


















































































(I \lould likc to dcclarc my intcntion hcrc that thc 

discussion docs not aim at comparing Buddhist philosophy 

\lith othcr philosophies to determine which is better or 

higher for cach side has one for its Own and is contented 

i;. Rather, the necessary inferencc is intended for 

contrasting and seeing how they are different, for pre­

venting a mix-up and preventing one from mistaking 

another's doctrine as one's own. Or, more particularly, 

I would like to maintain my viewpoint that the Buddhist 

view differs from the Hindu view as described; and there­

fore my fellow Buddhists should not falsely take theirs 

as ours, for it would be damaging to both sides. Or, to 

be still more particular, I insist that the BUddhist view 

is like this, not like that as some have maintained, which 
matches the Hindu or the Bnihminist vIew.) 

Actually some doctrines which are generally known as 

wrong views should not have come to this worla; their existence 
should not have lasted. But they do exist; and we may sometimes 

believe that, when all their minor sects are also Counted, they 

even outnumber the right ones. Therefore, it is by no means 

strange if the philosophy of a certain doctrine is different from 

ours, for it is their own doctrine. But since BUddhism has been 

established by passing up philosophical viewpoints Of some 

doctrines and denying such doctrines one by one--for example, 

it denies the doctrines of the Six Teachers, AJaratapasa's Sailkhaya 

doctrine, and Uddakatapasa's dotrine which is very similar 

to it--then, to discuss and clearly understand the principle of 

Buddhist philosophy, one must turn to bring up those doctrines 
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to compare with it and to sec the difference. And in particular, 

one must see how strongly the Buddhist view has denied or 

opposed those other views and how it got past them (according 

to one's viewpoint) One by One until it is evidently seen as right 
or having reached the end of sufferings. 

All of you readers should know that, When the Buddha_ 
to-be, as a Bodhisatta, rejected A!aratapasa's views, He did not 

denounce it as wrong but only denied that it had reached the 

end of sufferings, for this end must be higher, that is, to be 

reached by abandoning khettahhii or atman in One mOre step. 

It will also be all right if you take atman as the end of suffer­

ings, but in so dOing, it will turn out that what A!aratapasa 

described cannot be COUnted as atman, for hOlding on to atman 

means that there is still some suffering left. However, in reality 

the ascetic Or his disciples were COntented with that level of 

liberation or stopped at that pOint, and it was his own doctrine, 

there was nothing unusual about this. On the other hand, it 

Would be very strange if a disciple of a teacher takes up another 

teacher's viewpoint and claims it as his own teacher'S, or if he 

claims that such a viewpoint is what he himself has realized 

by his own insight and is exactly the same as what the Buddha 
has taught or is right according to the Buddha's wish. 

In order to know that hOlding On to such an ultima(e self 
as mentioned above is not in line wi(h (he BUddha's viewpoint, 
for the latter requires the self to be discarded once more before 

the mind can be really and definitely purified, it is necessary 

to bring in the view, which existed even before the Buddha's 

time, to compare with the BUddha's and to see what it is On 



~ach sid~. It is this purpose that caus~s thc discussion in this 

S~ctiOIl, which is concerned with the r~mllant of self, or the 

"ulrimat~-dhammists' self," to becom~ rath~r long. As men­

tioned before, the remnant of self or the ultlnlate-dhammists' 

self in BUddhism is the same as the atmall of a set:! of Hindu 

philosophy. Ho\\ are they the same? This can be answered by 

Just bringing illlo consideration their philosophical viewpoint. 

And if you believe that the Buddha's view is different from 

the Hindu Olle, I hope you will carefUlly scrutinize the latter. 

The reason why Brahminism and Buddhism are two separate 

religions is that they differ from each other mamly at this point. 

OtherWise, it would never be necessary to have different religions. 

For this concept of ultimate self in Hindu philosophy, 

believe that the Bhagavadgiiii is the scrjptur~ that we can 

best understand, and the most widely known too. The atman in 

the BhagavadgIta agrees well with almost every Important sect 

of Hindu philosophy, except for those without an ultimate 

state. (Please note that there are also some Hindu sects without 

an ultimate philosophy. The trOUble about this is that we call 

their various sects altogether as Hinduism.) The atman men­

tioned here is immortal; it has no birth, no death; neither it is 

created by anybody. They teach people to grasp at thiS state 

as self after having discarded the body dnc. .n'nd <.nd all l'e 

mundane entities. This is Suitable for encouragms or .1(. r,C!.1 " 

people, for they hold on to the nell' self which IS lIIore valuuhff' 

or more genuine than the old one; it also goes well with soldier~.1 

I A Hindu friend of mine lold me that Hitler's "'azl governmenl di~tributed 
this book in tens of thousands of copies among their soichcrs 
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As this book explains ,itman Or the genuine self very clearly, 

I think that we shOUld rather quote its passages for discussion 

than explain them in Our own Words. But if, bf necessity, any 

passage needs help of a fOotnote because, for example, it IS 

explained in the part that is not quoted (due to its undue length), 

then a footnote will be given. For extremely important principles, 

the original passages in Sanskrit will also be broght in so that 
interested readers can consider it more precisely. 

Atman in the Bhagavadgiia 

The following are Some verses which indicate the charac­
teristics of citman in the Bhagavadgita: 

a. It (the citman) is never born nor dies; It neither exists nor 

comes inlo being. II is unborn, eternal, everlasting, and 
primeval. It is nOI slain even When Ihe body is cut up. (Chap­
ter II, Verse 20.) 

b. Weapons cannot CUI II, nor can }ire burn ft. Waler cannOI 

drench II, nor can wind make II dry up. (Chapter II, Verse 
23.) 

c. It is incapable of being CUI; It is proof against fire, imper­
vious 10 waler, and undriable as well. II is eternal, omnipotent, 

immovable, conSlanl, everlasling. (Chapter II, Verse 24.) 

d. II is spoken of as unmanifesl, unimaginable, and immutable. 

Therefore, knOWing It as such, you will never grieve. (Chap­
ter II, Verse 25.) 

e. Know II as indeslruClible and pervasive in all things. "'fone 

can bring about destruClion of Ihis imperishable SUbstance. 
(Chapter II, Verse 17.) 



f. JUSI as we (by convention) ill Ihis body go from boyhood 

10 YOlllh, alld from YOlllh 10 old age, alman goes/rom this 
body 10 allolher. (Chapter II, Verse 13.) 

g. JUSI as a mall discards worn-out c/olhes alld lakes olher 

new ones, Ihis "embodiment" likewise caSls all worn-out 
bodies and enters into others which are new. (Chapter 11, 
Ver'se 22.) 

h. They are both ignorant, he who understands the "entity" 

as capable 0/ killing and he who thinks 0/ It as killed, lor 
verily It neither kills nor is killed. (Chapter 11, Verse 19.) 

I. From It is the emanation 0/ all creatures, and It pervades 

all 0/ them. By worshiping II through the performance 0/ 
his own duty, man attains perfection. (Chapter XVIII, Verse 
46.) 

j. For a person who has conquered (low-l~vel or conventional) 

self, his "self" (atman) will be the same no matter whether 
it is amidst cold or heat, joy or sorrow, honor or ignominy. 
(Chapter VI, Verse 7.) 

k. Or if you would regard "It" as constantly taking birth and 
constantly dying (in conventional sense), you should not 
grieve with it. (Chapter II, Verse 26.) 

The author would like to additionally expalin here the 
verses above: What is represented by "It" or the "embodiment" 

in all the associated verses means atman. The atman here means 

the self which is considered as not undergoing birth, death, 

change, etc., the characteristics known among us Buddhists 

as aSOlikhatadhamma (the unconditioned) or nibbana. What 

they say, that atman pervades everything in general, is similar 
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to what we accept, that the element of nibbana is omnipresent 

or aSOlikhatadhamma pervades all things. That atman changes 

the embodiment, as they say, means that it does not perish with 

the body and the mind, for it neither arises nor dies out, being 

always the same in all lifetimes and remaining so until it gets 

free from the body or all the worldly things. This state is called 

moksha (liberation), in which the atman becomes genuine. 

Having gotten free, it is referred to as the genuine self or the 

higher self and is different from the conventional self, which 

is held on to by one's natural instinct, such as When one grasps 
at the body or the mind as self. 

The readers should understand clearly that the genuine 

self here does not mean the mind, for the mind still appears 

and disappears. For lack of proper terms, the author has to 

call it atman as in the original scripture. Some of Our BUddhist 

teachers teach that the unconditioned state or the unconditioned 

element is the Core of conditioned states or conditioned elements, 

that is, the Core which the conditioned elements take hold and 

grow on, leading to its appearance, disappearance, and change. 

They also call the unconditioned as Our genuine self or nibbana 

and teach us to search for this very self, which \\ill show up 

after we have eliminated all defilements or Worldly things. 
They maintain that this is a principle of Buddhism. Such a 

statement as this, if not intended as personification or Worldly 

expression in conventional terms, is an extremely severe misin­

formation of the Buddha's words. The Buddha's Words do 

not lead people to search for self or atman as does the Hindu 

view. Nor do they form the principle of hOlding on to atman 

or the genuine self as a refuge. On the contrary, they only teach 



I \11'1' 1\) (()lllpkll'l\ ahandon ,III kind. 01 ell tllt I III II ell I , 

111l1l11h' lllllld i, fll " UIlJIl\Ol\l I in ,lJI~ dl. Abonl the Huddh,t' 

, \ ill' th, I <'If I '''J:, 0\1'/1 rl'fl/ 'e (,HI 1111 .Il1,lno n,lIht l ), some 

p ")1 k Ulldt'rsl,lIld ,lilt! t'\pl,lin Ihe fOlmtl elf, \\hich i the 

r ruc' )f Iht' laller. a :illll;tn or nihh;inl. Ind rc ard thc I- !/ r as 

Ihe L'onIL'llIi\)J\,11 . L'lf Ih,1I one £1 ,lSI'. al . 1111 1111<1 I landing is 

api ill oblilerale Ihe Buddha' words 10 the t'Xlenl Ihrt! Ihey 

':U1 bt' ab.orbt.xl illlo olher dO<:lrinL~, In Inllh. lakin the g Iluine 

,L'lf or Ihe "nibb:ina" .L'lf ,IS refugc is cxactl} a Hindu concepl 

.I
u:t the amc, a can bc secn from Ihc 1'011011'111£ lerses : 

1. 0111' should lifl olleself by (he "h(~her se(f" (th e ;i t man) 

alld should lIel'er make oneself I?riel'e, for (he "higher e(f" 

IS a (rue frielld (of the. maIler or ordinary cit), bllt (he 

"hi~ht'r se/j' call become all enellZl' (00. (Chaptel VI, Verse 5.) 

fUddhared iitmanii(m(illall.l 

lliitmiillam a\'asiidal'e( I 
a(mail'a hy iitmano bandhllr 

ii(mail'a ripllr iilmanali I I) 

m. The "higher self" is one's friend when 0111' has aI/owed 

(he "higher self" to govern, bUI Ihe "higher self" is one's 

enemy when one has no( been conquered by Ihe "higher 
fe/f. "(Chapter VI, Verse 6.) 

(Bhandhllr ii(mii(manas I(/'I)'a 

yenii(maiviilmaf/(i ;i(al! I 

ana(manas (u s(a/'u(I'(' 

Var(ela(maiva I'{ilrul'at II) 
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We hould uJnslder this POlnt In order to c/earJ} under 

t. lid Ihe View or thl doetrrne Ihal Ihe higher self or alman 
here IS regarded tIS dhlllnma or law of Ihe rlhamma also, and the 

SHIne Ihing a\ whal l~ meant by nrbbana. ThiS ~elf, or dhamml<. 

elf, is fnendly to everybody who accepts dhamma. Or, me-

taphorically speaking, the "dhammie seW' \\111 be fnendl} to 

those who yield 10 dhamma Or subject themselves under the 

rOWer of dhamma; for tho e who reject dhamma, howe cr, 

the sell will become their enemy Therefore, \\hen a perSOn 

Wants 10 lake this self as refuge, he mUSt yield to it fir t. The 

self mean dhamma, and dhamma or II Ian is also in luded 

in atman. In other words, they arc the ame thing, referred 

10 as Ihe same Ihlllg, and called by a common term of atman. 

BUddhism does not accep( Ihis self, or dhammic self, as 
(Jur OWn self, bU! refer~ to it simply a dhamma, e\en though 

it is the unconditioned one. In Hi sa;.-ing thaI ~elf I elf' 

Own refuge, both of the word" elf" here are meant b~ th 

Buddha as the ordinary one: whicheler elf i- uffering ha 10 

help itself or rake itself a it own refuge. But ho\\ an one 

help himself? One can help him elf by pra tieing dhamma, 

panicularly Ihat dhamma specified in the Buddha'- Ol\n \\ord , 

namel} , Ihe Four Foundation of ~lindfulnes- (Sa(ipa{{lh 'na), 
in order 10 eliminate self or a([achmem to ~elf. Bein" I oi 

of self, one no longer need any refuge. Th.n he i. left \\ith 

dhamm<ls only: the condilioned ones undergo change a - u uaJ. 

whereas Ihe uncondilioned remalll. tranquil in the _ 3me \\ ) 

as it Slarted becoming so. AI Ihis st3ge. One ha: nodf; h 

cIoes not get heir from dhamma b~ grWplllg at it ~. a po - n 

and taking il as a refuge: he doe' not get help from llIbbiina b) 



hOlding On to it as the self that can be his refuge, excepr when 

he mislInderstands because of his ignorance, fOl nibbiina is 
jUst a kind of dhamma. 

Ne\t, the author 1I'0uld like to quote some more verses 
from rhe Bhagm'adgitti 011 rhe parr rhar shows a prillciple so 

similar ro rhar 0/ Buddhism that both are hardly differentiable 

from each other. Both sides have essences which are most alike; 

the only difference is that one side has iitman while thc other 
side does not. 

n. The unreal has no real eXislence, and the real never ceases 

10 exist. The IrUlh about both can be perceived by Ihose 

who see the "true self" of all rhings. (Chapter II, Verse 
16.) 

o. This coarse, phYSical self can never get away from the in­

fluence of actions. "He" (the iitman) who has complelely 

got free from actions should properly be called the really 
liberated One. (Chapter XVIII, Verse II.) 

p. Good, evil, and mixed--these are Ihe /luits Of action hereafter 

for those who have nOl given up the action. But they are 
void for those Who are really liberated. (Chapter XVlII, 
Verse 12.) 

q. One who has liberated himself is imbued with purity and 

wisdom and completely free from doubts. "He" does not 

hate un tempting actions and renounces tempting actions. 
(Chapter XVIII, Verse 10.) 

r. He whose intelligence does not get stuck anywhere, who 

has subdued himSelf and has completely eliminated craVing, 
has reached the Supreme state of complele freedom from 
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all bondages through his renunclallon Of aClions (Chaptcr 
XVIII, Versc 49.) 

s. 0, thou, a Kunri"s family member, know from Me briefly 

how he who has reached Ihe SUpreme Stale can lake hold 

Of Ihe Erernal, which is Ihe highesl Slage of knOWledge. 
(Chapter XVIII, Verse 50.) 

t. Allain union with Wisdom, Ihe knowledge for purifying 
oneself, steadily reSlrain yourself, renounce SOund and other 
objects of Ihe senses, and eliminale love and haIred. (Chapter 
XVIII, Verse 51.) 

u. Stay calm in a secluded place, be contenred and desire lillie, 
take control over the body, speech, and the mind, constantly 

meditate, and take thOse who are void of de/t"femenrs as 
refuge. (Chapter XVIII, Verse 52.) 

v. Eliminate selfishness, self-centeredness, hypocrisy, lust, 

anger, and greed. Instead, become unselfish and peaceful. 

He who has done these is ready to become "the Eternal. " 
(Chapter XVIII, Verse 53.) 

w. Having become the Eternal, and CheerfUl within titman, 
one neither grieves nor desires anything any more. He is 

one with all creatures and is regarded as Supremely deVOfing 
to Me. (Chapter XVIII, Verse 54.) 

X. Through devotion, one comes to correctly understand who 

I am and what I am. As one correctly knows Me in essence 
like this, he immediately al/ains the SUpreme stare. (Chapter 
XVIII, Verse 55.) 
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From these verses, lYe can see that they have a principle 
which is extremely ~imilar to that oj Buddhism and is full of 

reason just the same. The only difference is that the} have 

iit;nan, or the genuine self, as the consistent back-up whereas 

the viewpoint on our side regards that self has to be completely 

eliminated, only dhamma is left present, and the changeable 

dhammas can naturally change. Presentation of this discussion 

may be seen as irrelevant, but it is actually an Important part 

which enables us to see clearly how much the Hindu and the 

Buddhist viewpoints are alike. And what we have to know' as 

the difference between the two viewpoints is, of course, at 

the iitman: they aim at reaching for it and, when they have 

attained it, take it ,,~ deliverance and happiness. Their state 

of happiness is reached when insight or the mind has attained 

iilman, as evident from the following two verses to be presented 
finally: 

y. When one has abandoned all cravings and is contented in 

atman through the illjluence oj atman, he is said to have a 
stable mind. (Chapter II, Verse 55.) 

z. Yathii dipo ni\'(l!asye 

nefigate sopamii safllf:tii / 
yogino yatacifla,lya 

YUlljato yogam iitl11ana}l/ I 

Just as a light does lIot shake in a place sheltered jrOI11 the 

wind, a yogi with a trained mind .... ho is silting and joyjully 

practicing the "at man-aimed yoga" is likewise unwavering. 
(Chapter VI, Verse 19.) 
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W f 
e can see rom the last verse that their yoga or con-

lemplation aims 01 iitman and ends wilh successjully finding 

iilman. Then they are joyful in atman, Or "self," and contented 

with realization that it is indeed iitman or that at man is what 

they have found, being the genuine self in place of a false self 

which they were previously misled to hold on to. Some of us 

Buddhists who hold on to nibbiina as the genuine self are Just 

like the Hindu. They are deluded into taking somethl11g as 

nibbana. Actually, as long as there is a notion of self, true 

nibbiina cannot appear. And when nibbiina really appears, 
perception of self will never remain at that moment. 



Atman in Jaini..,m 

Next we will discuss the principle of Jainism, or Niga'1\ha 

(Nigrantha) doctrine, to see why it is extremely similar to that 

of Buddhism. This doctrine has rivaled Buddhism, since the 

Buddha's time, when Mahavlra or, as he was also called, Ni­

ga'1\hana\aputta was its first teacher. Although he gave only 

a short teaching, later his principle was greatly expanded to 

be easily comprehensible. Nevertheless, ,its essence is still the 

same, that is, in brief it has atman as its goal. For example, 

one of their verses is as follows: 

(a) JfIii'!abhiivanayii siktii 
nibhw:teniintrlitmana/l / 

apramatta"! gu,!w1'] priipya 

labhante hitamiitmanaf! II 

He who has meditated on insight is due to perceive iitman 

internally, and, having completely eliminated carelessness, 

attains the goal, that is, iitman. 
(From Kulabhadracariya's Siirasamuccaya, Verse 218) 

Moreover, Jainism also has the word nibbiina for use, 

although it is written in .Sanskrit as nirval1a. And the pertinent 

message clearly shows that nirva'1a and atman are in the same 

thing altogether, as can be seen from the following verse: 

(b) Sravaddhandadhavinirmukta"! 
sthiinamiitmasva bhiivaja,,! / 

priipta,,! paramanirvii,!a,,! 

yeniisau sugataf! smar:taf! / / 
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lie is due to be called Sugata who has allained the supreme 

ntrVa'la, which is free from all evil things and IS the natural 
state (characteristic) of litman, (From Apata Suvariipa,) 

From this verse of theirs, we can see that what is ca/led 
nirvli'la in Sanskrit or nibblina in Pali is what they refer to as 

litman or altli, and the state of being free from sufferings or 

all the evil things is nirva'1a. This is the natural characteristic 

of atman just as wetness is the natural characteristic of water. 

In brief, their view states that attaining nirva'1a i~ attaining 

atman and attaining atman is attaining nirva'1a as well; and 
this is the genuine self. 

We can find further that their notion of kamma and 

nibbiina is also extremely similar to our Buddhist one, In their 

doctrine, kamma is devoid of influence when iitman appears, 

just as in our case there is a principle that on old kamma loses 

its influence and a new one is deactivated when one attains 

nibbiina or the highest supramundane plane. A lainist scripture. 

namely, Kunadakunadacariya's Samayasara, Verse 198, goes 
as follows: 

(c) Raga doso moho ya iisavii 

'1 'athi sammiidi((hissa / 

tahmii asavabh ave'1a vi'1ii 

hedli 'la paccayii honti / / 
Lust, anger, and delusion, which are defilements that cause 

kammas to be committed, do not occur in those who hal'e 

right views, Therefore, kammas connot cause sel'ere suffering 

for those who hal'e attained iitman, for their defilements 

have been eliminted. 
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Also Brahmadirl Sltala Prasada, a present-day lainist 

master, said: 

"According to Jainism, nirwJ,!a is a state or characteristic 

of litman that gets free from the influence of karma and from 
the perception that causes all kinds of karma to be committed. It 

is the state that is free from all kinds of body, coarse or fine; 

it is the extinction of all worldly sufferings, but full of happiness, 

peace, and brilliance; it is the Eternal, no longer subject to 

degradation. "1 

Regarding this statement, we can see that even Jainism 

denies the coarse, physical body and the astral body, just as 

the Buddha did as described in the Po{{haplidasutta of the Pali 

Canon. It also denies the formless body, that is, consciousness, 

jor it ultimately aims at the state beyond kamma. Therefore, 

all of the students should correctly remember once again how 

closely the view of this doctrine is associated with our Buddhist 

view. If we just carelessly say according to what wc are thinking 

for ourselves, we are apt to unknowingly transform the Buddhistic 

principle into that of another doctrine. What is said of here as 

close association means that the majority is the same for both 

of the principles. Only some aspects of the two are different, 

particularly that Buddhistic aspect of voidness of perception 

of atman or self. What is to be regarded as nibbana in Buddhism 

can be so done only when one has lost the perception of atman. 

Even though this is only a small step beyond the other principle, 

we should carefully note that our doctrine becomes the direct 
opposite of the other doctrine, for it does not leave atman 

I Comparative Siudy of Jainism and Buddhism, p. 22. 
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within attainment of insight, whereas atman still exists in the 

other doctrine. We cannot accept the insight which atman 
still remains with as the right view. 

The lainist master said further that this iiI man In Ihe 
purified slate is the same as the one that was previously lainted, 
or enclosed within worldly states, and has been our genuine 

self all along. However, when it was tainted, it could not re­

cognize itself, for the worldly states or defilements took over 

as the "self." The genuine <ttman characteristically fights for 

Its freedom or liberation from the worldly states, and it always 

takes this as its direct duty or its nature. as described in the 

following verse of the RamayafJa: "Just as birds are created 
to fly and rivers are created to flow by {IGture, litman eXists 

to follow its own duty." This statement certainly indicates 

acceptance or consideration that one always has a self, both 

when he i.s liberated and when he is not, which is very opposite 
to the Buddhistic principle. 

Turning back to consider the philosophy oj those in India 

who believe in God, we will again see their superb ingenuity 

in their regard that God is none other than litman. Atman 

pervades everything, or is omnipresent, and is refered to as 

Brahma in the language of those who re\ ere it as God. They 

say that taking Brahma as a personified God is an act of the 

lesser people, and it is necessary to lei such people do so in the 

mean time before they come to know Brahma or at man later 

when they have more intelligence. The acceptance of Brahma 

as a personified God is thus comparable to a fence or a chain 

that primarily encircles them for stronger faith. 
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This point suddenly makc$ me think about our own side; 

tea.:hing people to take nibbana as the genuine self or ego is, 

just the same, like setting up a fence or looping a rope to 

primarily dra\\ them into the doctrine. It is bctter than leaving 

them alone without any self whatsocvcr as thcir refugc. Later 

on they may be able to discard this last self. 
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Supplementary View of A Scholar 

Baij Nath Khanna wrote in his book, Light of Bhagavad 
Gita, as a guide for us to clearly understand the concept: "Aiman 

stays beyond material influence of karma; II is in the diVine 
region. The corporeal world has nothing to do with it. A-tman 

is thus what possesses true supremacy. "(Page 10.) 

"God is eternal. In Him there is neither temporal nor 
spatial limit. What is not born cannot die. Atman is completely 
free from destruction and death. It has no beginning and thus 
has no end. "(Page 6.) 

These statements are greatly heartening for the followers 

of the associated doctrine, for they help one feel that one's 

self and God are the same thing; one's true self is atman; God 

is atman, and both are the same one. Or, to say more defmitely. 

God is the whole and each individual creature is a pan. But 

since atman is beyond the restriction of time and space. atman 

cannot be measured in size or time, or anything else whatsoever. 

Hence, there is neither small nor large atman; it is actually 

the same one. One who sees atman will become one with God, 

who is the Universal Self. It can be said that people in the 

whole world are the same one. And so are all kinds of crea­

tures. This one, and only one, "Soul" is rhe core or essence 

of the world or the people. Whoel'er sees this mah will become 

united with the SOIlI, just as the Christian I'iell' states tlrat he 
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becollles lIf1iled wilh God. El'enlUally, Ihere is "self" forever , 
that i , the Eternal Self. 

At this tage, the students should first try to size up how 

ultimate (or profound) the self or atman of this kind of ultimate 

dhammists i . This will enable them to anticipate one more 

step further how profound a philosophy, if any, which goes 

beyond this will be. And, particularly, that one is none other 
than the Buddhist philosophy. 

Self in View of Western Scholars 

Before returning to consider the Buddhist philosophy, 

let's cross over and look for some viewpoints in the Western 

philosophy to see whether there is anything different that can 

remain as self more beautifully than what was previously men­

tioned. However, we should note from history that, while India 

was brightly lit up with the atman philosophy during the Buddha's 

time, Europe was not yet shined upon by the sunlight of this 

philosophy of the uncoditioned. It began to get some in the 

Roman era, a little after the end of the Buddha's lifetime (when 

the Buddha passed away), but what it got was mostly about 

society. Discoveries of secrets in meta-physics, which is con­

cerned with the mind and a subtle nature, and progress in this 

field can be said of as having been made only recently. And, 

without doubt, our Eastern philosophical concepts have widely 

pervaded into the bases of Western thinking. This is b.ecause 

the Phoenecian, or Babylonian, had made contact with India 
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long before the Buddha's time, and land routes had been set 

up between India and Palestine, some reachmg Rome, sinee 

the aneient times and before the formative period of the Western 

philosophy. However, we will now withdraw from the history, 

saying just that, whatever is the foundation of Western philosophy 

development from the beginning up to now, we Want to know 

just what they say about the principle of atman or self, and 

will concern ourselves with the currently available information. 

For Western philosophers in all periods, we can classify 
them into two groups just like their Eastern counter pan, namely, 

that with self and that wilh not-self The self group originated 

mainly from religions with moral principles and actions, or 

kammas. Therefore, they need sel f for performing actions or 

receiving the results of the actions and fear suffering. The 

not-self group originated from scientific concepts given by 

the materialist and later progressed to the psychic or spiritual 

level. The not-self concept of this group sometimes goes so far 

as to become nihilism. But here we will look for viewpoints 

about self only, and we will see how far they have gone. 

The cloud of self can be seen to form from Cicero's 

words: "Whatever that be, which thinks, which understands, 

which wills, which acts, it is something celestial and dil.ine; 

and, upon that account, must necessarily be eternal. " Even 

though he did not call that entity as self or soul, he accepted 

that there was something which separated itself from hea\.en 

or a mysterious place. This thing was unimaginable and came 

to be the essence of our physical body. It was what thought. 

acted, felt, and received various results. It existed for such 
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purposes or could do so throughout eternity. 

We can see a further clue from Bailey's words: "The 
temples parish, but the God still lives. " ThIS shows that he 

believed in what knows neither death nor destruction and 

accepted that such a thing would definitely exist. But since he 

could not properly call it otherwise, he had to name it God. 

Epictetus said: "I am a soul, dragging aboul a corpse. " 
By this he meant that his or our true self was not the physical 

body but a mysterious entity called self or soul. This soul 

carried along the body on its trip, the body being only a corpse 

or a frame. In this sense, he knew "self" deeper than what he 

would from his instinctive inducement, namely, the ordinary 

body which any savage or animal can know. He took this thing 

as the essence of what was referred to as human being. This 

view is not different from an old view of the Indian's or that 

which Poqhapiida told the Buddha. 

Goethe, another Western scholar, said: "I am fully 

convinced that soul is indestructible, and that its activity will 
continue through eternity. It is like the sun, which, to our eyes, 

seems to set in night; but it has in reality only gone 10 diffuse 

its light elsewhere. " From this we can see that this scholar 

believed that self, or soul, does not perish as the physical body, 

and it can always actively perform its duty forever. Death, to 

him, was a camouflage, for only the body perished but the real 

body or self was "alive" on the other side just as it had been 

before. This was comparable to the sun, which, in reality, exists 

the way it does all the time, but we misunderstand it when we 
see it rise, brightly shine, and set or disappear. If we could 
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ride on the sun, we would see that it is the same all the time, 

never shining more brightly or dimly at times as we usually 

see it. Self, in Goethe's view, also behaved like this: whether 

the body was being born, growing into an adolescent, or dying, 

self was always the same and eternally remained so without 

change. We can see that his view goes well with the Hindu 

philosophy: he took a certain entity as self, which existed eter­

nally and unchangeably. But we have to say that his view was 

really optimistic about the activity of self; he wanted self to 

"persistently work" forever, that is, wanted to have self for 

work indefinitely just as some doctrines wish to be happy and 

peaceful (without having 10 do any work) eternally. If, however, 

we interpret doing work as being happy, or being happy is the 
same as doing work, then it is quite all right. 

Charles Wesley is another one who believed In this 
self that works incessantly. He said: 

"A charge to keep I have, 

A God to glorify; 

A never dying soul to save, 
And fit it for the sky. " 

Goethe said in another passage: "To me, the external 
existence of my soul is proved from my idea of activity. If I 
work incessantly until my death, nature will give me another 
form of existence when the present can no longer sustain my 
spirit. " He believed in rebirth of self and eternality of self. He 

seemed to hold a principle that enthusiasm for work was an 

important factor of the existence of sel f. We do not find what 

he said of cessation of self. Perhaps he never thought about 
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the last act of self more than the unchangeable existence of 
happiness just like that of the Hindu philosophy. 

Addison explained the characteristic of self most pro­

foundly when he said that there was no burden In its own exis­
tence. I This is opposite to the fact that we human beings carry a 

heavy burden in our existence. At least we have to eat, to excrete, 

to perform other bodily functions, and to acquire the objects 

that would satisfy our craving. That statement of his indicates 

the characteristic of happiness very profoundly. It also mentions 

immortality and imperturbability, which show that this state 

or dhamma is deeper than or beyond the worldly sense. He also 
said: 

"The Soul, secure in her existence, smiles 

At the drawn dagger, and defies its point, 
The stars shall fade away, the sun himself 

Grow dim with age, and nature sinks in years; 

But thou (the soul) shalt flourish in immortal youth, 
Unhurt amidst the war of elements, 

The wrecks of matter, and the crush of worlds. " 

Longfellow said: 

"Ah, the soul of those that die 

Are but sunbeams lifted higher. " 
He believed in not only immortality of self but also its never­

ending progress or approach to unchangeable happiness. This 

view corresponds to the biological principle of animal evolution. 

I This kind of statement is applicable to the characteristic of the uncondi­
tioned in Buddhism . 
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The difference is that he took self as the same, persistent one, 

whereas the other side regards sel f as a continuation of the 

one at the start--which, in turn, agrees with the Buddhist pnn­
ciple. 

Montgomery said: "The soul, immortal as its sire, 
shall never die. " His statement enables us to vaguely see at 

the first step that he somewhat believed in the manifest region 

of self. This is just as the Hindu philosophy says that Brahma 

or the supreme Universal Soul is the creator of all things or, 

to speak colloquially, God creates every1hing. If the statement 

is not presented in personified terms like this, the view may 

agree with the Buddhist one--that both the so-called whole 

self and the so-called component self are merely a kind of 

dhamma or nature; the strict law of nature, as a certainty, 

commonly governs all things in general, causing them to exist 

or to undergo various kinds of change; even though all things 

change or perish, the law of nature does not change, it may 
just manifest itself or it may not. 

From Wordsworth we find that there are people who 

believe in God of the supreme self, or the Universal Soul, kind. 
He said: 

"Our birth is but a sleep and a forgelfing; 
The soul that rises with us, our life's star, 

Hath had elsewhere its setting, 
And cometh from a-far; 

Not in entire forgetfullness, 

And not in utter nakedness, 
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Blit trailing clouds oj glory, do we come 

From Cod, who is our home. " 

A view such as this believes that man directly comes from God, 

either being created by God or being the same as atman of the 

Hindu. A person with this view holds on to and is reassured by 

self, or soul which directly succeeds in a long line from God. 

He goes so far as to denounce present life as a sleep or an 

indulgence. To say it outright, the present life is worse than 

the one after death: when self is attached to the body at the 

moment, it is enclosed and imposed upon, and does many 

unauspicious things, but when it abandons the body, it is clean 

and pure. To speak of Wordsworth's view in Buddhist terms, 

the center of life or life's star is most identical to what we call 
craving for existence (bhavata'1 hii). 

W . C. Somervilie separated a material form and the 
world completely apart from self. He said: 

"What'er oj earth is jorm 'd to earth returns, 

The soul 
OJ man alone, that particle divine, 

Escapes the wreek oj worlds, when all things jail. " 

This belief went so far to the extreme that self, or soul, was a 

separate entity and could exist alone without even depending 

on a material form such as the body. It contradicts the Buddhist 

principle that the mind can appear only when it has matter 

as its base just as a wave can OCcur only when water is present, 
and the entity that is understood as self is just a perception oj 

the mind, or the thought that Occurs instantaneously but rapidly 

in succession, and has to base on matter as its support too. 
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Or, in other words, without matter as the base, mental percep­

tion cannot exist. For example, without the brain, we cannot 

think. But if Somervilie meant the so-called self as what neither 

appeared nor disappeared in itself, then his view agreed with 

the Hindu concept of ehman. In Buddhism, there is no man 

[on the Supramundane level], and thus man's self cannot exist; 

what those people refer to as man or self is merely a kind of 
dhamma or nature. 

Juvenal discovered self by renouncing the body just as 

we fold back the mat to see what is hidden under it. He said: 

"Death only this mysterious truth unjolds, 

The mighty soul, how small a body holds. " 

What he meant was that, without the body covering up the 

truth, we will find our real identity, or the so-called self, which 

is great both qualitatively and quantitatively and has the lowly 

body as a Support. This view is extremely surprising in the 

fOllowing aspect; one previously saw or ordinarily sees the 

body as important, but when one has discovered self or soul, 

he comes to see the body as nothing more than a small piece 

of paper that records an invaluable message and immediately 

turns his love or attention from the body to self or soul. The 

view makes one have no fear of death and disregard the body. 

However, we should know beforehand that, no matter how 

subtle and profound this view is, it still does not offer final 

cessation of sufferings, which has to be higher or finer. And 

this requires the philosophy of not-self, which is finer than 
that of self, or at least as noble as the latter. 
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With this concept, their regard is directed to this inner 

body, or self, more and more. It looks as though one who 

does not know this entity did not know life, or he were not 

mature enough to understand human nature, and, ultimately, 

could not fully savor the taste of being born human. We can 

note from Jeremy Taylor's words that his interest of this 

kind was left with self, or soul, or the inner human only. 

Taylor said: "It is not the eye that sees the beauties oj heaven, 

not the ear that hears the sweetness oj music, or the glad tiding 

oj a prosperious accident; but the soul that perceives all the 

relishes oj sensual and intellectual perceptions; and the more 
noble and excellent the soul is, the greater and more savory 
are its perceptions. 

Among later scholars was Lord A verbury, who wrote: 

"We have bodies, we are spirits. The body is the mere perishable 

form oj the immortal essence. " On the whole, these scholars 

had their own knowledge that was attached to self, or soul, 

which was believed to be immortal. Although some of them 

believed that self was born out of the Great Self, they still 

retained their freedom to do what they wanted to. This is 

different from the viewpoints of some doctrines which do not 

have self of their own but have one that is a God's servant 

or subject, His plaything, or what He created and put under 
His control forever. 
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Level Comparison of Views 

Views or doctrines with God solely aim at subjugating 

their followers to behave themselves without protestation. The 

views are, therefore, suppressive, allowing no independent 

thinking and actions, for everything depends on God. They can 

be considered as doctrines of self that are 10\\ and suitable 

for people who are mostly uneducated barbarians, or doctrines 

that are limited and suitable for children or childish people. 

As people grow up, they free themselves from this bondage and 

even come to have self oj their own, do their own things by 

themselves qnd for themselves, but not for God, and no longer 

depend on the good-For-children God. They may belie\'e in 

kammas or deeds and may be reborn for any number of times 

so long as they have not been tired of rebirth. They are subject 

to the deeds they have performed in those lifetimes, but they 

are not subject to monopoly of the God who allows them to 

perform deeds in only one lifetimes and books them for later 

trial. This belief on the level of one's Own self can be regarded 

as becoming one step higher or more independent. ~foreo\er. 
the people with this belief can hope for a supremely happy 

and unchangeable self as they have performed good deeds or 

have purified themselves ultimately. We can see that self in 

this sense is the same for both Eastern and Western philosophies. 

But even the second-level self, or one's own self but not 

God's, cannot be COunted as ultimately independent. for one 
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.. . I'· 'I" b' his self The prison IS self-centeredness, still IInpnson 11l11SC J' • • 

se{f-prolllolioll, se{f-drull/{el1ness, seif-obs~ssio,." and bl.If~"ng 
if /. 0 '1',,"1" with the fire of self-satisfaction, narCIssism, olle e 1111,,11 1\ b_' 

and self-adoration. Therefore, the Buddhist view does not 

consider this level of elf as the end of sufferings. Let's look 

at the following analogy: 

A man goe into a forest and finds a tree full of fruits. 

Excited by seeing that they are good fruits, he picks them, 

fills up his sag with them, and carries the sag on his shoulder, 

perceiving no weight at first. After having walked. for some 

time, he becomes less joyful but more tired and begms .to feel 

the weight. So he begins to throwaway the lesser frUits and 

keeps only the best ones until finally he has only a bunch left. 

Later one he feels that even the bunch is still heavy, so he 

has to eat'some and throwaway some of it until it is gone. 

Even so he stills feels so heavy and tired as to think of lying 

down for a rest. A moment later he finds a place full of hea.ps 

of gold blocks. Therefore, he picks up the gold block.s, carnes 

them on his shoulder, hoping to get home and b.eanng more 

weigh than that of the fruits he once carried. Where he gets 

his strength at the moment cannot be told exact~y. But later 

on he feels the unbearable burden again and begms to thro~ 

some blocks away or hide them somewhere along the way until 

he is left with only a few which a nearly exhausted man can 

carry along. But not long later, he finds another cac~e of treasure 

which is full of more precious jewels. He then picks them up 

in more weight than that of the gold blocks he took at fmt. 

Again we cannot tell where he gets the strength. And again he 

has to throw some of them away because he gets tired more 
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and more after having been misled to run around by the excite­

ment of collecting the fortunes. He discards them, one after 

another until they are gone, and is very hap~ with the feeling 

that nothing burdens him or makes his heart beat faster than 

usual. He can now breath comfortably and beeomes cool and 

calm after he has thrown away the last piece of diamond, the 

best one so light and not incapacitating for him to carry it 

along. But he abandons it anyway, for it has "pinched" his 

mind instead of burdening his body. Actually a ingle best 

piece of diamond should not be a problem for him to keep or 

carry, for he can do so with ease, feeling none of its weight 

on his body. But what he cannot allow is that it "pinches" 

his mind, so he chooses to get rid of it eventually. 

This tale is analogous to a person's having his own self, 

with which he can do anything as he likes and which can stay 

for any period of time, even eternally. But eventually he finds 

that the longer his seif Slays, Ihe longer it burdens him, and 

Ihal he would ralher perceive no sel.f, jor even there is anything 

lejl, nobody carries or is burdened with il. This is indeed the 

path that he should follo\\ further to get free from the bondage 

of self, one that he can proceed along for one more step to 

free himself from self. Then he would be left with happiness 

and peace that he does not have to shoulder any longer. But if 

anybody likes such happiness that has to be carried along. he 

will not progress; he will neither understand nor open hi eye' 

to the benefit of progressing. He \\ill stick to that state and 

shout for all other people to hear that it is the supreme happin 
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From what has been described, we can sec in summary 

at this stage that having self, no matter how managcable it is, 

even to the point of invariably getting everything one wishes 

for means having a carrier of self, that IS, satisfaction with 

on;'s own self. A characteristic existing in onc's self is con­

sidered as a quality. As one's mind has not transcended a quality, 

it has to carry the quality with attachment or appreciation, even 

when it is extremely pleased with so doing. But if there is no 

carrier, namely, no entity which feels that such is self, then 

what exists is only pure dhamma. And that is not-self, the 

final cessation of suffering that Buddhism wants to preach. 

Therefore, self of the ultimate dhammists', no matter 

how supreme it is, is just a "trace of smoke" that remains 

and turns into an extremely elusive entity. It is no more valuable 

than deception for getting one to carry oneself; the carrying is 

inconspicuous, though, and not so obvious as the three kinds 

of self mentioned in POHhapadasutta. We shouid completely 

reject self (or perception of self) and leave only dhammas, 

whose conditioned part characteristically rolls on and whose 

unconditioned part remains characteristically free from all 

things and actions. That is cessation of sufferings, voidness 

of self, or not-self. How this can occur will be considered later 
on. 
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