The Concept of the Subtle Body (Linga-savira)
in Brahmanism

Shinjo KAWASAKI

I. THE SUBTLE BODY IN THE UPANISADS

In the passages ol the Upanisads which discuss the Karmic transmigra-
tion alter man’s death, they teach in many ways what is the subject of
transmigration.  What leaves the body at death, to carry on a lile of its own
and to keep the continuity of the individual’s existence? They name it in
various ways."

Niman (name): “When such a person dies, what is it that does not leave
him? The name. The name is infinite and infinite are the Visve-deva-s.”
Brhed. Up. 111, 2, 18.
Prana (life breath): “His prana combined with fire (tejas) along with the
self (sahitmana) leads to whatever world has been fashioned.”
Pras. Up. 111, 10.
Water:  “At the filth oblation water comes to be called man (purusa). This
foetus enclosed in the membrane (sa ulbivrto garbhal), having lain inside
for ten or nine months or more or less, then comes to be born.”
Chand. Up. V, 9, 1.; V, 3, 3.
Purusa (person): This Purusa is in appearance an exact replica of the corporeal
person. It is living inside ol the body ($arira atma: Brhad. Up. 1V, 3, 35;
antalypurusa: Maitr. Up. 111, 8). It is a golden person (hiranmaya-purusa:
Brhad. Up. 1V, §, 11; hiranyagarbha: Pra$. Up. V, 5). It is a mannikin
in the eye (caksusah purusah: Brhad. Up. 1V, 4, 1), a pygmy (vamana:
Katha Up. V, 3), the thumb-sized person (angustha-matra-purusa: Svet. Up.
i1, 18; V, 8; Maitr. Up. VI, 388; Katha Up. 11, 1, 12-13).

It may be sufficient just to quote one example ol the Purusa sentence.
“He sees the person that dwells in the body, who is higher than the highest
life. Hiranya-garbha is the self ol all the jiva-s travelling in Samsara.”
(Pras. Up. V, 5.) The subtlety and invisibility ol such a person is emphati-

1) The quotations from the Upanisads are based on Radhakrishnan’s edition and translaton,

il not otherwise indicated. Although there are other cditions of rhe Upanisads, Radhakrishnan’s
cdition is valuable as it keeps the traditional views of the native scholars chicfly based on

Sankara’s Bliasyas. For a further discussion on the texts of the Upanisads, Limaye and Vadcekar's
critical cdition shall be censulted.
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cally expressed. “This subtle, ungraspable, invisible one, called the purusa,
dwells here in the body with a part ol himsell (imsa), with previous awareness
(buddhi-parvam).” (Maur. Up. 11, 5)  “That which is the subtle essence this
whole world has for its self. That is true. That is the self. (Chand. Up.
VI, 14. 3). “This 1s my self within the heart (atmintar hrdaye), smaller
than a grain of rice, than a barley corn, than a mustard seed, than a grain
of millet or than the kernel of a grain of millet.” (Chéand. Up. III, 14, 3)
It is noteworthy that Sankara, when he interprets those subjects of trans-
migration mentioned in the Upanisads, rephrases them Dby the word “linga-
atman’.
Water: It implies the subtle parts of all elements which constitute the sced
of the body (deha-bijanam bhita-saiksmanam). Sankara ad BS III, 1, 2;
Chand. Up. V, 9, 1.
Life (prana): Prana-$arira (one whose body is lile) is life, made ol sign
(lingatman) as it is filled with two powers of cognition and action.
Sankara ad Chand. Up. 111, 14, 2
Hiranya-garbha: This golden person is the essence (itmabhtta) of all the
transmigrating beings; for he is the internal self (antaritman) of all
living beings in the subtle form (linga-rapena) and in him, lingatman,
are all the jivas strung together (jiva-ghana). Sankara ad Pras. Up. V. 5
Sarira atma (the self in the body): The lingatman which moves between
this and the next word as between the waking and the dream states,
through birth and death consisting respectively in the association with
and dissociation from the body and its organs.
Sankara ad Brhad. Up. 1V, 8, 85.
Mind (manas): The Liiga is called mind because mind is the chief factor
of the linga (manal pradhanatviit lingasya).
Sankara ad Brhad. Up. 1V, 4, 6.
Body ($arira): Liiga-$arira is an aggregation of the subtle clements, accom-
panied by causes, existing in the life breaths and in the organs.
Sankara ad Maiir. Up. 111, 2.
Apart from Sankara’s interpretation, the word Linga as a technical term
to denote the transmigrating subtle body appears in several parts of the
Upanisads.
“The object to which the mind is attached, the Linga goes together with
the deed, being attached to it alone. Lxhausting the results of whatever
works he did in this world he comes again from that world, to this world

for fresh work”. Brhad. Up. 1V, 1, 6
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“The Purusa is the enjoyer, the Prakrti is what is to be enjoyed. Abid-
ing in it, he enjoys. All that begins with the intellect (mahad-adi) and ends
with the elements (viSesintam),® being a transformation of the distinction of
the Prakrti with its three qualities is the Linga.” Maur. Up. VI, 10.

“That which is non-thought (acitta), which stands in the midst of thought,
the unthinkable, the hidden, the highest, let a man merge his thought there.
Then will this living being be without support (lingam nirasrayam)”

Maitr. Up. VI, 19,

“He is to be apprehended by his own marks (svakair lingail)). Some say
that the mark of him who is without any mark (alifiga) is as heat and any-
thing pervaded by it are to fire, or what the most agreeable taste is to water.”

Maity. Up. VI, 81

“He who is the yonder person in the sun (aditye purusah), I myself am
he. Verily, that which is the sunhood of the sun is that eternal real. That
is the bright ($ukla), the personal (purusa), the sexless (alinga).”

Maitr. Up. VI, 35.

“OfF him there is no master in the world, no ruler, nor is there any
mark of him (naiva ca tasya lingam). He is the cause, the lord of the Jords
ol sense organs (karanidhipadhipa); of him there is neither progenitor (janity)
nor lord.” Svet. Up. VI, 9.

“This self cannot be attained by one without strength nor through heed-
lessness nor through austerity without an aim (tapaso alingat).”

Mund. Up. I, 2, 4.

“Beyond the unmanifest (avyakta) is the person (purusa), all-pervading
(vyapaka) and without any mark whatever (alinga). By knowing whom, a man
is liberates] and goes to life eternal (amrtatva).” Katha Up. VI, 8,

“The manas and others (buddhi, citta, ahankara), the prana and others
(apdna, vyina, udina, samana), the sattva and others (rajas and tamas), icchd
and others (dve$a, sukha, duhkha), and punya and others are the five groups.
The body consisting of the elements (dharma-bhuta-atman) ol these five groups
would not perish so far as there is a cognition of (the Atman), since it is
understood to be always in the presence of the Atman and since it is nothing
but the conditions (upadhi) of th, Atman. It is called the Linga-$arira or
the Knot of the Heart (hrd-granthi). The spiritual pr;nciple which manilests

s

itsell thege is called the Ksetrajia.

2) Deussen tries to read “mahad-adi-avisesa-antam lingam”, removing the avagraha mak,

since the subtle body extends from the Mahat to the subtle clements (aviSesa), not Lo the gross

Qo

(viSesa). Deussen: Sechzig. p. 337.
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mana-adis ca prana-adi§ céecha-adi§ ca sattva-adi$ ca punya-adi$ ca pafica-
vargi ity etesam paiica-varginam dharmo-bhatitma jiinad rte na vinadyaty.
Atma-sannidhau nityatvena pratiyamina itma-upadhir yas tal linga-$ariram
hrd-granthir ity ucyate. Tatra yat prakidate caitanyam sa ksetrajia ity

ucyate. Sarvasara Up. 169

“Now, assuredly that part of him, which is entirely intelligent (caitimitra)
in every person is the Ksetrajiia which has the marks ol conception, determi-
nation and self-love (samkalpa-adhyavasiya-abhimana-linga), Prajapau called
Visva. By him as intelligence is his body set up as possessed ol intelligence
(cetanavat), or in other words this very one is its mover (pracodayitr)”.

Maity. Up. 11, 5; V, 2.

What is meant by the term Linga in those passages of the Upanisads is
a body ol transmigration, which is subtle (saksma), unmanifested (avyakta),
spiritual like Mahat, without any mark (alinga), without support (nirasraya),
and which is to some extent similar to the Ksetrajiia, Prajapati or Satritman
(Brhad. Up. 111, 7, 2-3). 1In some other parts, the relation of this subtle
body and the finer food and the channel or the connecting link (nadi) through
which it goes up is explained. (Brhad. Up. 1V, 2, 8; Chand. Up. VI, 1-5;
VIIIL, 18, 1; Subala Up. 11, 1; 1V, 1; V, 9). The details of the distinction
among the Upanisadic words which connote the soul or the individual like
purusa, prana, jiva, atman ksewrajha or bhatatman in the relation to the
subtle body are far from easy to follow. TFor our further investigation of
the idea of subtle body, it should be remembered that almost all the eauota-
tions about the subtle body are found in the Upanisadic sentences which are

connected in a greater or less degree with the Samkhya thought.

II. THE SAMKHYA THEORY OF THE SUBTLE BODY

In the Samkhya Karika of Ivarakrsna, the subtle body (linga) is discussed

in the following four verses:*®

XXXVIIL: The subtle clements are non-specific; [rom those five proceed the
five gross elements; these are known as specific, being variously tranquil,
terrific and delusive.
tanmiatrany avisesily tebhyo bhitini paiica pancabhyaly/
ete smred visesily $antd ghori$ ca madhids$ ca //88/7/

%) The writer used the edition published by B. Tubini: Servasaropanisad and (ranslated
the pass:

ige consulting Deussen: Sechizig, p. 625.
4)  The text and translation is based on Suryanarayana Sastric T'he Sankhyakarika of Isvara
Krsna, pp. 70-73.



The Concept of the Subtle Body (Linga-sarira) in Brahmanism

XXXIX: The specific is three-fold, as subtle bodies, as gross bodies born of
parents, and as the great elements. Of these, the subtle bodies are con-
stant, while bodies born of parents perish.
saksma mata-picrjah saha prabhatais widha videsah syuh/
sikgmas tesam niyatah, mita-pitrja nivartante //39//

XL: The subtle body, formed primevally, unimpeded, constant, composed
ol intellect and the rest down to the subtle elements, incapable to enjoy-
ment, migrates because of being endewed with dispositions.
parvotpannam, asaktam, niyatam, mahad-adi-siksma-paryantam/
samsarati nirupabhogam bhéarair adhivasitam lingam //40//7

XLI: Just as a picture does not exist without a substrate or a shadow with-
out a post or the like, so too the cognitive apparatus (intellect, etc.) does
not subsist supportless, without what is specific (i.e., a subtle body).
citram yatha’srayam rte sthinv-adibhyo vina yatha chaya/
tadvad vind visesair na tsthati nird$rayam lingam //41//

According to I$varakrsna, there exists a multiplicity of individual souls deno-

minated by the term Purusa. Those Purusa-s, though they are the bearers

of the individual personality, are lacking in almost all the characteristics
which are usually thought of as constituting human personality. The personal
functions of the individuals are attributed, instead, to a subtle body—Linga.

It is termed Linga, because it is the “mark” by which the different Purusa-s

are distinguished. It is the mark (linga) or visible appearance, indicating the

existence of something not accessible to perception (alinga; avyakta). Linga
contains all the physical principles except the material principles which com-
poses the mortal body in each existence. It accompanies the soul during its
course through the cycle of transmigration and continues to exist till salvation
is attammed. 1t is consututed of mahat, ahamkara, manas, ten indriya-s, and
five tan-matra-s. On account of its association with the buddhi, which bears
the impress of virtue, vice, and other intellectual defects and accomplishments,
it becomes itself associated with these, just as a cloth obtains fragrance through
its connection with campak fowers of sweet odour; and hence it suffers suc-
cessive rebirths, till the buddhi becomes dissociated from it by the attainment
of true discriminative knowledge.® The Samkhya-Pravacana-Siira introduces

5y “The constancy of the subtle body is relative; it is not eternal like Spirit, for it is createdd;
but it lasts from the original creation 1o the final deluge. Tt is unimpeded in its activites being
subtle, it can center into stones. This subtle body is called Linga (literally what is merged),

hecause, being caused, it is bound to be merged in its cause at the deluge.”™ S, Sasui, ibid., p. 7l

Here the Linga is explained as the Mergent Bodv, Cf. tadvad vind'visesair in ether texts

G)  For this description of the Simkhyva idea of the Subtle Body, 1 owe to Dasgupta: History.

vol. 111, p. 805; Johnston: Early Swmbkhya. p. 41 Nandalal Sinha: Samkhya-Pravachana-Sitram.
1t 9.
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the idea of atvahika or the Vehicular Body (V, 103), which is no other than
the subtle body. The Vrit: of Aniruddha on this sitra teaches the necessity
of admitting this atvahika-$arira, saying: “Since there can be no movement
ol names without a seat or vehicle, a vehicle should be affirmed {or the Pur-
pose of manas getting to another body at death. The very same vehicle is
the Vehicular Subtle Body.””  Vijnanabhiksu in his Bhdasye to the same
sutra (V, 108) prefers to use the word Linga-deha for the subtle body and
says that the subtle one’s being a body should be understood to be either by
reason of its being the seat of bhoga, experience, or by reason of its being
the seat of the reflection of Purusa.® He says that this subtle body is like a
litctle tapering thing no bigger than a thumb, and that yet it pervades the
whole body, just as a little flame pervades a whole room by its rays, quoting
the scriptural authority from the Katha Up. VI, 17, and also [rom the story
of Yama’s extraction by force of Purusa of the size of the thumb in the AMa-
habharata. The Sambkhya-Pravacana-Satra 111, 6-16 discusses how from one
single Linga manifold individuals arise. Although, at the beginning of crea-
tion, the Linga exists as one and one only, in the form of the upadhi or
external investment of Hiranya-garbha, yet afterwards takes place manifold
division into parts (vyakti-bheda) by the forms of individuals. It is compared
to the relation of a father to his children. Just as there is ol the one single
Linga-deha of the father, a manifold division into parts in the forms of the
Linga-decha of a son, a daughter and so on.® The cause ol this difterencia-
tion is the Karman, the cause ol experience, of other Jiva-s or incarnate
Purusa. (Sutre III, 10) To use the phrase in the AMaliabharata, this Linga-

deha is the Karma-atma Purusa, that is, Purusa enveloped by Karman.

karmatma puruso yo’sau bandhamoksaih prayujyate/
sa saptadasakendpi rd$ind yujyate ca saly//AOh. Moksu-dharma'® X1,
13755b—137506a.

Quoting an Upanisadic authority: “The Vijidna directs the sacrifice and it
directs the Karman-s also (vijianam vajiiam tanute, Karmini tanute’pi ca,
Tait. Up. 11, 5, 1)7, Vijnanabhiksu wies to show that all Karman-s belong
to the Linga. The Linga here is called Vijnina, because of its having Buddhi,
called Vijiidna, as principal among its components. (Bhasya ad Samkhya-

Pravacana-Stitya 111, 14.)  Though this Sittra ol the simkhya School and the

7y Quoted in Sinha, ibid. p. 285.

8) Dasgupta, History. vol. 1I, p. 805.
9)  Sinha, op. cii.,, p. 289; p. 484.

10y Sinha, ibid., p. 484.
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Bhasya of Vijhanabhiksu were composed in quite a later period, we can find
here in the exposition ol the Subtle Body (Linga-deha) an interesting parallel
ol terminology with the Vijiana-vada School of Buddhism. Tad-bijit (Sttra
111, 8); upabhoga (LII, 5), tad-adhisthanaéraye dehe (IIL, 11); nirasrayam
lingam (Bhasya 111, 12); vasana (Bhagyae 111, 12); savijiina (Bhasye 111, 14y

As to the size and nature of the Subtle Body, the Saéra teaches that it
1s atomic (I, 14); it 1s formed ol finer [eod (4II, 15); LEven though it isa
corporate or ponderable substance, it does not stand independently, it is nec-
cessary for the Subtle Body to be associated with a mass. Just as, notwith-
standing that it causes illumination, on account of its being corporate or
ponderable, the sun cannot be the Atman iwsell. (Saira 111, 13);  Just as the
movement of the king’s cooks among the kitchens is for the sake of the king,
so 1s the migration of the Subtle Body for the sake of the Purusa. (11, 16).

Here is a difficulty for the Samkhya idea of the Subtle Body as the
subject of transmigration. It is in the beginning for the purpose of explaining
the personal diversities developing out ol the Unmanifested (avyakta) Purusa
that the Linga is supposed in their system. DBut, the Subtle Body itself is
one (eka), Unmanifested (avyakta) and sull relying in turn on the force of
the Karman for the manifold individualization. So, the part or importance
allotted to the Subtle Body is comparatively vague as a seat or as a place
of abiding: adhisthanfidraya-deha, or as a sheath: kosa. What 1s a need
for the establishment of the Subtle Body different from the aggregation of the
gross bodies and also from the manas, buddhi or the jiviuman? This 1s the
point raised from the side of the Yoga School who holds the ciita of all-
prevading, who tries to explain the situation without the hypothesis of any
such body like the Linga or Saksma-sarira. The Samkhhya-Pravacana-Siitia and
its Bhasya have made a hard effort to work out an explanation what is the

body of support or vehicle:
Y Pl

The Linga-$arira stands not, by itself, without the Adhisthina-sarira,
just like a shadow and like a picture.
na svatantryat tad-rte chayavac citravac ca//Satra 111, 12.

In this verse, the product of the tan-marra-s (i.e., the Adhisthana-$arira, and
not the Linga-$artra) is the designate of the word “Subtle”, by comparison
with the Body produced lrom father and mother. The same aggregate of

elements that has been declared to endure as long as the Linga lasts,—the

1) Sinha, ibid., pp. 281-204,
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very same is the Body which is the adhisthiana of the Linga.
(Bhasya 111, 1211

11I. THE SUBTLE BODY IN THE VEDANTA PHILOSOPHY

The Vedanta of Sankara and his school makes a distinction between the
supreme soul (parama-itman) and a multitude of individual souls (jiva-itman;
§arira-atman).  The supreme Atman is omniscient, and omnipresent; the in-
dividual Arman-s are limited in wisdom, power and capacity of movement
and are confined in the eternal cycle of Samsira. But, at the same time,
each of those individual Atman-s is in full and complete measure the supreme
Awman itself. Its real nature is concealed by the limiting conditions (upadhi)
imposed upon it by ignorance (avidyd). The organs that compose the in-
dividual existence are explained by the following table:

—A) Jiva-atman — 1) 5 Jiana-indriya-s
| i1)

5 Karma-indriya-s
—a) l’;hfxtmﬁérnyn——l_ 1) Manas

Individual
existence

, { { 1v) 5 Prana-s
i

| S =
—DB)  Upadhi-s —! . (Stksma-
\ — v) Sarirag
; Sthala-'
|
—Db) Karma-asraya

What becomes ol individuals after death? Chielly based on the descrip-
don of the Chandogya-U panisad, Sankara and the later Vedantns de-
veloped their doctrine of tansmigration and emancipation. At death, the
Indriya-s first enter the Manas; the Manas then enters the Mukhya-Prana;
the Mukhya-Prina enters the soul to which is adhering the moral qualification
(Karman); the soul then enters the Staksma-sarira.  After all these have come
together in the heart, the point of the heart bescomes luminous in such a
way as to light up the path, and the Udina escorts the soul with the Upadhi-s
from the body. From the body of those possessing the lower knowledge, the
soul gees through the artery ol the head; from the body of the ignorang, it
goes through the hundred and othe; principal veins of the body (BS 1V, 2,
17).  The sotl of a person possessing the higher knowledge does not go eut
at all,}?

12y Sinha. ibid.. pp. 288-200.

13)  Among these upadhiss, which convert Brahman into the individual soul together with
the activitics and sensations of the soul, the gross body, together with all the things and relations
of the external world, is not included. The gross body is resolved at death into the clements.

Deussen, Ouiline, p. 29.
14y Sec Deussen: Oulline, pp. 28ft.
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Though there is quite a frequent usage of the term liniga in the Brahma-
Sitlra, none ol them refers to the Subtle Body. (linga: BS 1, I, 22; I, 3,
15; 1, 4, 17; 20; 1I, 3, 15, 15; III, 2, 11; 26; 111, 3, 44; 111, 4, 34; 39;
IV, 3, 4; 1V, 4, 21). It is only through the commentaries of Sankara and
others that we come to understand that some of the passages in the Brahma-
Sitra refer to the Subtle Body. (BS I, 4, 1; LI, 1, 1-7; III, 5, 30; IV,
2, 8-11).

“We must understand that the soul when passing from one body to
another is enveloped by the subtle parts of the elements which are the
seeds of the new body. (deha-bijair bhita-saksmail samparisvakeal)) . . .
‘What there is compared to the action of the caterpillar (Brhad. Up. 1V,
4, 3) is not the non-abandonment of the old body but merely the lengthen-
ing out of the creative effort whose object is the new body to be obtained,
which new body is presented by the Karman of the soul.”

Satkara ad BS III, 1, 1.9

“The soul, when moving from one body into another is enveloped
by those subtle rudiments of the elements from which the new body is
produced. (jivo dehdntara-arambha-hetubhir bhtta-stksmaih samparisvaktaly)
It thus appears that the soul moves towards a new embodiment, together
with the subtle rudiments from which the new body springs.”

Ramanuja ad BS 1II, 1, 1.

“Now this going of the Prana-s is not possible without a base; hence
we infer that water also—mixed with parts of the other elements—goes
from the old body to the new one, serving the purpose ol supplying a
base for the moving Prana-s. For the Priana-s cannot, without such a
base, either move or abide anywhere; as we observe in living beings.
And on account of that preponderance of the water, the word ‘water’
implies the subtle parts of all the elements which constitute the seed of
the body. . .. On the other hand, the soul could not go at all if we
denied to it the limiting adjunct formed by the Prana-s (pranépadhi-
pratyakhyane), and without the latter it could not, in the new body,

enter into the state of fruition.” Sankara ad BS 111, 1, 3-5.

15)  The writer consulted the translation of the two Bhasyas made by G. Thibaut. SBE Vols.
34, 38 & 48. In the succeeding passages, Saikara refutes the ideas of the other systems, saying:
“All hypotheses which owe their origin to the mind of man only are to sct aside because they ave
contradicted by seripture. So the opinion of the Samkhyas that the Self and the organs are both
all-pervading, and when obtaining a new body only begin to function in it in consequence of the
Karman; or the opinion of the Bauddhas that the Self alone without the organs begins to func-
tion in a new body, and that as the body itself. so new sense-organs also arve produced in the
new abode of fruition; or the opinion of the VaiSesikas that the mind only proceeds to the new
abode of fruition; or the opinion of the Digambara Jaiuas that the individual soul only flyving
away from the old body alights in the new one as a parvot flies from one tree to another,”
Sankarva ad BS 111, 1, 1.
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“The word ‘body” denotes that the nature of which it is to be the
atribute of a soul, and thus extends in its connotation up to the soul.
The meaning of the section therefore is that it is the soul vvhich moves
enveloped by water and the other rudimentary elements.”

Ramanuja ad BS 111, 1, 6.

“What the term ‘avyakta’ denotes is the subtle causal body (siksmam
karandtmana $ariram).'®  Anything subtle may be spoken of as “Un-
developed’. The gross body indeed cannot directly be termed ‘undevelop-
ed’, but the subtle parts of the elements [rom which the gross body
originates may be called so, and that the term denoting the causal sub-
stance is applied to the eftect also is a matter of common occurrence.”

Sankara ad BS. 1, 4, 1.

“The warmth may reasonably be attributed to the subtle body which
may abide in some part of the gross body and into which the warmth of
the entire gross body has withdrawn itsell.” Ramanuja ad BS 1V, 2, 11.

There is no fundamental difterence in the idea of the Subtle Body between
Sankara and Ramanuja, except that the latter emphasizes more the role of
the I$vara as the conuroller of the Karmic transmigration. Both agree in
admitting the existence of the unchangeable Subtle Body, which is the germ
(bija) of the body itself, the sheath (kosa), the chariot (ratha) for the soul,
which Is material (tanutva), atomic in size (anu), invisible and transparent
(svaccha). Together with Manas, Indriya-s, Prana-s and the variable principle
of the Karman, it forms the limiting conditions (Upadhi-s) ol the soul. It
is constituted of the fve fine particles of the gross elements of matter (bhata-
siksmaih). (Sankara ad BS 111, 1, 1-7). Ilowever, how the Subtle Body is
related to the Gross Body is not definitely described. It is explained just
metaphorically to be related to the Gross Body as the seed to the plant, or
as the functions of seeing, hearing, etc. to the physical eye and ear. (Sankara
ad BS 11, 4, 1-22). In the later development of the Vedinta philosophy,
they come to make distinctions of the superior Subtle Body and the inferior
one, or of the Subtle Body as an aggregate and as individuals.

o o
oD [w]

“And from these unquintuplicated elements arises the Linga-$arira,
that makes possible the going to another world, that subsists until release,
that is associated with Manas, and Buddhi, and is conjoined with the
five-fold Sense-Organs, the five-fold Motor-Organs and the five-fold Vital
Alrs,

16) In the later Vedanta philosophy, they teach the three-fold theory of bodics together
with the fourth state of Turiya. The Brahma is illusority associated with the following bodies:
Firstly, with a causal body; secondly, with a subtile body; thirdly, with a gross body; and a
fourth state is that of the unassociated pure Brahma, which is technically styled “The Fourth'.
Jacob: A AManual, p. 74
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“And the Subtle Body is of two kinds, as superior and inferior.
The superior is the Subtle Body of Hiranyagarbha; the inferior is the
Subtle Body of these like us. Of these, Hiranyagarbha's Subtle Body is
spoken of as Mahattattva, and the Subtle Body of those like us as
Ahankara.” Vedantaparibhasa by Dharmardja Adhvarin 31-32 7

“Here also all the subtle bodies, viewed as one, form an aggregate
like a forest or a reservoir; and, viewed severally, are also individuals
like a tree or a water-drop. Spirit, as conditioned by this aggregate, is
termed Satratman because it yuns through all; Hiranya-garbha, because
of its power of knowing and desiring; and Prina because of its power
of acting. This samasti belonging to it, viz., the triple sheath beginning
with the sheath of self-consciousness (vijiana-maya-kosa), being subtler
than the gross universe, is termed its subtle body, and as its dream-state,
retaining as it does, the impressions of the waking state. It is on account
of the last reason that it is described as the place of dissolution of the
gross world.  Spirit as limited by the corresponding vyasti is the Taijasa
since it has for its adjunct the internal organ in which ‘fire’ predomina-
tes. . . . Both the Satrdtman and the Taijasa then experience subtle
objects through modes of Manas as stated in scriptural texts like ‘Enjoying

the subtle is the Taijasa’ " Vedéanta-sara of Sadananda 14.'9

Iv. CONCLUSION

The Subtle Body is a concept of the bodily vehicle that the soul rides on
in the cycle of transmigration. It is termed Linga or Linga-$arira because it
is the “mark” to differentiate the individual shuls. It is termed Siaksma-$arira
too, as it is subtle and beyond our perception.” These terms do not appear
in the Upanisads except for one instance in a rather late and more sophistic-
ated Upanisad called Sarva-sirdpanisad. The Upanisadic thinkers inquired
into the essence and the principle of individual continuity and named it in

various ways, say, atman, purusa, prina, agni, ksetrajia, satrauman, Vijna-

17)  Suryanarayana Sastri cd. & tr.: Pedantaparibhdasa, nos. 31-32.

18) Hiriyana ed. & tr.: Pedantasara, pp. 50-51.

19) In the Laws of Manuw, they make a distinction of two kinds of bodies:

“That substance, which gives a power of mation to the body, the wise call Ksetrujia, or
Jivatman, the vital spirit; and that body, which then derives active functions, they name Bhatit-
man, or composed of clements.”

yo'sydtmanah karayitd tam ksetrajiam pracaksate/
yah karoti tu karmani sa bhatatmocyate buddhaih//X1I, 12.
“Another internal spirit, called Mabhat, or the great soul, attends the birth of all creatures
imbodied, and then in all mortal forms is conveyed a perception cither pleasing or painful
jiva-samjiontardtmi’nyah sahajah sarvadehinam/
vena vedayate sarvam sukham duhkham ca janmusu//XIl, 31.
Haughton: The Institutes, p. 408.
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namaya-kosa, rathin, hiranyagarbha or others. Though some of the names
indicate their inclination to understand the principle ol individuality as a
vehicle, case-box or seed, their Iinterest was not to discern the mechanism
further. It was in the Samkhya philosophy that they wtied to inquire into
the mechanism how the Avyakta-purusa develops itsell into manilold individuals.
The Subtle Body came to be held from a necessity that the Buddhi cannot
exist without a supporting body or a base. In the interval between one death
and another birth, it requires a supporting body. In the Vedinta school the
concept of the Subtle Body was held chiefly for the explanation of the abode
or base of the Jiva-atman in transmigration and emancipation. How the soul,
the spiritual principle, can transmigrate from one lile to another without any
common universal ground of material? Sankara introduced fully the idea ol
the Subtle Body in his interpretation ol the Upanisads and the Brahma-Sitira.
He interprets the Subtle Body as an aggregation of fine atomic particles to
carry the seed of the body. In India, the mechanism ol transmission of
potentiality through lives has been a theme ol perpetual philosophical inquiry.
The concept of the Subtle Body held in the Brahmanical philosophical circles
presents an interesting parallel, both in terms and content, with the Mano-

maya-kiya or Alaya-vijiiina theory of later Buddhist philosophy.®

20y The present paper is a preliminary study to examine the philosophical and religious
situation in India to encourage the formation of the Buddhist idea of the Intermediate State
(antarabhava) between life and death and the Bodv of Transmigration.

—
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ABBREVIATIONS

AnSS.:  Anandasrama Sanskrit Series (Poona)
BS.: Brahma-stitra

Brhad. Up.: Brhadaranyaka-Upanisad
Chand. Up.: Chandogya-Upanisad

Maitr. Up.: Maitri- or Maitrayana-U panisad
Mbh.: Mahabhéaraia

Mund. Up.: Mundaka-Upanisad

Pras. Up.: Prasna-Upanisad

Swvet. Up.: Swvetasvatara-Upanisad
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