





-

ECELBH

Tattvabodhah

A Primer to Vedanta

By

Bhagawan Adi Shankaracharya

English translation and explanatory notes by
Dr. Sudha Tinaikar

Published by :

Shri Chitrapur Math Shirali, Uttara Kannada, Karnataka, India 581354
Tel : +91 08385 258368

email : info@chitrapurmath.in

Web : www.chitrapurmath.net

First Edition : August 2020
Copyright © 2020
All rights reserved

Cover: Adi Shankara (788-820), founder of Advaita Vedanta, with
disciples. Painting by Raja Ravi Varma (1904)



Preface

Uhnder the instructions and blessings of Parama Pidjya Sadyojat
Shankarashram Swamiji and our entire Chitrapur Guruparampara, | was
asked to write a commentary on this introductory primer to the study of our
scriptures.

Tattvabodhah and Atma Bodhah are two basic primers which introduce a
student of Vedanta to the terms and concepts used in our scriptures. All
students of Vedanta will be greatly benefited by a committed study of these
texts.

Tattvabodhah as a commentary appeared as a series in our well-known
Kdnara Saraswat Association (KSA) magazine in 23 parts from November
2016 until September 2018.

| offer my pranama-s to our Guruparampara for this divine opportunity
and seek the Blessings and Grace of our Parama Pljya Sadyojat
Shankarashram Swamiji, Lord Bhavanishankar, Devi Bhuvaneshwari and our
entire Guruparampara before starting the interpretation of this book.

SUDHA TINAIKAR

August 2020
Bengaliru



Introduction

Veda-s are the source book of knowledge according to the Sandatana

Dharma. Veda-s (also called our scriptures or Shruti) are the original and the
most valid source of knowledge on all the four human pursuits that are
talked about - Dharma, Artha, Kdma and Moksha. The veda-s were
perceived, as such, by the rshi-s or seers as they were handed down during
creation by the Lord. The veda-pirva or the first half of all the veda-s talk
about the first three pursuits - Dharma, Artha and Kama, which are the
mundane or secular pursuits of all human beings.

However, there are a few individuals who have the pursuit of Moksha as
their priority and for them - the knowledge of the Self, the world in which
they are living and Ishwara or God - is the most important goal of their lives.
The end portion of the veda-s, also known as Vedanta, deals exclusively with
the knowledge of the Tattva or the Truth of the Individual, the world and
God...commonly known as Jiva, Jagat and Ishwara. Vedanta is considered to
be the most valid proof (pramana) in this matter. Vedanta is also called
Upanishad. Thus, all the four veda-s... Rg, Yajur, Sama and Atharvana - talk
about this Knowledge in their terminal parts.

The veda-s have their own style of presenting the matter and many-a-
time the presentation is very cryptic. Therefore, it is said that a mumukshu
or the one desirous of knowing the true nature or Tattva of Jiva, Jagat and
Ishwara should never study the scriptures especially Vedanta individually.
The enquiry or Vedanta-vichara should always be under the guidance of a
Guru, 7% T8 AR &I,

For this study, a sadhaka needs to understand the words used by the
scriptures and the particular format in which Vedanta deals with the subject
of the Knowledge of the Self, the world and God. Many great Acharya-s
have written specific works called YU to facilitate the sadhaka to enter
into Vedanta.



One such prakarana is Tattvabodhah. Tattva means the Truth or the
True Nature of anything and Bodhah means Knowledge. Tattvabodhah also
means Self-Knowledge. This, beautiful, short work of about 45 verses is
written in prose-form giving the basic concepts of Vedanta along with the
glossary of terms used in the scriptures and explained as a question-answer
dialogue between the Guru and the Shishya. However, it is commonly
accepted that Bhagawan Adi Shankaracharya is the author of Tattvabodhah.

This simple, comprehensive, brief and graceful text is taken as the primer
or the first text for all students of Vedanta. Tattvabodhah being a primer
does not have many references to other vedantic texts. It not only
introduces the sadhaka to the basic terms and concepts of Vedanta but also
takes him through the complete journey of a mumukshu.



Invocation
g TRl Zllb:

dca=sdNs Al YIS T2 |

qa&uT fgaruta daarensiieiad i

Having prostrated at the Feet of the Guru, Vasudevendra, who is a Jnanr of
the highest order, who is the giver of this knowledge, | present this work
called Tattvabodhah, for the benefit of all the mumukshu-s.

In our tradition, it is customary to start any work with invocation
to Ishwara and the Guru. This is to invoke their blessings so that the
work undertaken is completed without any obstacles. In this
particular invocation, the author is invoking Ishwara’s blessings
through his Guru. The Guru is considered to be a manifestation of the
Lord. He says - Al having prostrated at the Feet of my Guru, Shrimat
Vasudevendra, who is a Jriani par excellence; aRjga=sarfl= who is the
giver of this knowledge IMUE T3H; | take up this task of presenting this
work called Tattvabodhah or the Knowledge of the Truth of the Self
Faeeistidiad; What for? gueun fgarifa for the benefit of  the

mumukshu-s.

A mumukshu is one who is serious in his pursuit of freeing himself
from the shackles of samsara. Whether this bondage is real or
assumed will be discussed later, but presently, he is afflicted by
delusion and sorrow. Vedanta-vichara and the knowledge of Tattva is
the only thing that can liberate a jiva from sorrow and delusion. The



author, with his work, wants to help such mumukshu-s or seekers of
freedom, with the preliminary and basic principles of Vedanta.

What are the advantages of this Knowledge to a mumukshu? It is
said that a mumukshu has a deep desire to know the truth about
Himself and the universe at large. This knowledge, at the first step,
serves the purpose of foRmam fgfi: which means the seeker finds
relevant answers for his basic questions. Once the desire to know is
fulfilled, the Knowledge itself gives a kind of satisfaction or happiness,
which is called qft wif@: or &= Wifw:. This leads to relief from the
stress making the mumukshu more efficient while transacting /
interacting with the world, expressed as s fghi. By the
Knowledge of the Tattva, the mumukshu gets these three important
benefits - guei fRarufa or for the benefit of the serious seekers of
moksha.

This invocatory verse also serves as an introduction to the topic
discussed in the work. The author mentions here 1) the subject
matter, 2) the target audience, 3) the benefit of this subject to the
target audience and also 4) the connection between the subject
matter and the final benefit. This set of four points which is always
mentioned in the introductory verse of any work is called anubandha
chatushtaya (& dagyd). The author has innovatively combined the
prayer- invoking blessing of the Guru and Ishwara, along with
introducing the subject matter and its purpose.

In the next verse the anubandha chatushtaya (3fIs= =dPd) is
explained in more detail.



B IEECRERR IR AN
HEETYYd dafddbUDdR d&dr: |

The Knowledge of the Tattva and the method into its enquiry is
talked about to the mumukshu-s. They qualify for this Knowledge
which is the means to attain moksha.

AT fhry

R aafdd®: | SERERIHAHRIGRET: | JHATfNehawRT:| HHad
afd |

Tattva-viveka or enquiry into the nature of the Tattva is the direct
means to the goal called Moksha or freedom from samsara. This is
the ultimate goal of every mumukshu. Thus, the Tattva-vichara or
enquiry and the final goal called moksha have a direct means-and-
end relationship which is technically called sadhana-sadhya
sambandhah (Fy=-a1ed GF:) This works for a person who is qualified
to handle the means or sadhana for moksha. Just having a desire for
moksha is not enough. One must acquire the necessary qualifications
and make oneself an adhikari or fit for using the means which will
achieve the end. Unless the means are used properly, by a person fit
to use them, the goal cannot be reached. In the matter of Self-
Knowledge or Tattva-viveka, the mumukshu should have some other
qualifications in addition to the desire for freedom. Such
qualifications are grouped under sadhana chatushtaya sampattih
(TreF Igsa gwh:) or the Four-Fold Qualifications.

Therefore, what is going to be explained in this entire work is for
the benefit of serious seekers of moksha who are endowed with the



four-fold qualifications and for such mumukshu-s, this knowledge will
serve as a means to their final goal of attaining Moksha.

aaafads®:?

What is meant by Nitya-Anitya vastu vivekah?

Fa¥ad Sa dgaidRad Gar-a |

3gHd AR da¥gfdas: |

The permanent or imperishable is the one and only Brahman;
everything else whatsoever is impermanent or perishable. This clear
understanding is called Nitya-Anitya vastu vivekah.

After enumerating the sadhana chatushtaya sampattih in the
previous question, the Guru proceeds to elaborate on each of the
four-fold qualifications in greater detail. This is the general order in
which the four qualifications are enumerated by the scriptures.
However, all the four have to happen concurrently as each of them
support the other three. For example vairGgya cannot happen
without the nitya-anitya vastu vivekah and as the viveka becomes
deeper, vairdgya also becomes stronger. Thus, all the four
qualifications have to be taken as one interdependent unit. But for
the sake of ease of communication, the Guru decides to enumerate
them one by one and describe them in a particular accepted order.

The first and the most important of these qualifications is viveka or
discrimination. Discrimination means clear understanding. What is it
that a mumukshu needs to clearly understand?

It is the common experience of every one of us that, whatever we
experience in the world (jagat) surrounding us is constantly changing.
The jagat that we perceive is nothing but a combination of objects,



events and relationships. Change is the very nature of this jagat.
However, we try to hold on to the changing jagat, cling to it for our
security and happiness and sure enough, we do not find either in the
ever-changing world. This leads to sorrow and insecurity which makes
us go after the objective world with greater gusto, hoping that the
more we strive for it, we may find some lasting happiness from it.
This useless pursuit compounds sorrow and insecurity (shoka and
moha). This whole cycle of useless human pursuit is described as
samsara in the scriptures.

A serious mumukshu some time or the other understands that
lasting happiness is not possible if he depends on the impermanent
objects, situations and relationships in the world. At the same time,
there must be something which is imperishable and permanent as
the basis (adhishthanam) of this ever-changing world.

The scriptures explain this as follows...

The entire jagat is anitya vastu, which is timebound, limited by
time and space. Being a product of matter (karya) it is temporary and
perishable. However, there is something (asti kaschit) which is not
limited by time and space and therefore, permanent and
imperishable. This imperishable nitya vastu is called Brahman.
Brahman is the only and ultimate permanent Truth which can give
that lasting peace and security that one looks for.

This clear understanding between the two is nitya-anitya vastu
vivekah.

Now, the next of the four-fold qualifications is being questioned by
the mumukshu. It is called virdgah or vairagya, also explained as
dispassion.



ORI &2

What is vairagya?

SEWETTHNY SBRIA |
Dispassion from longing for the enjoyment of objects here and
hereafter.

Vairdgya can be called dispassion or un-involvement with the
world of objects in this world and also hereafter. It can also be
explained as a desire to give up. Dispassion does not mean disgust,
aversion or hate. One can get disenchanted when one goes through
pain and suffering which over a period of time wanes away. This is
not called vairagya.

We all do various karma-s (actions) for fulfilling the three
purushartha-s (human pursuits of dharma, artha and kama). Dharma
purushadrtha is for gaining punya in the form of gaining a good loka
here, in this life and hereafter. It is the security one looks for in
pursuing the artha-purushartha. In kama-purushdartha one is looking
for all types of pleasures; sensual and aesthetic. Most of our karma-s
are based on the longing for the results of actions (karmaphala-s).

Vairagya is the freedom from this longing for the results of all the
above purushartha-s. Vairagya has to be cultivated. This can happen
only when one understands that all the three human pursuits and
their results are timebound. Here, the nitya-anitya vastu vivekah
helps the mumukshu to see the fleeting and perishable nature of the
three purushartha-s. Viveka and vairadgya mutually enhance each
other.

In Viveka Chadamani, vairagya is defined as 38 3| ®a 4R faRmT:

which means dispassion for the results of actions here in this world
and hereafter. In Aparokshanubhiti (sRi&mI4fd) Adi Shankaracharya



says that a mumukshu should treat all the karmaphala-s as ®T®iay:
(droppings of a crow). A mumukshu should cultivate such a
dispassion for every object of desire.

Vairagya is the most important of the four-fold qualifications for a
mumukshu. He should understand that vairdgya is not hating or
rejecting the world, but understanding that the world of objects has
its limitations and cannot be the source of lasting happiness. This un-
involvement with the objective world gives the mumukshu the
commitment that is needed in the pursuit of moksha-purushartha.

Now, the next question the mumukshu asks, is the third of the
four-fold qualifications to make himself fit for the Self-Knowledge. It
is called shamadi sadhana sampattih or shamadi shatka sampattih.

This group of the four-fold qualifications talks about the inner
discipline that a serious seeker of moksha needs to have. We have
seen that even for achieving excellence in worldly activities, one
needs discipline. Discipline is that capacity of the mind, to pursue a
particular goal, with singlemindedness, excluding all the other
distractions to anything else other than the desired goal. This set of
disciplines is called shatka sampattih as it encompasses a group of six
related disciplines which actually support each other. It is also called
sadhana sampattih as it is considered to be a great inner-wealth, to
possess these disciplines. It is called inner-wealth because the more
the six-fold discipline is practiced, the stronger it grows!



The question now addressed to the teacher is:

YHTGATATHRT: B1?

What is this inner-wealth of discipline starting with shamah?

] gH IWRIARITAET 1 I = 3fd |l
The six-fold inner wealth enumerated as shamah, damah, uparamah
titiksha, shraddha and samadhana.

Now, each of the six inner disciplines is going to be explained in a
simple question-answer format.

YH: b2
What is shamah?

ﬂzﬁﬁ'ﬂ%’ﬂ

Resolution or mastery over the mind.

Many times manonigrahah is explained as control or destroying
the mind. This is not the meaning of shamah.

Mind is the inner instrument (antahkaranah) through which
anything is known and it is the most important recipient of
knowledge. The mind also being the seat of emotions can get
distracted by things other than the pursuit of priority, which here is
Self-Knowledge. Hence, it is very important for the mumukshu to
direct the mind to his chosen pursuit and prevent it from wandering
over to the things which may distract him from learning. This
discipline to a great extent reduces the emotional upheavals such as
anger, restlessness and sadness. The mumukshu then, can make his
mind available to proceed in his chosen path. It means giving enough



time for the mind to dwell over the Guru-Shastra upadesha and
withdrawing the mind from other less desirable pursuits.

Shamah also gives a sense of peace and leisure to the mind which
are essential for a mumukshu. This is why most of the Upanishad-s
talk about Self-Knowledge being easily assimilated by a person with
shamah.

The next in order of the six-fold inner disciplines is damah.

GQH:. d?
What is damah?

JeRIfCsTRIERYE: |

It is the mastery over the external sense organs such as eyes etc;

It should be understood that the mind and the external sense-
organs function as a single unit. The mind is the centre of the external
sense-organs. A person without managing his mind cannot manage
his sense-organs. Therefore, shamah and damah both go hand in
hand. The restlessness or anger in the mind is expressed through the
external sense-organs. Hence damah is a natural consequence of
shamah. This is the reason for this order shamah followed by damah.

But, there are situations when shamah is not adequate and the
external sense-organs need to be controlled and it is here, that a
nigrahah over the sense-organs is needed. This situation can be seen
when one is in extreme anger. Here, the shamah is lost but the
person has to forcefully control the expression of this anger by words
or action and this is a typical situation of damah.

Kathopanishad compares the sense-organs to horses in its
beautiful ratha-kalpana mantra (Kathopanishad 1-3-3). It says that for



a person with uncontrolled sense-organs like wild - untamed horses -
reaching moksha as the goal, is difficult while the one who has his
sense-organs under his control - like tamed horses - reaches his goal
easily.

If the sense organs are forcibly controlled without the preparation
of the mind, the mind can actually dwell more and more over sense
pleasures and this is why Lord Krshna says in the Bhagawadgita that a
person who is not having enough shamah and tries to control only his
external sense-organs is a hypocrite (mithyachari) (Bhagawadgita
chapter 3 verse 6).

Lord Krshna also talks in detail about the role for indriya-nigrahah
or damah in verses 58 to 61 of chapter 2 of Bhagawadgita where he
explains the character of a sthitaprajna.

Thus, the first two disciplines are mutually dependent on each
other for the inner instrument (mind) and the outer instruments (the
sense-organs) to function as one unit.

The teacher of Tattvabodhah continues with the topic of sadhana
chatushtaya. The four-fold qualification is unfolded in a very
systematic fashion by the Guru here. Now, the discussion on the six-
fold discipline is going on. Shamah and damah deal with the
disciplining of the mind and sense-organs. A mumukshu has to be an
integrated person in body and mind. Shamah and damah talk about
the discipline or the management of the mind and sense-organs. Just
disciplining them once is not enough. They have a very natural
tendency of constantly getting distracted outwards - to the world of
objects and hence the mind and sense control needs to be constantly
assessed. They need to be withdrawn from unnecessary exposure to
the world of objects, at least initially, till the composure of mind and

10



senses becomes natural. With this in view, the next four disciplines
are talked about.

Uparamah is the next disciplinary practice which is very important
for the sadhaka.

SUWRH: D2
What is uparamah?

WA |

It is following one’s own prescribed duties as per one’s status in life.

Though a single word answer, it is extremely meaningful.
Uparamah is given different shades of meaning depending upon the
context. In this context the meaning is - withdrawal from what is not
to be done and doing what is to be done. Swadharma anushthana
means following the tenets of what the veda-s prescribe for each
varna and ashrama to be done on a regular basis (vihita karma) and
not doing what is prohibited by the veda-s for the same person
(nishiddha karma). This way, the mumukshu is not given to
unnecessary exposure to the world and does not waste time.

Uparamah is also defined as renunciation (sannyasa), dedicating
one’s time to the pursuit of Self-Knowledge. Renunciation need not
be taken as a physical process, but withdrawing the mind from the
scenarios where the mind and senses are likely to get distracted.

In Bhagawadgita, Lord Krshna gives the example of a sthitaprajna
who is able to withdraw his senses and mind like a tortoise (chapter 2
verse 58). Uparamah, in effect, means one being in control or in
charge of what has to be done and what needs to be avoided, to
continue his unobstructed pursuit.

11



Now the fourth among the six disciplines being discussed is titiksha
or forbearance.

fafaen &1

What is titiksha?

RiidIorgEg Qe WG |

Titiksha is the capacity to endure heat, cold, pleasure, pain etc.

Sahishnutvam is the capacity to face difficult situations not just
helplessly but cheerfully. Life is full of situations which are sometimes
very conducive and sometimes very difficult to deal with.
Forbearance (titiksha) is going through the inevitable situations with
the understanding that every situation is short lived.

Is it possible to go through such inevitable situations cheerfully?
According to our scriptures, it is possible if one understands that all
experiences are temporary and therefore, come and go. Lord Krshna
says to Arjuna, “contact between sense-organs and the objective
world cannot but give rise to various pleasant and unpleasant
experiences and the only way to go through them is with
forbearance, understanding the temporary nature of all experiences”
(Bhagawadgita chapter 2 verse 14).

Titiksha simplifies the mumukshu’s life by making available to him
a non-complaining and undistracted mind. Titikshad is a great
supporting quality to shamah and damah.

The fifth value among the six-fold discipline is called shraddhéa or
trust and faith.

12



Gl Piel ?

What is shraddha and what is its nature?

TSdaFaarRly [AY: T |

Shraddha is the trust in the words of the Guru and Vedanta.

Every object in the world is available for a means of knowledge
which is called pramana. All our sense organs and the capacity to
infer from them is enough to perceive and understand any object in
the world. In Atma-jriana, what is to be known and understood is the
very knower itself! The nature of this knower is not available for the
usual pramana-s like the sense-organs and mind. The subject being
subtle, is entirely based on a pramana called the Vedanta-pramana or
Shabda-pramana. The words of Vedanta have to be dealt by an adept
Guru to make them meaningful and interpret them in the right
manner. Hence, a mumukshu should have an unfaltering trust or faith
in the words of Vedanta and the Gury, till he is himself able to see the
truth in them. Shraddha is the understanding, that the words of
scriptures are true and not mere speculation. Shraddha is also called
the satya buddhih or astikya buddhih. It is not blind faith. Have we not
seen that we need to have this trust and faith even in the pursuit of
any branch of wordly knowledge?

Lord Krshna in Bhagawadgita (chapter 4 verse 39) enumerates
shraddha as the first among the various sadhana-s involved in the
pursuit of Self-Knowledge.

Shraddha strengthens the conviction of the mumukshu in his
pursuit.

13



e fobe?
What is samadhanam??

feriema |

It is focusing the mind

Focusing or concentration of the mind is samadhanam. Before
focusing one’s mind, it is necessary to know what one’s ultimate goal
in life is — one which the mind should be focussed on. It should be
decided thoughtfully and seriously prioritized. This goal should be
constantly in one’s mind. For a mumukshu, the ultimate goal is in
knowing the Truth of Oneself. It is therefore necessary to focus the
mind on the words of shastra, being taught by the Guru. It is obvious
that even in worldly goals one has to be focused, till the goal is
reached. Self-Knowledge is very subtle and difficult to comprehend
and may take a long time. The mind should be capable of remaining
with the subject till it is not only understood but well assimilated. A
well-prepared mind, which is purified by karmayogah and sharpened
by upasandyogah gets the capacity to concentrate on a subtle subject
like Self-Knowledge. Samadhdanam should not be mistaken for
cajoling or mollycoddling the mind. In Viveka Chadamani, Adi
Shankaracharya gives a warning - 9 q e dfTei4.

The entire process of knowing the Self is longdrawn and requires
all the other sadhana chatushtaya sampattih which have been
already talked about.

It should be understood that the six-fold discipline comprising of
shamah, damah, uparamah, titiksha, shraddha and samadhana
should go on simultaneously. None of these six disciplines is isolated.
Without the other five, any one of them cannot exclusively serve the

14



purpose. This is the reason all the six are included in one group as
shamadi shatka sampattih.

e fohp

What is mumukshutwam?

e 7 1aTq 3t 9T |

The desire to be free (from bondage) as ‘May | be free'.

The desire to be free from the presently perceived bondage is
called mumukshutwam. This desire requires the sadhaka to be sure
of his priority and what he wants in life. As we know, there are four
purushartha-s --- dharma, artha, kama and moksha. The former three
continue to keep the person immersed and lost in the world of
objects. This makes him come back again and again into a new body
and experience the events according to his prarabdha. A rare
individual, as a result of many janma-s of punyaphala and the grace
of Ishwara realizes the futility of the artha- and kama-purushartha-s
and decides to choose moksha as his only priority. This determination
or Hig g Mg is called mumukshutwam.

Mumukshutwam is again graded by the scriptures into three
types... 4G, #¥H and did depending upon the intensity of seriousness
for freedom. A manda mumukshu is aware that he is bound and
unhappy, but does not worry much about freeing himself from his
bondage. A madhyama mumukshu is one who feels the bondage and
wants to be free and also knows that there is a way out; but is so
deeply involved with his worldly activities that he does not commit
himself to freeing himself. A teevra mumukshu on the other hand, is
so intensely and acutely aware of his bondage that he, at any cost,
wants to free himself and is willing to do whatever is required. Some

15



scriptures compare this desperation for freedom from bondage to a
drowning person who is desperate for a breath of air. It is only a
teevra mumukshu, who has done the Iﬁ&rwﬁﬁzﬂ and not willing to
compromise it for anything else, is an uttama adhikari, for Shastra-
vichara. Such a teevra mumukshu can go through the entire process
of karma, upasana and jrianayogah and only such a sadhaka will be
benefited by the Guru and Shastra-vachana.

In Viveka Chadamani, Adi Shankaracharya goes to the extent of
saying that mumukshutwam is the first among all the sadhana
chatushtaya sampattih. The other three will follow automatically
when mumukshutwam is deep enough.

Udd AYIgyaH |

GRRSECICEERRIIRCAINIRYCI Bl

This is sadhana chatushtayam and persons with these qualifications
are eligible for moksha.

Now, the topic on qualifications and eligibility for moksha and its
route is concluded. Tattvabodhah now summarises the adhikaritwam
for the entire road to moksha. Tattva-viveka, here, means the
Knowledge of the Self which frees one from bondage. This is the
uniform declaration of all Upanishad-s— WW jnanat tu eva
kaivalyam or freedom from bondage is only by knowing the true
nature of the Self. There is no other means..... nGnya pantha vidhyate
ayandya (ATA9=T faead 3/@=) - other than knowing Oneself.

For this Tattva-viveka, sadhana chatushtaya sampattih is an
absolutely essential prerequisite. It is only such an adhikari who
successfully and effortlessly attains moksha, his chosen purushartha.
For a person who is not qualified with this four-fold qualification,
moksha-purushartha becomes a difficult goal to reach.

16



The scriptures are very categoric in their stand that only a person
with the four-fold qualification (¥e9 Igsa ¥ HfASBRY), is capable of
enquiring into this subtle subject of the Truth (Self); otherwise the
whole effort becomes a useless pursuit. Every text on Vedanta,
including the Upanishad-s talk about this topic in the beginning. The
very first sttra in Brahmasatra says 3urdl §& fS=™T which means ‘one
should strive for this Knowledge after the necessary qualifications’.

Now the Brahma-jijndsa or the enquiry into the subject begins
with a question from the shishya.

ddfda®: &:?
What is the discriminative knowledge of Truth? (viveka means
discriminative knowledge and Tattva means the Truth).

S{THT I a0 9 Hrafd |
Atma (1) is (am) the only truth and everything else other than the ‘I’
is mithya (apparent or only an appearance).

Two most important words of Vedanta which form the central
teaching of all the Upanishad-s are introduced here. Of course, during
the course of the text these two words will be discussed in more
detail, but here the meaning and basic understanding of these two
words is brought out.

A discriminative analysis leading to an understanding is called
Tattva-viveka. Vedanta also leads us step-by-step into such an
analysis so that one reaches the understanding effortlessly. What is
this understanding? It is ‘I’ the Self, alone, is the ultimate Truth or
Satyam and everything whatsoever is only an appearance or mithya.
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Satyam and mithya are not tangible objects that can be seen or
grasped. These are the words that reveal an object. Technically, they
are called as e and SfN&T respectively. Let us try to understand
these two terms with a common example.

Let us take a clay pot. The clay pot has two words indicating two
things. The basic substance of the pot is the clay and the pot is a
name and form with a functional utility. Now, the pot exists as an
object for practical reasons; but what is the truth of the pot? It is the
clay. If we weigh the pot, the weight is that of the clay. Can we
separate the pot from the clay? Can the pot exist independently of
clay? If so, then we can separate the pot and clay and you can keep
the pot and | can keep the clay. Is this possible? Before the pot came
into existence there was only clay. After the pot came into existence,
it is still clay and after the pot breaks into pieces - what remains is
also only clay. So now, are clay and pot two different things?

Vedanta says that what really exists independently is only clay. The
pot is only a name and form and utility for the same clay. The pot
cannot exist independent of clay. Though the pot is experienced by
us, it has no independent existence. Its existence depends upon the
clay. Thus, the pot has an apparent or incidental or only a nominal
existence; the clay exists independently with or without the pot. The
clay, therefore, is Satyam. The pot or mug or plate or any other
object made of this clay is only an apparent appearance, which comes
at a period in time and disappears in time. Hence, all the objects of
clay like the pot etc. are mithya.

Mithya also exists, but what kind of a reality is it? Its existence is
entirely dependent upon something else. Satyam lends its existence
to every mithya object and every mithya borrows existence from
Satyam. Therefore, there is no such object called mithya. Mithya is
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the understanding that - what | experience is only an apparent reality
and there is some definite Reality (satyam) on which it depends for its
existence. Chandogya Upanishad explains this beautifully in its
famous statement IER™UY f[AHRT AHITH, Giie! AT IIH |

Extending the same example, our scriptures say that the only
substance, the only truth, the only thing that exists which is the very
substratum (3f&8™H) of the entire universe is the Atma. Atma will be
explained in detail in the subsequent verses. Atma is the 'Self’ which
is the only Satyam; the whole universe of objects other than the
Atma is only an apparent and dependent existence. Atma is another

word for ‘I In Sanskrit, the Self is called ‘Atman”or 'I'.

This discriminative knowledge of satyam-mithya is called tattva-
viveka.

The question, “What is Tattva-viveka?”- was asked by the sadhana
chatushtaya sampanna shishya. The teacher answered that a clear
understanding and conviction that ‘Self (Atma) alone is real and
everything other than That (Atma) is unreal’.

The teacher also explained in detail and also brought out the two

most important words used in Advaita Vedanta - Satyam and Mithya
(absolute and apparent).

Now the shishya wants to understand the meaning of the word
‘Atma’. We can see here, how the text goes methodically word-by-
word and step-by-step to make the shishya understand.
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Naturally, the next question asked is —

SHTHT h:?
What is Atma?

R[TYEHDRURRRIG AfdRed: TIHIRII: I

JHTRETHTE g Haaray: I IRasfd I e |

That which is other than the gross, subtle and causal bodies, beyond
the five sheaths and the witness of the three states of a jiva and is
always of the nature of Existence, Consciousness and completeness
is called the Atma.

Now, the words ‘Satyam’ and ‘Mithyd’ need to be defined. To
understand that Atma alone is ‘satyam’, the scriptures take the help
of different modules of communication which are called ‘Prakriya-s’
(ufesan). The most commonly used prakriya-s to define that Atma
alone is Satyam and anything other than that - is Mithya — are
described below.

Here, the Guru uses the three prakriya-s where Atma is described
by negating experiential objects.

When one says ‘I, this ‘I’ includes the body, mind, sense
complexes and the individual ego. But the most important entity
which enlivens or gives sentience but different from this body-mind-
sense complex - individual is called the ‘Consciousness’ or Atma.

The body-mind-sense complex is represented in different ways. In
one prakriya, it is looked upon as a composite of 3 bodies; the gross
body, the subtle body and the causal body (®d 9&5 &RUI IRRIMN). Such
a module is called as the three-layered-body module (IRR 74 ufshan).

The same three layers of the body-mind-sense complex can be
divided in another way into five sheaths (o= ®®T:). These layers start
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from the grossest physical body and go into the other four subtler
sheaths. Describing the Atma using this module, is called the T=®=I
gfchar,

The individual body-mind-sense complex also goes through three
states of experience - waking, dreaming and deep-sleep states (SIFIq
WY gY@ =) - throughout the day for its entire life. It is strange but
true, that every living being is always in one of these mutually
exclusive states. This means, at any given time, the living being is only
in one of the three states and these three keep coming one after the
other. The module which uses these three states of experience of a
living being to describe the Atma is called the 3fa=u1 17 ufshar.

Now, using these three modules, the Guru defines the Atma as
that which is distinct from the three bodies (R &I HRU WWRIG
Ffafkad:), beyond the five sheaths of experience (dg@®mdia:) and a
mere witness of the three states of experience (3faRmEgef).

This clearly means that Atma is not the three bodies, not the five
sheaths and not even the three states of experience of a jiva. Then,
what is it?

After defining it by ‘what it is not” (method of negation), the Guru
goes on to define it in a positive way. This is very necessary because,
if Atma is defined as neither this....nor this....not this...not that, then
there is a possibility of misunderstanding it to be a void (F=:). Now
therefore, the definition of Atma is given positively with respect to its
inherent nature which is called swartpa lakshanah (34 T&fUT:).

That which remains forever in the nature of Existence (¥q),
Consciousness/ awareness (faq) and Fullness/completeness (39=:) is
Atma. The invariable pulsating ‘I’ Consciousness is the very nature of
Atma.
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The details of each and every aspect of the three bodies, the five
sheaths, the three states of experience of the living being are going to
be described in detail later.

The Guru, now, elaborately discusses each of these three bodies,
the five sheaths and the three states of the jiva - after having defined
Atma as that ‘Consciousness — Awareness’.

The Gross Body:

R

What is this gross body?

TP AUSHEIH: P TehHolIH

Eg - FICHNTIAH IR

31T S aefdl fqufRona sraehad famadifa

TS fahRAG I RITRRRA |

Sthala sharira is that which is a product of the five great elements
which have undergone a process called pafichikaranam, which is
born as a result of good karma of the past, which is a locus of all
experiences - such as joy and sorrow etc - which is subject to six
types of modifications - exists in a potential form, born, grows,
matures, decays and dies.

Now each of these definitions is explained by the Guru in a
systematic manner and in detail -

The most basic thing about the gross body is that it is an
‘elemental’, which is made of the five elements. The five elements -
space, air, fire, water and earth (which exist initially as subtle
elements or THEMN) go through a process of grossification. This
process of subtle elements grossifying themselves to form the
physical body is called pafichikaranam (4=fi&Rum). The exact process
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of this grossification is dealt with in detail in the later sections. In
short, the mixing up of all these five elements in various permutations
and combinations is what constitutes the gross body and also the
gross world of objects. It should be understood that the gross body
also belongs to the world of objects and thus formed by the same
process.

The next important part of the definition of the gross body is that
it is ST or the result of the good karma-s of the past. It is said
that the human birth is rare and to be born as a human among about
1,84,000 jiva-s, one should have done enough good deeds in the past.
Why is human birth considered to be the best in the creation? It is
because in this birth, the jiva has the choice to attain moksha or to
devolve into lower births. The four purushartha-s or human pursuits
are available only for the human organism. It is only in the human
birth that the intellect can be used as an instrument in a
discriminative and logical way. According to the scriptures, jiva gets a
human birth as a result of many janma-s of good deeds and by the
grace of Ishwara.

The next description of the human body is gE&g: @GR A IRR.
The gross body is the locus or window of experience of all
transactions - joys and sorrows of life. As long as the gross body
exists (from its birth to its death), all the transactions with other jiva-s
and with the world outside happen only at the level of the physical
body. The scriptures describe this body as a nine-gated city. The gross
body supported by the sense-organs carries out all the transactions.
As a result of these transactions with the world, the resultant
happiness and sorrow are also suffered by the body.

Lastly, the Guru describes the gross body to be constantly
changing. The changes or vikdra-s that the physical body goes
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through are described as six-fold modifications or Sgfd®R-s. These
are: 1) Asti (3&i) which means, it exists in the potential form as in
the mother’s womb, not yet manifest as an individual. 2) Jayate (Sad)
or it is born and has its own individual body-mind complex. 3)
Vardhate (34d) it grows in size nourished by food towards adulthood.
4) Viparinamate (fauftomd) metamorphoses into adulthood and
attains the peak of its potential. 5) Apakshiyate (3mefad) slowly starts
decaying after being in a plateau once adulthood is reached. The
physical body weakens, its faculties slow down and general strength
of the individual decreases. This is colloquially called ageing. This is
the time; the body is most prone to illnesses (a1fd). This process of
apakshaya is also called jara (SR1). For a human body this is the most
difficult modification to handle. The last of the modification is 6)
Death (fa==afd). This is the final modification when the gross body
totally disintegrates and merges into its constituent five elements.
Out of the three bodies enumerated here, the gross body is the
shortest lived - a maximum of 120 years.

Why has the gross body been described in such a detail by the
Tattvabodhah? It is for the benefit of the mumukshu to contemplate
that “I am the Consciousness which is the witness of this gross body
(RERRRH). | am neither born, nor do | die, but | ever am”.

After having described the gross body (®ERRRY), now the Guru
goes to the next layer of anatma, which is the subtle body (J&7 IRRH).
As typical of Tattvabodhah, the student asks the question directly:
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YRRk fohy 2

What is subtle body?

TP AUTHIH: PIH TP HITH

g WM HI T TSRO TFeH =T T=vmney: 986y
AP T3 eRIGHAnY: U8 Rrsid TgeaRRRY |

Subtle body is that which is made up of the ungrossified or subtle
five elements, which is born of good actions of the past and which
has seventeen parts in the form of five organs of perception, five
organs of action, five prana-s, a mind and an intellect. This
conglomeration is called the subtle body.

This long definition of the subtle body (¥& IRRH) needs to be
explained in detail. The subtle body is not a single entity but a
conglomeration or a methodical combination of many organs with
different functions.

The subtle body is not grossly experienced by the individual or
others. It can, of course, be felt by the particular individual in the
form of functioning of the subtle body. The gross body is the
‘anatomy’ and the subtle body is the ‘physiology’ of the individual.
The subtle body pervades the entire gross body and makes the gross
body function. The subtle body is the indicator of life. Therefore, it is
also called the farg =RRY. When a living being dies, the subtle body
leaves the gross body and what remains is the gross body without life.
Thus, death is also called sthulasharira stikshmasharira viyogah

(RRR YRR feamT:).
What is it made up of?

This is explained in the first part of the definition as

Sufipdugmenyd: Faq. It is made up of the five great elements
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(wzmgT™aI) in their original form as @@= These five elements do
not undergo any change or grossification which is called
pafichikaranam (=liexUE) as in the case of gross body. However they
associate with each other in different combinations to form the
various functional parts of the subtle body.

The next definition of the subtle body here is T@Hs=aq, This
means, the birth of such bodies as human or higher beings, is a result
of the good actions done in the past lives. The scriptures say, that a
jiva has a mixture of both good and bad karmaphala-s and a human
birth is ideal to work out these karmaphala-s. As the proportion of
good karma-s increase, the human being has better set of
circumstances around him/her. This is the reason why we find no
uniformity in the experiences of happiness and unhappiness in
different individuals. According to the law of Karma, each subtle body
brings with it a unique combination of karmaphala-s which have to be
worked out.

The next definition that is given is @g:@f¢HIEYTH. The mind and
the intellect are an integral part of the subtle body which actually
experience all the good as happiness and bad as sorrow. The gross
body is the ayatanam of experiences (refer to the definition of gross
body), but the subtle body is the instrument through which these are
experienced. That is why the dead body does not experience
anything.

The last part of the description talks about the components of the
subtle body. It says that it is a composite of seventeen functioning
parts (YweRediy:). What are these parts? Tattvabodhah explains that
they are five organs of perception (GZRH=aM), five organs of action
(g, five prana-s (I=wmoned:), manah or mind (FA8%H) and
buddhih or intellect (gfg&®r).
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The organs of perception (U= are not the anatomical
parts we see as eyes, ears, nose etc, but the faculty of these external
parts to perceive their respective objects. There may be a normal
looking eye externally but it may lack the faculty of sight. The faculty
of each organ of perception is called the indriya (3f=@tn). The indriya-
s belong to the subtle body and their corresponding anatomical parts
which are called golaka-s (M&®T:) belong to the gross body.

The five prana-s are the five important physiological functions
which deal with digestion, circulation, respiration, excretion,
reproduction etc.

The mind is the faculty with which the jiva experiences emotions,
doubts and volition. The intellect (buddhih) has the capacity to
observe, learn, analyse and decide. These two are also called
antahkaranah (3f=<0:®30:) or the inner instrument. The 3f<:®IUL:
actually propels the body to act and transact in the world with other
jiva-s and the objects of the world.

Can all these seventeen parts be demarcated in the subtle body?
No, they are functional depictions of the subtle body.

How do all these seventeen organs function in unison almost like a
perfect orchestra? This is explained in the following verses in detail.

After having given a brief introduction to the g&a IRRH (with its
seventeen components) now the Guru explains in detail the functions
of all these components of the subtle body (g&1 TRRH) - the five
organs of perception (TS, five organs of action (TF&HH=I)
the five physiological functions (g=gumuned:) and the inner instrument
which is composed of mind and intellect (F8%H, gfSd®T).

Now, each of these four sets of organs is explained. One very
important point in the discussion is the mention of the presiding deity
(sfffcadn) for each of these organs. Our scriptures explain that no
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organ in a jiva can function without the blessing of Ishwara in the
form of a specific deity (3= Tadr:) - the functionaries of every organ
system in the body.

o @ T8 I TI0MH 3fA TSI |

o fTeaar | @ arg; | Fey: g | I IR UL | oy S |
@ﬂﬁmﬂzl

o favg: Wec TG | @ I TRUgoH | gl fawa: wusgor|
T favg: IGIEU | IRy fav: TRUg Sfd |

The meaning of these lines is self-explanatory. The five sense-

organs (M= or gIf=af) are the ears, the skin, the eyes, the

tongue and the nose.

It is necessary to understand that the indriya-s are not the
anatomical parts (Mi@®l: meaning ‘masses of flesh’) but their capacity
or functioning of that anatomical part. Golaka-s are the gateways of
the sense-organs.

The capacity to hear the sound is the function of the hearing
indriya which is placed in the ears. The capacity to feel is the function
of the skin indriya which is located in the skin of the entire body. By
extension, we can say that the sense of sight is placed in the eyes, the
sense of taste in the tongue and the sense of smell in the nose.

The entire world that we perceive is only through these five organs
of perception. Hence, the world is also called five-fold experience
(vos).

Each of these organs of perception has a presiding deity, which is
common to all the living beings. Digdevatd-s are the deities for the
faculty of hearing as sound travels in space. Sun is the deity for the
faculty of vision, Sun being the source of light - lights up the whole
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universe. Vayu devatad is the presiding deity of the sense of touch,
Varuna is the deity of taste as we all experience tastelessness in a dry
tongue and the twin gods Ashwinikumadra-s are the deities in charge
of the faculty of smell.

Now the organs of action are being talked about. The same
scheme of explanation follows as for the organs of perception.

OGO T HT-aTor |

Il ¢adl dfe: | SEINS: | TGAIAY]: | TR | SUR Yaufd: |
‘{ﬁ[ﬁ%ﬂiﬁﬁ:l

Tl fawg: UTSOT | ITugi e SRGUEU | UTeaifds: A |
RN FANT: | SUR favg: 315 $fd |

The organs of action are speech, hands, feet, the organs of
excretion and the organ of procreation, also called the karmendriya-s
(v=e o). The words are self-explanatory. All the actions that
happen during the transaction with the world happen through a
combination of one or more of these organs of action.

Just as in the case of the organs of perception, the scriptures talk
about the presiding deities which oversee the function of each of
these organs in all the living beings. They are; Lord Agni for the
speech, Lord Indra for the hands, Lord Vishnu for the feet, Lord Yama
for the organ of excretion and Lord Prajapati for the organs of
procreation. The function of the organ of speech is to speak, the
hands to grasp the objects, the feet for movement from place to
place, the organ of excretion for the evacuation of the waste material
from the body and the organ of procreation is for the purpose of
continuing the species.

In the verse naming the seventeen organs of the subtle body, the
mind and intellect (718, §f&&8®1) are mentioned — which are faculties
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of the antahkaranah or the inner instrument. However, the text does
not describe this in detail here. It describes it later in the discussion.
To complete the discussion, it would be appropriate to take it here
itself.

Mind is the seat of emotions and is vaccilating and doubting in

nature (YRATA® fabedid@®d T4:). Moon is the presiding deity of the
mind.

Intellect (Buddhih) of the antahkaranah, on the other hand, is the
faculty deliberation and determination in any situation (Rt
§fS:). Brhaspati is the presiding deity of the intellect.

The five prana-s are described in the later section.

After having explained the subtle body (¥&7 IRR¥®) with all its
seventeen integral components, the third type of body - causal body
(®RU TRRY) is described. Here, we should remember the question
asked by the disciple, “What is Atma”? For which, the teacher said
that it is other than the three bodies; the gross, the subtle and the
causal.

PHRUTIRN fb?

What is causal body?

gt o 2 . e .
Y& TP RURRRHA |

That which is inexplicable, that which is without a beginning, that
which exists in the form of ignorance, that which is the seed-cause of
the other two bodies, that which is ignorant of its own nature, that
which is free from any duality, is the causal body.

30



The gross body is visible to one-self and others and has a very
short lifespan. The subtle body is only felt by oneself and not available
for recognition by others, whereas the causal body is the most subtle
of all the three bodies. It is not recognizable by one-self or others and
can be concluded only by inference.

Now, let us see what each word in the description of the causal
body means.

ffataEfaegRed - Avidyad is self-ignorance. It means that one does
not know the true nature of oneself. The scriptures say that this self-
ignorance does not begin any time. It is beginning-less. The only relief
is that, it can be ended when one knows one’s own true nature. If it
was beginning-less and endless then, there was no chance for the
human being to Know himself. Then, the entire process of Self-
enquiry and our scriptures which only talk about the true nature of
every one of us as ‘Atma-swaripa’ would be useless. The very Self-
enquiry is because | do not know who | am; | am constantly
identifying myself with the body-mind-sense complex which | am not.
This ignorance is called satswartipa ajnanam (IR0 3RITH).

Now, Tattvabodhah teacher says that this avidya is anirvachyam.
Anirvachyam means that which appears to be true, but on
investigation is not really there; seems to exist, but on enquiry it is
really not there; it is experienced but not really there. Such a thing
which cannot be said to be definitely present or absent is experienced
by us daily - as a dream - which appears to be so true when we
experience it, but has no reality. What a magician weaves with his
magic is also a similar thing. The apt term used by the scriptures
which means it is neither true nor false, that which cannot be
explained accurately in words is Nirvaktum ayogyam or Sadasadbham

anirvachaniyam (Fdagqq-3/aH or YaTha Haa-ias).
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IRRGIW SRUHEEY - The kdrana shariram is the seed from which
both the gross and the subtle bodies emerge. How does it happen?
When | do not know my true nature, | project something which is not
true and the scriptures say that both the gross and subtle bodies are
the projections out of this ignorance. They are not the true self or
‘Atma@’. The very purpose of the scriptures is to show that all the

three bodies are nothing but projected attributes (3ufd-s).

YIIEURIFH - | do not know - Who | am. | may wonder how such a
statement can be made by the scriptures. It is true, that | know - who
| am - only from the standpoint of - my gross body, my relationship
with reference to some other gross bodies or what this gross body
engages itself in. For example, “I am 5 feet tall, | am the son, husband
or father of such and such a person, | do this particular job” etc etc.

At the most, | may know myself from the attributes of my subtle
body with reference to the sense-organs or mind; as “I am blind or
hard of hearing or intelligent or confused...” etc etc.

The scriptures say that “All these are mere attributes or Iuifd-s.
They are not your true nature. Because you do not know your true
nature (&Y / MEWEEUH) you project everything else as You”.

fAfdsegdwuq - Ignorance is a homogenous mass. It has no divisions
or gradations. Ignorance cannot be divided as ‘your ignorance’ and
‘my ignorance’. The object of ignorance may vary, but the nature of
ignorance ‘I do not know’ is the same indivisible one. Knowledge can
have gradations (partial knowledge, wrong knowledge, right
knowledge) but not ignorance.

lgnorance is also called ‘error’ where - one is mistaken for the
other or when - ignorance of ‘what is’, is mistaken for something else.
This is the exact mechanism of self-ignorance. The typical example
used by the scriptures is the rope-snake.
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lgnorance can be destroyed by Knowledge. Therefore, causal body
is not eternal. It vanishes on knowing the ‘Self’.

After having defined the three bodies; the gross body, the subtle
body and the causal body (®[d@ TRRY, &7 IRRY and SR T[RRH), now
Tattvabodhah goes on to describe the three states of the mind.

The living organism experiences three states of being which belong
to the mind. When the jiva is awake, the mind, intellect and the
sense-organs along with the physical body interact with the external
world. When the jiva sleeps and experiences a dream, the physical
body and the sense-organs are inactive. However, the mind is active
experiencing the dream. In deep-sleep, the same jiva is totally
oblivious to the external world or the internal or private world of the
dream. All these states (3/@®i-s) belong to the body-mind-sense
complex and not to the Atma or Consciousness.

Thus, in the definition of the Atma, a term 3/@®1 39 H1eft was used.

AR fh 2
What are the three states?

ST RAUIYIIRYT: |

They are waking, dreaming and sleep states.

SITUGARIT HI?
What is the waking state?

ey Tsalfe favdiey Irad 3fa a1 91 SoeaRT |
RARRRIHTT AT fay g |

It is a state, in which, the jiva experiences the world outside
through his sense-organs - like the sound perceived through the ears

33



etc. Here, the jiva totally identifies with the gross body and interacts
with the world. We have to recollect here that in the description of
the gross body, Tattvabodhah calls it T 3&@d=q or the locus of
experience. The gross body cannot function without the backing of
the subtle body or indriya-s - the sense-organs of perception
(FMf=for) and organs of action (Hf=@ifn). In the waking state, the
jiva has the conviction that he is the doer and enjoyer (&df and ig).
Due to the identification with the gross body, the jiva is called

vishwah (fa%:) by the scriptures.

For the vishwah, the world is solid and real. However, it is only part
of the day when vishwah is transacting with the world. The very same
solid world disappears in the other two states.

Now, the dream state-

T8 Iq Yd ded-areaT s T
TOS: Tciad 7 SaUTaT |
GEARRRIIHT ST dor 3= d |

What is the state of dream?

One dreams, when one falls asleep. During sleep, the gross body is
not available to transact with the world. All the indriya-s are folded
up. However, the mind is partially active (not fully as in the waking
state). The mind by itself, independently projects an inner world of
objects and situations very similar to the waking state. What is the
raw material from which the mind weaves the web of the dream
state?

Tattvabodhah says that all the experiences that the jiva goes
through during the waking state are stored in the deep recesses of
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the mind as impressions (vasand-s). During sleep, these impressions
are culled out by the mind and a world of dream is created.

Here, the gross body being totally unavailable, the subtle body
transacts by itself entirely with the dream world - similar to the
waking world. The jiva thus, totally identifies with the subtle body
(gemeRRIfm ). This jiva is called taijjasah (/@ - thought created).
While dreaming, the dream appears absolutely real.

We often feel - what we see in the dream has never been
experienced by us during waking state at any time - then how can the
mind project the events as though experienced before? The mind can
mix and match and warp the waking experiences and project a
strange dream.

3 YT FT?
318 foruft =1 S ga= wan FgTSyad 3fd gyaw|
DHRURRRIHHT T U™ S |

What is the state of deep sleep?

In deep-sleep state the identification with the gross and subtle
bodies is totally given up. The two bodies are in the seed form and
the jiva identifies with only the causal body (&Rul 'RRH). The person in
deep sleep does not know anything. He is totally unaware of his gross
and subtle bodies. Except for the umr: or the life force, all the other
organs are temporarily shut off. This is a state of bliss too; the deep
sleeper is unconcerned with his surroundings or any of his problems.
Does the jiva know this in deep sleep? No. It is only when he wakes
up, can he say that “I slept so peacefully and did not know anything”.

The sleeper jiva identified with the karana sharira is given the
name Prajnah (91F:). The waking and dream states differ for different
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individuals depending upon the individual situations but the deep-
sleep state is common for all the jiva-s.

The three states of experiences are mutually exclusive. It means
that | can be only in one state at one time. But there is ‘someone’
who is the experiencer of all these states and that is the Atma.

Now, Tattvabodhah teacher wants to explain the five sheaths of
the living organism.

The body-mind-sense complex of any living being can be divided in
different ways. We already saw the three-fold division of gross body,
subtle body and the causal body. We also saw the three-fold division
of the three states of the mind. Now, the same body-mind-sense
complex which is also called M@ SRS TFTA: can be considered in

a five-fold way. The scriptures call this Tz fade:|

USJ-HIM: &7

What are the five sheaths?

3 UTUTHY: 1Y faHa: S<Hagfd |

They are annamayah (the food sheath), pranamayah (the vital air
sheath), manomayah (the mind sheath), vijianamayah (the intellect
sheath) and anandamayah (happiness sheath).

One can easily see that the gross body is the annamayah. The
subtle body is divided into three subdivisions as pranamayah,
manomayah and vijignamayah and the causal body is called the
anandamayah koshabh.

Koshah means a sheath or a covering like the layers of clothes
covering our body one after the other or a scabbard of a sword. The
clothes and the scabbard cover their respective objects being of the
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same shape and also conceal the underlying object from the eye. In
the same way Atma or Consciousness is covered (as though) by these
five sheaths. All these five sheaths have their dedicated functions and
their functioning is possible only because of the presence of Atma.

Now the sheaths and their functions are explained in detail.

SFHY: D ?
What is annamayah koshah?

3FRAT Hcdl AR gf U SEAE IR Ffgaiad daaid: BT

I
That which is born out of the essence of food, grows by food and
ultimately resolves into the earth is called the annamayah koshah. It

is the gross body.

All the sheaths are given a suffix mayah which means modification.

The gross body is born out of the modifications of the food eaten
by the parents. Once the body is born, it is sustained and grows only
by the modification of the food eaten and ultimately when it dies, it
merges with the earth which is nothing but a modification of food.
From that earth we are born back. This is the well-known ‘food cycle’
explained by modern science. The annamayah koshah is the gross
body (RTIRRH) which is the locus of all actions and experiences of
the jiva. The same gross body is the food for various other living
beings while alive and after death too.

The annamayah koshah can be called as the ‘anatomy’ of a living
organism.

Now the next sheath, the vital-air sheath (pranamayah koshah)
can be called the ‘physiology’ of the living being. The gross body
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survives by breathing, digesting food, circulating the food and oxygen
to various tissues, excreting the waste products, throwing out the
unwanted and toxic substances by certain processes. All these
functions are carried out by the five-fold pranamayah koshah.

UMY &:?
What is the pranamayah koshah?

YU UFard: arTal-saugids YT0Hg: HI: |

These five physiological functions of the living being along with the
five organs are the modifications of air (ag fd®R:). These are -

umr: (Breathing) - Breathing is the most important function which
keeps the living being alive. Pranah is used synonymously with
breathing - a process of inhalation and exhalation.

3OM: (Excretion) - The process of excreting the waste material
from the body is the evacuating pranah called apanaprénah.

M (Circulation) - Blood circulates throughout the body from the
heart through miles of blood vessels only to supply oxygen and
nutrients to each and every part of the body called vyanapranah.

3Ja: (Reversing process) - When the body is afflicted by unwanted
and toxic substances, the body tries to get rid of them in the form of
vomiting, purging, sneezing, coughing and tear production. At the
time of death, udanapranah is the one which pushes the subtle body
out of the gross body, the final reversing process.

JaM: (Digestion) - The food consumed by the living being is gross,
it has to be digested at various levels by different processes and only
the nutrients have to be circulated to the tissues. This digesting
pranah is the samanapranah.
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It can be seen that all these five physiological functions have to
work in harmony. One pranah by itself cannot work without the
support of the others. These five physiological functions work
ceaselessly throughout the life of the individual - even in deep sleep,
the pranamayah koshah functions silently.

This vital-air sheath along with the organs of action (FHf=for) is
called pranamayah koshah.

UIUME: SR - Hunger, thirst, weakness, exhaustion are some of the
manifestations of this sheath.

We are now dealing with the five sheaths into which the three
bodies are categorized. Of these five, the first two - the food sheath
(38 ®I:) and the vital-air sheath (Woma &) were explained in
detail by the teacher.

Now the Guru proceeds to explain the three innermost
sheaths...the mental sheath, the intellectual sheath and the bliss
sheath. We must remember that all these five sheaths are imagined
to be like one within the other for the sake of description. In reality,
these sheaths function as one unit and are not really one inside the
other.

HAHY: DI B:?

What is manomayah koshah?

Ty IMfsauge fAfar At yafd b Taa; S |

The mind along with the five sense organs of perception together is
known as manomayah koshah.

The sense-organs of perception (eyes, ears, skin, nose and the
tongue) report their perceptions to the mind and it is the mind which
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recognizes whatever is reported by them. We have often seen that
even with our eyes open and ears open, if the mind does not back
them, there is no perception at all. We can thus, say that the mind is
the master of the orchestra of sense-organs. It is the mind which
perceives the world through the sense-organs.

Mind is also described as the locus of emotions - sadness,
happiness, uncertainty, insecurity, likes, dislikes etc. Mind
predominantly has the faculty of doubt- “Should | do it or not?” “Did |
do the right thing?” “Should | do this or that?” Technically, the mind
is defined as sankalpatmakah vikalpatmakah manah (FgUTHD:
fdbedrd®: o) - The mind can never come to a conclusion. It keeps
vacillating from thought to thought.

The mind is also called the inner-instrument (3f<:®UH). This inner
instrument is divided four-fold depending upon its functions as mind,
intellect, individual ego and memory..®4:, §f&:, SEgR: and fm:
respectively. These are not four distinct areas of the inner-
instrument, but when the antahkaranah vacillates in doubt it is called
manah. When it is decisive it is called buddhih, when it recollects
from memory it is called chittah and when it functions as an
individual (ex; “I am eating, | am listening,” etc), it is called
ahankarah.
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The next sheath explained by the Tattvabodhah teacher is the
intellect sheath (fasma: ®=r:).

ﬁw: D:?

What is vijnanamayah koshah?

Sfesmfausd fferar @ vafa ¥ fagmw: S |
The intellect and the five organs of perception together is the
intellect sheath.

This sheath is subtler than the mind sheath. It is interesting to note
that both the mind sheath and the intellect sheath have the five
sense-organs as their integral parts. This is because, all the
information that is reported by the five organs of perception have to
be processed and cognized. This combination of perception and
cognition requires the intellect sheath which has the faculty of
‘discrimination’ and ‘decision-making’. Technically, therefore, the
buddhih or the intellect sheath is called ‘Fgarid® §fs:' . The mind
carries the various perceptions from the sense-organs to the buddhih
and the buddhih based on the memory of previous experiences
cognizes the perceptions sent by the mind. Thus, the mind (manah)
and intellect (buddhih) functions hand-in-hand as one integral unit.

The pranamayah, manomayah and vijianamayah koshah all
together form the subtle body.
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Now, the fifth (inner most) sheath is explained -

AH<HY: &b ?
What is Anandamayah koshah?

TgHT BRURRRYTAERIATHIH

ﬁmﬁqi%m%awe-nﬂm DI |

U HIRTIDHH |

That which abides in the form of ignorance (avidya) as causal body,
having an impure nature associated with thoughts of various degrees
of pleasure is anandamayah sheath. This is the system of five-fold
sheaths.

Anandamayah means that sheath which is associated with degrees
of pleasure or ananda. The experience of pleasure is subject to
change in intensity based upon the contact with the object of
pleasure. When | see a desirable object, a degree of pleasure called
priya (T7) is experienced. When that desirable object is possessed by
me, the degree of pleasure is higher (die:). When | experience that
object which | possess, my pleasure is the highest (dia:). All the
three are the thoughts related to pleasure and happiness. These are
experienced by the same experiencer ‘me’ the bhoktr ({i&q]) or the
‘enjoyer’.

The viinanamayah is the ‘doer me’ and the anandamayah is the
‘enjoyer me’. The anandamayah is the causal body (®RU TRRY). This
sheath is the locus of the basic ignorance of ‘who | am and what |
am’. This ignorance is called mala-avidya (genfazn). This is the reason
why, the teacher here, says that the anandamayah koshah is tainted
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with impurity. Self-ignorance is the subtlest impurity afflicting every
jiva. This sheath is most dominant during deep sleep.

After briefly explaining the five sheaths of anatma (body-mind-
sense complex), now onwards, Tattvabodhah goes on with the
deliberation on ‘Atma’.

After instructing the student in detail about the five sheaths
starting from the food sheath (3fFH3:) to happiness sheath (3fH<H3:),
the discussion now moves to the real ‘I'.

HETH IR ASHAT: U0 AR Ty AEH gfaHeas sRHfifd WHd

I TR HE A JTd HehPHUSH-TelGd WHIhgs adl TID =M GdH
TG HETea TAHTHT = Hafd |

As various objects like ornaments or house considered as belonging
to me or ‘mine’ are not ‘me’ the knower, the five sheaths explained
are known as ‘my body’, ‘my breath’, ‘my mind’, ‘my intellect’ and
‘my ignorance’ cannot be ‘Me’ the Self.

It is common knowledge that whatever one perceives as an object,
even if it is intimately related to the knower, cannot be the knower.
For example, this book is mine but | am not the book. The book is the
object of my perception and | am the very perceiver. It is very easy to
understand this, when there is a spatial and time-wise distance from
the object.

The scriptures say that even one’s body, mind, breath, intellect,
knowledge, ignorance, thoughts and whatever one perceives - is an
object of one’s perception and not the perceiver. Since the body-
mind-sense complex is so close to the perceiver, it is easily mistaken
to be a part-and-parcel of the perceiver self. The understanding that
‘I - the perceiver’ am different from the ‘perceived body-mind-sense
complex’ is called the seer-seen discrimination (g%e=d fdd®:)
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Though this fact is very simple, that ‘l am not the five sheaths’, it is
difficult to ownup this fact. This is because of many life times of
identification with the five sheaths as ‘myself’. The first step in the
understanding of the Self (my true nature) is to understand myself (to
be other than these five sheaths) by discrimination and constant
practice.

AT AR &2
Then what is the Self?

qieIGH<wy: |
It is of the nature of existence, consciousness and completeness.

This way of describing Atma pointing to its inherent nature is
called swardpa lakshanah (YU d&ur:). Existence-consciousness-
completeness is the swardpa lakshana of the Self. There is another
way of defining Atma with reference to the manifest universe which
will be described in the topic - Creation of the Universe.

Iqd fey?

S S

What is Existence?

DHIAASTY fasdifa Idq |
That which remains the same without undergoing any change in all
three periods of time is called Sat or existence.

Anything in this manifest universe ‘is’ because of its existence. The
‘treeness’ of the tree is the existence of the tree. The ‘am-ness’ of me
- is my existence and | never cease to exist. Similarly, the ‘is-ness’ of
anything remains, as is — ‘is...is...is" - all the time, irrespective of the
past, present or future. The whole jagat exists dependent upon this

44



Existence principle. ‘Is-ness’ is the support or adhishthGnam (3ffgHx)
of this entire universe. Such a support cannot undergo any change in
itself. Just as, an anvil does not undergo any change during
hammering of gold or iron, just as an axle does not rotate along with
the wheels, sat Atma stays as the unchanging support of the entire
changing universe.

e fopee

What is Consciousness?

TS |

It is of the nature of Knowing-Consciousness.

One cognizes everything that one comes across in the form of “I|
know”, “I don’t know”, “I am hungry”, “I am sleepy”, “l am sick”. This
knowing or awareness-Consciousness is aware of every thought and
cognition. The knowing never ceases. It illumines everything and
reveals ‘Itself. When | know something- “I know, that | know”.

When | don’t know something - “I know, that | don’t know”.

Even in deep sleep, this Awareness shines and that is why one says
“I' slept well” after getting up. This self-revealing, constant awareness
is called chit which is my very nature.

S d:?
What is Anandah?

JEEET: |

It is fullness or completeness.

Ananda is expressed as ‘bliss’. However, absolute happiness or
completeness (quf@d) is a more appropriate meaning. Anything which

45



is close and dear to me gives me happiness. | love anything which
evokes joy and completeness in me. The Upanishad-s say - that one
loves only oneself totally and unconditionally; anything else, is
conditionally loved - as long as it evokes a pleased self in me.
Therefore, the scriptures very boldly proclaim that Atma or ‘Myself’ is
the very source of absolute fullness and completeness which is it’s
very nature.

Ud fergH<taey W fas=iard |
In this way, may one know oneself to be Existence-Consciousness-
Fullness.

The three - Existence-Consciousness-Fullness are not the
attributes or qualities of the Self but my very nature. “/ am, | know
and | am the dearest to me”; this is how the scriptures want one to
Know Oneself and not as the group of five sheaths.

The teacher of Tattvabodhah has so far explained jiva - in its
entirety. Jiva is a composite of the three bodies (also expressed in the
form of five kosha-s) and three states of the mind which was called
andtma. The Consciousness makes the entire anatma function as a
sentient unit, while, Itself remains as pure Witness Consciousness. He
also describes the Atma (the real Self) as the nature of sat, chit and
ananda which is the true nature of the jiva.

Now, the teacher describes the universe called the jagat. It is also
called as creation because the universe appears to be created at a
given point in time, exists for a few million years and finally
undergoes resolution. We must remember here, that the jagat is the
field of action of every jiva. If the jagat is a creation, then it must have
a cause. That cause, of this entire universe or creation is Ishwara (the
creator). The jiva and the jagat have a relationship of microcosm and
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macrocosm. Technically, the jiva is the vyashtih (&f®:) and the

universe is samashtih (Fa®:). The individual jiva cannot exist without
the universe.

31y FgfdRfadaiaRieR a6am: |
Now after discussing the jiva, we shall explain the twenty-four
factors in the creation of universe.

It is accepted widely by the scriptures that 24 factors or tattva-s
have gone into making this manifest universe. This is one model of
understanding. Sometimes, the number of these factors may change
in different works. These 24 factors are the material cause and there
must be an intelligent principle which uses the materials in the
creation of the final product. The material cause is technically called
the upadana karanam (3Iuted ®RUMH). The intelligent principal or the
creator is technically called the nimitta kGranam (R sRUMY).

It is explained by the scriptures that Brahman along with its power
Maya is the combined nimitta-upadéana karanam for this entire jagat.

The twenty-four principles or materials are five elements, five
sense organs of perception, five sense organs of action, the five
prana-s and the four aspects of mind (manah, buddhih, aharnkarah
and chittah).

How the 24 tattva-s emerge and how they contribute to the final
product - the universe is explained further.

STRITHAT RS RO TT R |
Taking the support of Brahman, Maya exists which has the three
qualities of sattva, rajas and tamas.
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The scriptures define Brahman (the same as the Self) as the cause
of this universe. Brahman is called so, due to its infinitely big nature
(g8wH@rq). However, Brahman which is of the nature of Existence-
Consciousness-Completeness (84, fq, i< W¥U:) is changeless and
cannot create this universe with thousands of forms and names.
Here, comes the power of Brahman called Maya (\/). Maya is not a
second thing to Brahman, but depends on Brahman for its existence.
Brahman along with Maya (\man |fgd sieF) is called Ishwara who is the
single undivided material and intelligent cause of the universe.

What is this Maya?

When something appears to be, yet on enquiry it is not really
there - this is the concept of Maya. The traditional examples are the
rope-snake and our own dream experience. The snake appears on the
rope, but in reality it is not; the dream appears so real while
dreaming, but it is really not. The scriptures say that the whole
universe is exactly like this - seems to appear in Brahman, but when
enquired into, there is no universe at all except the name and forms.
This is the handiwork of Maya. Vedanta explains Mayad as 31 | 9T |,
‘that which is not, yet appears to be’.

Maya projects a whole believable and experienced universe by its
power of projection called Vikshepa Shaktih (fa&u =fad:) by veiling the
true nature of Brahman. The veiling power of Maya is called the
Avarana Shaktih (3avor qifa:).

At the individual level, the reality of rope is covered by the 3favur
fad: and a false snake is projected (which was never ever there) by

the fagu =ifad: of Maya.

Maya has no separate existence from Brahman and hence called
the power of Brahman and depends entirely on Brahman for its
existence. Maya is actually the material cause — matter, in its most
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subtle form. Being matter, it has three qualities sattva, rajas and
tamas (I v dAY). The sattvaguna is characterized by the capacity
for Knowledge. The rajoguna is of the nature of activity and the
tamoguna indicates inertia. Every material object has these, three

guna-s, in different proportions.

How does the nimitta-upaddna karana Ishwara give rise to the
universe? A long algorithm is given by the scriptures, which begins
from the five great elements (Tgyd).

The scriptures say that the universe actually is only a projection of
unmanifest matter into a manifest form - which is the work of Maya,
described as brahmashraya (sengdn). Maya is the subtlest matter and
the three guna-s (9@ I dHY), in Maya are responsible for starting
the process of creation. It starts from the subtlest of the material
universe and progresses to the grossest. It starts with the creation of
five primary elements (u& "eya™). Now, the teacher unfolds the
process of the evolution of these five subtle elements.

dd TR GR{d: | PRI dTY; |

ARG | oI 31T | 3feedl: Giyd

From that Maya, space was born. From space, air. From air, fire.
From fire, water. From water, earth.

The evolution of the five elements in this serial order from Maya
shows that the space is the subtlest of all the five elements and so
has maximum pervasiveness. As the elements serially become
grosser, they become less pervasive. Earth, being the grossest is the
least pervasive.

The grossness of the elements depends upon the number of
qualities each element possesses. Space, being the first, is the
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subtlest because it has only one quality of ‘sound’. We are aware that
space can carry the sound in the form of waves. The subtlity of space
makes it pervade the entire universe. There is no place in the
universe where there is no space.

Air is the next element which comes from its cause - the space.
Now, air inherits the quality of sound from its cause - the space - and
has its own unique quality the ‘touch’. Having two qualities, air is
grosser and less pervasive than space.

From air, emerges the element fire. Fire inherits the two qualities
of sound and touch from its cause — the air - and has its own quality
the ‘form’.

We are aware that space cannot be seen but heard, air can be felt
and heard but not be seen. Fire can be heard, felt and also seen by
the eye with a distinct form. Thus, fire is the first element with a
definite form.

Water comes next, born out of fire principle. In addition to the
three qualities of its cause, it has its unique property of ‘taste’. The
unique taste of water (though it is described as tasteless) is a
common experience. It is less pervasive than fire.

Earth is the last element to be born. It comes out of its cause
water. Therefore, it has all the four qualities of its cause and its own
unique quality of ‘smell’. The scriptures say giyd! T,

The five elements explained above are called tanmatra-s because
in spite of their multiple qualities, they are not available for sense
perception until they are grossified. Whatever- fire, water and earth -
we experience are not the original tanmatra-s but the grossified
elements which will be explained later.
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All these five elements of Maya therefore, are pervaded by the
three guna-s. It is explained by the scriptures that the three guna-s of
Maya are in a state of mutual balance (71 ) before the process of
creation begins. When the three guna-s go out of balance with each
other (01 92), the evolution of the five elements begins.

It must be understood that the whole universe is perceived by us
in a five-fold way, by - sound, touch, form, taste and smell. We cannot
perceive the universe in any other way. Therefore, we need to have
one sense-organ dedicated to perceive each of these five aspects of
the universe. The scriptures say that the sattva aspect of each of the
five elements goes into the formation of each of the sense-organs of
perception in the individual (&f:). The combined sattva aspects of
the five elements together go into the formation of the individual
mind and intellect (&),

Here, we see a beautiful scheme in which the Tattvabodhah talks
about the interaction between the individual and the total manifest
universe. It describes in detail how the individual sense-organs and
the individual mind-intellect come about from the five great
elements.

TAYT TIaaT A STHTRIRY TR =1 A fd |
IR AR A= TYTH|
KPS EANIG B INE-UE S

ST TR X5 FHH |

gy AR =T ol Sy |

The five elements are also called the five tattvg-s (9 dw@i) or
tanmatra-s (d=4m=).

All the five organs of perception (IMf=@r) came out of the sattva
aspect of each tanmatra as follows. Space with its sattva aspect
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contributed to the evolution of the organ of hearing, air to the sense
organ of touch, fire to the organ of sight, water to the organ of taste
and earth to the organ of smell. Our scriptures say that each
individual sense organ (a@f® FHf=@H) is represented by a
corresponding cosmic sense organ (WM IMfEaH) represented by a
specific presiding deity (ffISM <aa).

Let us put it in the form of a table which becomes easy to
remember this entire process.

Space Sound Ear Dig Devata
Air Touch Skin Vayu Devata
Fire Form Eyes Sarya Devata

Water Taste Tongue Varuna Devata

Earth Smell Nose Ashwini Devata-s

It is explained that in every sentient being the organs of perception
are represented by the same Devatd. When for some reason the
sense-organ of perception ceases to function, the individual indriya
merges with the Samashtih Devata. At the time of death of a jiva, all
the sense-organs merge into their respective cosmic deities.

Next, Tattvabodhah teacher explains what happens to the
combined sattva aspects of all the five tanmatra-s.

As it is obvious, each and every sense-organ reports to the inner
instrument of mind-intellect. Therefore, the combined sattva aspects
of all the five subtle elements together form the mind (3F:HL:).
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TN T U TRAB IR AT gGde g RIeI=: @R OMH T |
g dfddbedrdd ;| FHyafde gf<: |

EEHA! TR | faaand |

T <adl I3 | G Sall| EERT ¥ | s aged; |

The sense-organs are called outer-instruments (sfg&HRunt) as they
face the world outside and report what they perceive to the
antahkaranah (3=:#301:) as the mind cannot interact with the objects
of the world directly. All the information given by the sense-organs is
processed by the mind-intellect (inner-instrument) in a coordinated
manner. The information then is passed on to the organs of action for
an appropriate action. This is the normal interaction of every living
being with the objects of the world.

The antahkaranah is not a physical organ. It is a continuous flow of
thoughts or vrtti-s (3f1:). There are four types of vrtti-s or thoughts
which the antahkaranah brings about depending upon the context.

When there is doubt and vacillation, the vrttih is of the mind. That
means the mind can only doubt but cannot come to any definite
conclusion (sankalpa-vikalpatmaka). The intellect or the buddhih is a
vrttih which is decisive, conclusive and firm (nishchayatmika). When
the antahkaranah is predominantly doing something with a strong
individuality, it is called the ahankarah or the doer-ego. When the
antahkaranah is involved with recalling / memory, this process
happens by a thought of chittah.

One must know that these are not four anatomical regions of the
antahkaranah, but when one particular type of these four thoughts
occur, it is called by these four names. Thus manah, buddhih,
ahankdra and chitta are four functional aspects of one and the same
antahkaranah.
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As for the other sense-organs of perceptions, there are different
deities for these four aspects of the antahkaranah. Let us see this
concept in a tabular form as before.

Manah Sankalpa-vikalpa vrttih Chandra Devata
(vacillating/doubting)

Buddhih Nishchaya vrttih Brahma/ Brhaspatih Devata
(decisive/definite)

Ahankarah Ahankarta vrttih Rudra Devata
(individual/doership)

Chittah Chintana kartr Vasudeva Devata

(recall/memory)

It is common experience that when we are calm and of sattvic
disposition, our antahkaranah vrtti-s function well. Our decisions are
right and we can recollect facts easily.

Now, the teacher talks about what happens to the individual rajas
portion (ISR® 3f®1:) of each of the tanmatra-s and also the
combination of the rajas portion of all the tanmatra-s together.

TN TIaaT A TR IoRTRITe AT - S|
T TSTATRITA o] Sy |

T TOTAIRIT UTe = JYH |

S ST ST T |
PREIRERIRIGRIHE-R RS e

TR FHIBRTSRITRIT] TZIHTOM: T |
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Rajoguna is the characteristic of activity. Therefore, all the organs of
actions and the respiratory system (@Hf=for o=l wom:) are formed by
the rajas aspect of the five elements.

1. Rajas aspect of space contributes to the organ of speech.

2. Rajas aspect of air contributes to the organ of grasping or
hands.

3. Rajas aspect of fire element contributes to the organ of
movement or legs.

4. Rajas aspect of the water element contributes to the organ of
procreation.

5. Rajas aspect of the earth element contributes to the organ of
excretion.

The combination of the rajas aspects of all the five elements
contributes to the five-fold physiological system called the usmm:
These five-fold physiological functions are Respiration (WTor:), Excretion
(3mm™:), Circulation (=amM:), Digestion (¥®M:) and the Reversing
functions as in vomiting, coughing, sneezing etc. (3aM:).

All the above have their own functionaries or Devata-s which
represent the cosmic counterpart of these organs as we saw with
regards to the sense-organs of perception also. Let us put it in a
tabular form as before.

Space Organ of speech Agni

Air Organ of grasping or hands Indra
Fire Organ of movement or legs Vishnu
Water Organ of procreation Prajapati
Earth Organ of excretion Yama
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The functions of the organs of action have been explained earlier
in the discussion on the subtle body.

Now, the tamas aspects of all the five elements contribute to the
gross body and the gross world. This happens by a process of
combination of the tamas aspects of the elements in a particular way
called five-fold grossification (u=fieum).

We must remember that the tamoguna represents inertia or
grossness. That means no perception or action is possible unless
pushed by the rgjoguna.

TN UM AR Ui dugadi Y|
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From the tamas aspect of the five elements, with a process of five-
fold grossification, the entire gross body and the gross world are
formed.

1. Theindividual element’s tamas aspect divides into two halves.
2. One half of each element remains unchanged.

3. The other half of each element divides further into four parts.
4

One portion of each of the divided second half joins the other
four intact halves from the other four elements.
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Panchikaranam can be summarized as below:

Space % V Z Y Y
Space Air Fire Water Earth

Air % Iz V2 V2 V2
Air Space Fire Water Earth

Fire % s Y Y Y
Fire Space Air Water Earth

Water % YV V2 Ve Y
Water Space Air Fire Earth

Earth % 8 % Y Vs
Earth Space Air Fire Water

Everything in the universe including our own body has all the five
elements in it. Our own bodies have the earth element in the form of
bones and muscles, water element in the form of blood and other
secretions, air in the form of our own breath, space in the form of
space within our hollow organs and our bodies are warm due to the
fire principle.

Td USTRUSaRE Ir{dH |

Thus, the Oneness of the Total and the Individual is established in all
respects.

So far, Tattvabodhah revealed the process of creation and pointed
that the entire universe in totality and the individual body-mind-sense
complex are nothing but the modified five elements in different
combinations. Thus, the total gross universe and the individual gross
body (®& UUI: and ®d TWR:), total subtle universe and the individual
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subtle bodies (g&1 9ugl: and Y&d WR:), total causal universe and causal
body (®RUI UUF: HRU WWR:) are made of the same matter principle
Maya supported by Brahman.

This Brahman-Maya which is the inseparable immediate material-
intelligent cause of the entire universe (3ff%d B IuGH HRIM) is
called Ishwara by the scriptures. The individual body-mind-sense
complex which is sentient and has a sense of individuality is called
Jiva.

Now the Tattvabodhah talks about the jiva and Ishwara in greater
detail and ultimately the oneness of both.

RIARRRIHTN SiqHS servidfers yafd|
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Jiva is the reflection of that very Consciousness, Brahman. Where
does the reflection take place? If Brahman is all-pervading, then
where can it form any reflection? Our scriptures say that wherever
there is a reflecting surface - subtle and sensitive enough to reflect
this all-pervading Consciousness, a reflection is formed. Now, the
next question would be - what are these reflecting surfaces and
where are they found?

Again our scriptures say, that the subtle body (9&3 =RR:), especially
the intellect (gfg:) being the subtlest part of the ¥&g =WR: is an
excellent reflecting medium which forms a reflection of the original.
This reflection is called the abhdsa chaitanyah (34 dd=a:) which
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forgets its true nature and identifies itself with the rest of the g&
TRR: and the ¥A TWR: and develops individuality. Just as Brahman is
associated with Maya upadhi and called Ishwara, the jiva is
associated with ignorance (3ifaer) as its upadhi.

So now, is there any difference between Ishwara and jiva?

Our scriptures say that both 3R: and Sfia: are one and the same
Consciousness but with different attributes (upadhi-s). As long as a
jiva thinks of himself as an individual and separate from Ishwara, the
cycle of birth and death continues for the jiva.

The entire purpose of the scriptures is to give this clear knowledge
to the jiva that- “Essentially you, the jiva, is not really different or
separate from Ishwara. The difference is only superficial in the form
of different upadhi-s”.

This is the central message of the Tattvabodhah also. Hence, here
the Guru cautions the shishya, “May you not accept that you and
Ishwara are different. This notion of difference is born out of
ignorance of your true nature. As long as this wrong notion of
difference (¥egfS:) exists, you will always remain in bondage”.

The one-ness of jiva and Ishwara (Sfid 4R 319<) is explained in detail
in Vedanta by Mahdvakya-vicharah (Hgar® faar:) or an enquiry into
the great equation which talks in detail about the non-difference
between the jiva and Ishwara.

What is an equation and when is it necessary?

When two sides of the equation look superficially different, but
when derived correctly, in the last step it is seen that both the sides
of equation are the same. Let us take an example 2 +3 =6-1.

In this equation, the left hand side and the right hand side have
totally different numbers and different signs. But, when worked out,
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we see that they are equal. Though there is a superficial and seeming
difference, the final result is non-difference of both sides.

The scriptures say, that in a similar way, the jiva and Ishwara may
look radically different as in the above example. But, the differences
are only superficial and when an enquiry is made and the equation is
solved, there is absolutely no difference between the two.

Every Upanishad has hundreds of such great equations which talk
about the non-difference between the individual (jiva) and the total
(Ishwara). However, four sample Mahavakya-s from each of the four
veda-s are enumerated below -

Y 5@ from $da:

318 SRR from Tg[de:
Iq @ 3Ry from IHde:
SFHTET & from $ydur da:

From now on, the Tattvabodhah starts it's teaching with the
explanation on the non-difference between the jiva and Ishwara and
the phala (result) of this Knowledge.

The Guru, here, deals with the Tgm@ame fdaR: or the enquiry into the
great equation which talks about the one-ness of the individual self
and Ishwara. In the previous section, we saw the Guru explaining to
the student that “unless you get rid of the difference (¥g) between
you and Ishwara you will never be out of the bondage of samsara”.

Now, the shishya has difficulty in understanding this statement.
How can this be true? The differences between the two are so
obvious! Is it not the same with all of us? When our scriptures
repeatedly say “You are that Ishwara”, he cannot believe it though he
has enough shraddha in the words of the scriptures and the teacher.
Still, there is a doubt whether the scriptures exaggerate their praise
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for the jiva! This is because the shishya does not understand the
great equation, the way it has to be understood. The Guru, here, is
helping the shishya to see the absolute truth of this equation.

The doubt is expressed by the shishya in the following question;

T UEERY (BRI Silaw MREgRT Yo SR deawdifd
HRTAIRIT HUHNGH G WIgHAT: fasgemTdman |

O Guru, as | see, the jiva is associated with a limiting ego (3/8gR:) and is so
limited in his knowledge and in every aspect. On the other hand Ishwara
has no limiting ego and he is all powerful, all knowledge, infinite,
omniscient and omnipotent. How can there be any equality between the
two as stated in the Mahavakya “Tat twam asi” (“That you are”)?

The Guru explains the equation in his own unique way.

S o7 | RAYEARRRINA @uaareny: |
SuTffaf et TR Jg 9a=d @ueaeany: |
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Superficially seen, Ishwara and jiva are poles apart and the shishya
is right from his point of view. This difference is only from the point of
the superficial attributes which the scriptures call upadhi bhedah
(U ). The individual jiva has limited - gross, subtle and causal
bodies- (fas:, ds, W) but Ishwara’s attributes are the limitless gross,
subtle and causal universe (faRte, fgRugmi: and d@m™m. However, the
content of both - the individual jiva and Ishwara - is that one and the
same Consciousness or Brahman.
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There are two ways in which a sentence can be understood. If we
look at a sentence from its literal point of view, then it is called
vachyarthah (a=md:) which means ‘literal meaning’. The sentence can
also be looked from the point of its hidden or ‘implied meaning’
called lakshyarthah (qieam:).

Let us take an example- ‘He is the pillar of this organization’. In
this sentence, do we take the literal meaning? If we do, then it
becomes meaningless. If we see the hidden or implied meaning of
this sentence, it means - ‘He is a solid support to the organization, like
a pillar to a building’. In this way, in our daily conversations we have
any number of examples, where we understand a sentence by its
implied meaning. In the Mahavakya too, the implied meaning has to
be seen by intellectually negating the superficial meaning.

Our scriptures give another classic example. Suppose, | knew a
person called Devadatta, and seen him say twenty years ago, when
he was slim and had a head full of hair. Now, after twenty years, |
come across the same person but he is obese and bald. Initially, |
may not recognize him due to the changes in his superficial
appearance. But, a third person tells me “This is the same Devadatta”
(W qgew:). How do | understand this? | intellectually ignore his
previous appearance and the present appearance and am able to see
the underlying person as the ‘same one’ | knew, twenty years ago.
This intellectual process of separating the person from his past and
present appearance and recognizing him as one and the same is
called bhagatyaga lakshanah (HITETT TE&IUT:).

Similarly, the scriptures say that to understand the Mahavakya
one must intellectually separate the limitless 3df¥ of Ishwara and the
limited Iulf® of the jiva and see the essential one-ness of both as sat
chit ananda swardpah (9q foq < @W@=U:)
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This is the only way one can see the non-difference between the
individual jiva and the total Ishwara.

T4 9 JEIIaTd): GREUGRI d Fatary Yy A9 sargfasaam o
Siigadr: s |

A person, who has understood the Mahavakya and the one-ness
or non-difference of himself with Ishwara - from the scriptures,
through the Guru - gets the vision to see the same consciousness in
all the beings. This is called the brahmabuddhih (S&&fS:) or sarvatma
bhéavah (wafa um@:) and such a person is called a Jivanmuktah
(Shagad:). This person is liberated or free from the bondage of
samsara while living and acting in the very same world.

The Tattvabodhah Guru explains the Mahavakya-vichara in detail
and says that a person who does not see any difference between
himself and Ishwara has understood what the Mahavakya is getting
at. Such a person is called a Jivanmuktah. The wisdom of the
Mahavakya has freed him from the bondage of samsara.

The shishya wants to know more about such a person who is free
from all kinds of bondage. He thus, asks a relevant question.

I Shiaed: &: ?

Who is a Jivanmuktah?

The answer given by the Guru is -

YT GBISE JINISE STEIUNSE JRISTAA

TEAYTIAYT TS STRIUN: 7 Y -1 G2V: fov] 31
IegFaa®y: UHRREY: Fai-qdiH RaIhRREgI S
TS YT UISTRIGRIAT S |
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For a person who has not understood the exact meaning of the
Mahavakya, the identification with his body-mind-sense complex is
very strong and natural. This identification - leads to his individuality,
separates him from all others and keeps him in bondage for lives and
lives. The identification with a particular body-mind-sense complex is
called ahankarah (318gR:). Identifying with a particular body, the
person also identifies himself with a part of the world connected with
him as, “this is mine”, ‘these are my people”, “this is my
environment”, “I am the doer”, “I am suffering / enjoying” etc. Such
an identification with the objective world outside is called

mamakarah (FHSR:).

This becomes a natural way of conduct for all individuals. Our
scriptures say that this very identification with one’s own upéadhi and
through it, with the people and the objects of the world, is the
bondage. This is the very bondage which a Jivanmukta gives up by
wisdom of the Mahavakya-vichara.

The Jivanmuktah does not see himself as of a particular varna or
ashrama, nor a man or woman but considers himself to be 3g: |
“I' am neither the body-mind nor the sense complex and | am totally
unaffected by their properties or afflictions”. He moves around in the
world without getting tainted by anything.

He also understands himself to be that Sachchidanandaswaripah
Atma (9figF<a®u. 3@ which is  ever existent, light of
Consciousness which is the witness of everything, infinite and
imperishable. He is the Prakdashripah Atma (J&TRIET: 3MTdT); which
means, he is the light of Consciousness which not only reveals itself
but also everything else.

Being this imperishable light of Consciousness, he is the Self (the
Atma) in all the jiva-s (Waf=afd). Lord Krshna talks about this in
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various verses of Bhagawadgita, “Understand me to be the kshetrajna
in every kshetra”, “I, as Ishwara exist in every jiva, O Arjuna”; etc.
Being Waiaail, He understands Himself to be the all-pervading
Consciousness  within  and beyond the manifest universe

(RITHTRREUISTHWI)

Now, the Guru wants to describe this kind of wisdom. Here, a
word aparokshjfianam (3Ri&RY) is used by the Guru. Cognition or
understanding is called =¥ | There are three types of understanding
— (YGETH, WRI&RTH and 3IRIERTH ).

Pratyakshajngnam (Y@&RH) is the direct understanding when
sense-organs contact the sense objects. Here the object is close to
the person.

Parokshajrianam (WRi&RY) is that understanding which is gained
by hearing about something from the others or reading about it.
Here, the sense-organs are not involved because the object of
understanding is away from the person.

Aparokshjignam (3@ReRY) is the understanding of something
which is neither an object of perception nor far away from the
person. It is the Knowledge about Himself. This is also called
‘Immediate Knowledge’.

Here, a Jivanmuktah knows the truth of ‘Himself’ which is not an
object of his senses nor is it far away from him. This immediate or
ARIERH releases the Jivanmuktah from all bondage. This fact is
again stressed by the Guru in his statement
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The person who has understood his True Nature to be “l am that sat
chit ananda Brahman”, frees himself from the bondage of all types
of karmaphala-s.

How is this so?

A Jivanmuktah has lost all identification with his body-mind-sense
complex and has understood his true nature to be that of akartd
abhokta Atma (3@l 3rviigar sme). Therefore, no results of actions
accrue to him. It is only when one does any action with a sense of
‘doer-ship’, one accrues the results of his actions. This immediate
knowledge born out of the Mahdvakya (38 s&&) completely frees
the person from all doer-ship and enjoyer-ship. No karmaphala
accrues to him. Lord Krshna in the Bhagawadgita says that all the
karma-s are burnt to ashes by this Knowledge. A Jivanmuktah has no
Hday (to be done) or Ur@ad (to be attained). All his actions are
performed without any identification with them and out of sheer
fulfillment.

In the next few verses the Guru explains the various types of
karma-s.

Tattvabodhah now, concludes the teaching by talking about what
happens to a Jivanmuktah’s karma-s. Does the law of karma apply to
the Jivanmuktah jriani or not? Our scriptures say categorically that
the Jivanmuktah is totally freed from the bondage of samsara. What
is samsara? It is nothing but coming back again and again into the
cycle of birth and death due to the law of karma.
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Once born, a jiva cannot live without doing any action. He interacts
with the world through multiple actions. Every action as per the law
of karma attracts an appropriate result. The results that may appear
immediately are called drshta phalani (g8 wai). Many, however, may
not appear immediately, but may manifest after a length of time and
these are called adrshta phaldni (3€¥ warH). Depending upon the
time of fructification of the actions, karma-s are divided into 3,
IR3¥d and YR karmaphala-s.

Agamikarma (phala-s)-

TR MG g d JUIaTiRad &HH & darTHI N e |

The results of actions performed by a Jivanmuktah jnani’s body are
called the agamikarma (phala-s). It is very clear here, that actions are
performed by a Jivanmuktah without a sense of doer-ship, as He no
longer identifies with His body-mind-sense complex. Punya and papa
are relative terms dependent upon the intention behind the action.
What happens to these karmaphala-s in a Jivanmuktah is discussed
later. In an ignorant person, they appear as €% ®war- which later join
the baggage of af¥/@ karma-s.

Sanchitakarma (phala-s) -

TR¥rd &H e 2

They are the results of actions performed in millions of previous
lives which have not yet fructified, but remain in the karmaphala
account of the doer of actions. These are the seeds for the further
endless cycles of birth and death. The karmaphala-s here have been
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collected and stored safely. In every birth, the jiva performs countless
actions and thus the baggage of the sarichitakarma-s gets heavier in
each lifetime. The only way this group of karmaphala-s can be
exhausted is either by working them out life after life, or through
acquiring Self-Knowledge.

Prarabdhakarma (phala-s) -

TR HH fBfHfd aq
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Prarabdhakarmaphala-s have given birth to this particular body
and their effects have to be worked out in this life itself. In another
place the scriptures say that the ‘oil of Prarabdha’ is responsible for
keeping the flame of this particular body going and once this oil is
exhausted, the body is given up by the jiva. This type of karmaphala
can be exhausted only in the form of happiness and sorrow.
Prarabdhakarmaphala-s are just a portion of the entire baggage of
the sanchitakarmaphala to be utilized during this particular life.

IRrd Y sareiiia PyarasymaT T=af|

What happens to all these types of karmaphala-s in the case of a
wise man (Jnani)?

The entire bundle of sanchitakarma is destroyed by the
understanding that “I am the sf@&al sigar Atma”. Lord Krshna in
Bhagawadgita chapter 4 verse 37 says - “IMIT: ¥d HHIO YW Hod
aur |” The entire capital of all the previous actions with their accrued
results become null and void.
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The results of actions done in this life after attaining Self-
Knowledge are also destroyed by this Knowledge. The effects of His
actions do not affect a wise man just like a lotus leaf, in spite of being
immersed in water, is not wet by it. Lord Krshna gives the same
example UsTUF SATRAT |
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Moreover, the dagamikarmaphala-s of a Jnani get distributed
among his well-wishers. Those who value the Jiani and have a
reverential attitude towards him get the punyaphala of the JAani’s
actions and those who go out of their way to trouble and harm the
Jnani suffer the papakarmaphala-s of the Jriagni’s actions.

This is not an exaggeration. The scriptures want to instill the value
of respect and worshipfulness towards Jnani-s in the society.

What happens to the prarabdhakarmaphala with which a Jnanr's
body is born? The scriptures say that the prarabdha has already
begun and its momentum continues till the body of the Jnani is
dropped. Thus, all his karmaphala-s become null and void.

T THTEIR ieal SETT-aHed T |
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As explained above, the knower of the Self crosses the cycles of
births and deaths and crosses the bondage of all sorrow. Whether or
not such a Jnanr drops his body at the end of His prarabdha, in a
sacred place like Kashi or elsewhere, He is already liberated from the
results of His actions. The Smrti-s (secondary scriptures) also affirm

this .
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