), p. 58.] 

Arhatship
An alternative path to enlightenment, that has been mentioned throughout this essay is that of an Arhat. The Theravada school of Buddhism wishes to produce an ‘Arhat’, who is like that of a saint, at the highest stage of development. The term Arhat is known to be derived from the words ‘Ari’ meaning enemy and ‘han’ meaning ‘to kill’, making an Arhat ‘A slayer of the foe,’ foe being the passions. At the beginning of Buddhism, it was common for all ascetics to be referred to as Arhats, however its true meaning is “restricted to the perfect saints who are fully and finally emancipated”[footnoteRef:35]. The Avadana Sataka (II, 348) describes an Arhat as: [35:  Edward Conze, Buddhism: Its Essence and Development (New Delhi: Munshiram Manoharlal Publishers, 1999), p. 93.] 

“He exerted himself, he strove and struggles, and thus he realised that this circle of ‘Birth-and-death,’ with its ‘Five Constituents’ is in constant flux. He rejected all the conditions of existence which are brought about by a compound of conditions, since it is their nature to decay and crumble away, to change and to be destroyed. He abandoned all the ‘defilements’ and won Arhatship. On becoming an Arhat, he lost all his attachment to the ‘Triple World’”. 
The five constituents refer to the five Skandhas which are form, sensation, perception, discrimination, consciousness, and the triple world refers to the world in a sense of desire, form and formless. Todd Giles provides a useful analogy to understanding the skandhas. He writes “while sitting under a tree (form) you notice something move (sensation); seeing that it is a caterpillar (perception), you reach out to pick it up or decide to let it go on its way (discrimination). Your overall awareness of yourself in this moment is the fifth skandha (consciousness)”[footnoteRef:36] The five skandhas are an important teaching within the First Nobel Truth, that life is suffering, which is an essential teaching in the path to becoming an Arhat.  [36:  Todd Giles, "“No Permanent Home”: The Five Skandhas And Philip Whalen’s “The Slop Barrel”", Philosophy and Literature, 37.2 (2013), 408 <https://doi.org/10.1353/phl.2013.0020>.] 

To become an Arhat, one must follow the four noble truths. The Buddha gave his teaching on the four noble truths in his first sermon after his enlightenment which suggests it is of important value. The four noble truths are practised by those who have already prepared themselves through moral and spiritual development. The four noble truths are:
1.dukkha (suffering)
2.Samudaya, the cause of dukkha
3.Nirodha, the end of dukkha (Nirvana)
4.Magga, the way to end dukkha (The eightfold path)[footnoteRef:37] [37:  Fowler, Buddhism Beliefs and Practices, p. 39.] 

A common aid in understanding the four noble truths is to understand it in a medical framework, consisting of suffering, the cause of suffering, the cure and the medicine.[footnoteRef:38] The first noble truth dukkha refers to all things which are unpleasant, imperfect. It is physical and mental suffering and the feeling of general un-satisfactoriness. This truth highlights that suffering is inherent in all aspects of life.[footnoteRef:39] After the Buddha taught the first noble truth, he then explained the cause of suffering. This is tanha (craving, desire, and attachment) that all sentient beings experience which results in the continuation of lives in samsara. Craving is a selfish desire that sentient beings are attached to, it is not the object that one is attached to that causes suffering but is our attachment that causes the suffering as it can never be satisfied. The Buddha teaches that craving is the cause of all problems known to sentient beings and the act of craving only leads to further craving.[footnoteRef:40] This cycle of craving is known as dependent origination, It is a formula that consists of twelve links, one connected to the next, in a continuous cycle.[footnoteRef:41] [38:  Harvey, An Introduction to Buddhism, p. 47.]  [39:  Tashi Tashi Tsering, The Four Noble Truths, 1st edn (Boston, Mass.: Wisdom Publications, 2005), p. 8.]  [40:  V. F. Gunaratna, "The Significance of The Four Noble Truths", The Wheel Publication, 123 (1969), 22.]  [41:  Conze, Buddhism: Its Essence and Development, p. 48.] 

The Cycle of Dependent Origination.


 The third noble truth, the end of suffering is Nirvana. Nirvana is the cessation of craving, it rids greed, hatred, and delusion from the mind, it is the goal of Buddhism. Once a person attains nirvana, they continue to exist as a person only now they are motivated with kindness and wisdom, this is known as ‘nirvana with remainder’. This refers to the ‘remainder of life’ like the Buddha experienced after his awakening before his physical passing.[footnoteRef:42] This then brings us to the final noble truth, the eightfold path. The eightfold path is the prescription to end suffering, each section of the path is practiced simultaneously. The eightfold path consists of: Right view, right intentions, right speech, right conduct, right livelihood, right effort, right mindfulness, right concentration.[footnoteRef:43]  [42:  Gethin, The Foundations of Buddhism, pp. 49-53.]  [43:  Conze, Buddhism: Its Essence and Development, p. 43.] 

Today the eightfold path is usually followed by Buddhists to try to improve their morality, mind and so on, which would result in a positive rebirth, however this would not lead them to nirvana. Those Buddhists who are dedicated to attaining arhatship would follow the eightfold path strictly. As a result, this dedication would result in a breakthrough in understanding the Buddhas teachings, think is called ‘Dhamma vision’. Once dhamma vision is achieved full enlightenment is fast approaching. There are four categories one could be placed into one they have dhamma vision; those who will gain arhatship in less than seven additional life times (‘steam etrant’), those who will need one more additional lifetime (‘once returner’), those who will be reborn in a higher realm and attain enlightenment there (‘never-returner’) and lastly those to reach enlightenment in their present life.[footnoteRef:44]  [44:  Cush, Buddhism, pp. 34-35.] 

According to Theravada Buddhism an Arhat is the most perfect being apart from Buddhas. It was understood that a Buddha would have additional perfections compared to an Arhat. However, it was not until Buddhism divided into schools that the differences between an Arhat and Buddha was questioned.
Buddha-body (buddha-kaya)
In Theravada Buddhism there is a distinction made between those of an arhat, and the Buddha. The Buddha, like Siddhartha Gautama is known as a Samyak-/samma-sambuddha meaning ‘fully awakened one’ whereas an arhat is called a Sravaka-/savaka-buddha meaning ‘one who has awakened as a disciple’. This terminology sets the two apart, a samma-sambuddha becomes enlightened through their own efforts and then decides to teach the truth to others, whereas an arhat becomes enlightened through the samma-sambuddha’s teaching and does not teach the truth. There is a third buddha known as a pratyeka-/pecceka-buddha, this type of Buddha refers to those who have become awakened through their own efforts but do not teach the path to others, which is a Mahayana theory.[footnoteRef:45]  Although, in Theravada Buddhism, it is taught that Gautama was not the only Buddha. There were Buddha’s before him and future ones to come, like bodhisattva Maitreya who is believed to be the next Buddha. However, Theravada teaches that there can only be one Buddha in existence at one time, compared to Mahayana, teaching  that anyone can become a Buddha, as all sentient beings have Buddha-nature. [45:  Gethin, The Foundations of Buddhism, p. 33.] 

As stated, Mahayana Buddhism teaches that all sentient beings have the potential to become a Buddha, this is called Buddha-nature (tathagatagarbha). Buddha-nature is concerned with the relationship between the Buddha(s) and the world of all sentient beings.[footnoteRef:46] The teaching of tathagatagarbha is found in the Tathagatagarbha sutra, the Mahaparinirvana sutra, the Lankavatara sutra and the Srimaladevismhanada sutra. These texts aim to answer the question of how and why sentient beings who are ignorant can become enlightened. They answer by explaining that Buddha-nature is innate in all sentient beings. Buddha-nature’s true essence has been debated as some would argue that it suggests a ‘self’(atman) which Buddhism teaches there is not. However, Buddha-nature should be looked at with the doctrine of emptiness (sunyata) at the heart of it. It is argued that it is, in fact this emptiness of all things and more specifically, the mind that provides the potential for all sentient beings to achieve Buddhahood.[footnoteRef:47] On the other hand Merv Fowler argues that Buddha-nature is a permanent essence, in the self, which goes against the core teaching in Buddhism of no-self (anatta), Fowler supports this argument by bringing to light that Buddha-nature is referred to as being our true Atman in tathagatagarbha literature.[footnoteRef:48]In contrast, Rupert Gethin suggests that discussing Buddha-nature as our true, eternal self leads to an assumption that it is of absolute existence, which it is not[footnoteRef:49]and as discussed earlier, some argue this reference to self could be interpreted as the Buddha’s skilful means.  [46:  Powers, The Buddhist World, p. 235.]  [47:  Robert E Buswell and others, The Princeton Dictionary of Buddhism (Oxford: Princeton University Press, 2014), pp. 897-898.]  [48:  Fowler, Buddhism Beliefs and Practices, p. 101.]  [49:  Gethin, The Foundations of Buddhism, p. 252.] 

Theravada Buddhism, along with Mahayana have different ways of looking at the Buddha. After the Buddha’s death theories of the twofold and threefold body of the Buddha become to form in response to the Buddha being super humanized and divinized. The three bodies or aspects of the buddha are: Dharma-kaya, Sambhoga-kaya and Nirmana-kaya. As the buddha’s human body was subject to decay and death, this doctrine of trikaya (three bodies) was developed to explain that the buddha was a body of qualities, often contrasted with his physical body.[footnoteRef:50] The trikaya doctrine is one of Mahayana Buddhism, however, Theravada Buddhism engages in some of it’s teaching. The Dharma-body is believed to be the Buddha as his true self and that the Sambhoga-kaya (enjoyment body) and nirmana-kaya (transformation body) originate from and are supported by the dharma-body.[footnoteRef:51] [50:  Buswell and others, The Princeton Dictionary of Buddhism, p. 923.]  [51:  Conze, Buddhism: Its Essence and Development, p. 172.] 

The twofold body of the Buddha consists of Dharma-body (dharma-kaya) and the Physical- body (rupa-Kaya). This theory became clear in early sutras and in Mahayana sutras such as the Prajnaparamita[footnoteRef:52], where the eternal dimension of the Buddha is identified with his teaching and realisation(dharma).[footnoteRef:53] After the Buddhas death, his followers found his teachings to lead the way, they were now the Buddha for them, just as when he was alive. Answers to questions they wish to ask are contained in the Buddha’s dharma, the dharma is now their teacher. In later Mahayana sutra’s such as the tathagatagarbha, dharma-kaya is developed as a personal absolute. It is associated with wisdom, free from birth and death, unchanging and pure. For Mahayana Buddhism dharma-kaya is a metaphysical ground that exists in all sentient beings. Whereas Theravada schools of Buddhism emphasise dharma-kaya as the Buddha’s supernormal body. The Dhammakayassa Atthavannana text contains thirty parts consisting of twenty-six attainments of Buddhahood and four similar attainments which are described as the dharma-kaya. Theravada Buddhism argues that this text emphasises the attainments to produce Buddhahood but do not believe that this indicates a path for devotees to follow. In comparison, Mahayana Buddhists view the Dhammakayassa Atthavannana text as providing followers with instruction of how to attain Buddhahood.[footnoteRef:54] Denise Cush highlights how dharma-kaya is impossible to describe using human language but explains that it is an “enlightened purified consciousness which sees reality for what it is”[footnoteRef:55] [52:  Nagao GadJin, "On the Theory of Buddha-Body", Tetsugaku-Kenk, 45.3 (1971), p. 26.]  [53:  Ruben L. F. Habito, "The Trikaya Doctrine In Buddhism", Buddhist-Christian Studies, 6 (1986), p. 55 <https://doi.org/10.2307/1390131>.]  [54:  Frank E. Reynolds, "The Several Bodies Of Buddha: Reflections On A Neglected Aspect Of Theravada Tradition", History Of Religions, 16.4 (1977), 386 <https://doi.org/10.1086/462774>.]  [55:  Cush, Buddhism, p. 114.] 

The Sambhoga-kaya is a buddhas manifestation to Bodhisattvas in Buddha-lands. An example of this is the Pure Land of Amitabha Buddha where Amitabha along with Bodhisattvas exist, where living is so easy, they can follow the Buddhist path without struggle and are only one stage away from Buddhahood.[footnoteRef:56] The Buddha manifests into these Buddha-lands to teach the dharma. This body is described as ‘mind-made’, it does not have to be born into the Buddha-land it enters.[footnoteRef:57] The Nirmana-kaya represents how the Buddha transforms to function as human, historical, being subject to birth, decay and death. It refers to how the buddha was born from his mother Maya, experiencing human suffering and be subject to life and death.[footnoteRef:58] Nirmana-kaya is concerned with what happened to the Buddha after his physical death. Theravada Buddhism argues that he neither exists nor not exist, this statement is in response to the fact that the Buddha himself would not answer the question of what happens after his death.[footnoteRef:59] In contrast, Mahayana Buddhism take a different approach and suggests that the Buddhas physical death was actually an act of skilful means, as he believed that his followers would become too dependent on him otherwise and therefore allowed his physical body to decay whilst remaining to exist.[footnoteRef:60]  [56:  Cush, Buddhism, p. 114.]  [57:  Conze, Buddhism: Its Essence and Development, p. 172.]  [58:  GadJin, "On the Theory of Buddha-Body", p. 33.]  [59:  Sangharakshita, The Bodhisattva Ideal, p. 207.]  [60:  Sangharakshita, The Bodhisattva Ideal, p. 207.] 

These bodies hold various differences, the nirmana-kaya allowed the buddha to teach his followers face-to-face whereas the sambhoga-kaya is the form that enables the Buddha to be seen by bodhisattvas only in the Buddha-land.[footnoteRef:61] However, Peter Harvey puts forward the only real body is the dharma-kaya. If they are just a ‘form’ then they do not truly exist, in accordance with the Buddhist teaching of emptiness, only in the dharma-kaya can the real buddha nature be found.[footnoteRef:62]  [61:  GadJin, "On the Theory of Buddha-Body", p. 34.]  [62:  Harvey, An Introduction to Buddhism, p. 128.] 

Conclusion
The largest differences between Theravada and Mahayana Buddhism are those concerned with Buddhology. The most obvious difference being the path to enlightenment and the outcomes they produce. The Mahayana bodhisattva path leads to Buddhahood and possess the goal of saving all sentient beings in doing so. It is because of this that Mahayana is referred to as the ‘higher vehicle’.[footnoteRef:63]In comparison Theravada Buddhism also known as the ‘Hinayana’, meaning ‘the lesser vehicle’ as a result of their path to arhatship being to achieve enlightenment only for themselves.[footnoteRef:64] However, Dr.W. Rahula makes a strong argument in questioning ‘how can an enlightened being be selfish?’[footnoteRef:65] On the other hand, the bodhisattva path requires further attainments than that of an arhat, in that sense it is easier to understand why it is know as ‘the higher vehicle’.  [63:  Ven. Dr. W. Rahula, "Theravada - Mahayana Buddhism", Gems Of Buddhist Wisdom, 1996, 4.]  [64:  Gethin, The Foundations of Buddhism, p. 224.]  [65:  Rahula, "Theravada - Mahayana Buddhism", p, 4.] 

There is also the key difference between the school’s belief on who can become a Buddha, Theravada Buddhism argues that only one Buddha can exist at one time, whereas Mahayana Buddhism teaches that there are numerous Buddhas in existence at once. Mahayana encourages devotees to follow the bodhisattva path to attaining Buddhahood. Their argument is that the Buddha used skilful means to teach this path, whereas Theravada Buddhism takes Buddhist teachings literally and do not interpret them in this way. It is worth noting that although there are differences, both hold many similarities in the core teachings of Buddhism. These include the four noble truths, the eightfold path, dependent origination, teachings of anicca, dukkha, anatta and they both accept Siddhartha Gautama as the teaching Buddha. These teachings are arguably the most important teachings as the foundations of Buddhism, which both schools agree on.[footnoteRef:66]  [66:  Rahula, "Theravada - Mahayana Buddhism", p, 3.] 
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