Sadhana-paicakam

Pujya Swamiji’s transcribed talk

This is the tenth part of the serial article, continuation from November 2021 newsletter.

RESOLVING THE CONTRADICTION

What is the meaning of these words tvam and tat? One of them, tvam, means jiva,
the doer-enjoyer person, that is the meaning of the word ‘you.” And the other
word, tat, means I§vara, someone who is sarvasya karta, the creator of all. He may
be a doer-enjoyer, and he is an enjoyer of ananda all the time. But you are someone
who is sukhi-duhkhi, sometimes happy, sometimes sad, experiencing the results of
karma. He is the giver of those results, whereas you are a helpless person. In fact,
everyday you pray to him; “You are everything, oh Lord.” So how can this Lord be

yourself? It is just not acceptable.

Perhaps it is another kind of apposition, that of qualifier and qualified. But if you
are the qualified and I$vara is the qualifier, how can you, who are the doer and
enjoyer, have unlimited knowledge, unlimited power and so on? That is not possi-
ble. Neither can the Lord have your attributes, your limited knowledge, limited
power, etc., nor can the Lord’s attributes be attributed to you. There is a contradic-

tion here between the meaning of tvam and the meaning of tat, padarthayoh virod-
hah.

LOOKING BEYOND THE IMMEDIATE MEANING

You should give up. Give up what? You should not give up the effort, but give up
the pada-vacyam, the immediate meaning of the word. For the word “you’, the im-
mediate meaning is you, who happens to be 59" tall. In ‘you’, everything else is
included: your pleasure, your pain, your memory problems, your individuality,

and your parentage. This ‘you’ is pada-vicya.

In the sentences, so’ham, ‘I am that,” tat tvam asi, “You are I§vara,” the apposition is
there, but it is impossible because the meanings of the two words are contradic-

tory. A qualifier-qualified relationship is also not possible. But the apposition is




there, and thus there must be a meaning. What is the meaning? When we analyse
the sastra, we understand that it is not pada-vacyam, the direct meaning that is in-
tended, rather the pada-laksyam, the implied meaning. This understanding is be-
cause of the statement vacarambhanarii vikaro namadheyarii mrttiketyeva satyam,*
which means that all the namariipas are mithya, dependent realities. This being so,
satya-vastu is only one, non-dual reality.” Therefore all the differences become
mithya.

When you say, T am a karta, a doer', on what basis do you say that? The doership
is because you are talking, I am talking. Or I am sitting, therefore I am a doer. Or I
am walking, thinking, and so on. Now consider that very action that you are do-
ing. Are you aware of it or not? Yes, you are aware of the action. It is because of
the action alone that you have a sense of kartrtvam, doership. Without that action
there is no kartrtvam. And you are aware of that action itself. If you are aware of
all the actions, then who are you? You are not the doer. You are the one who is
aware of the very act of doing. Therefore the tvam-pada-laksya, the implied mean-

ing of the word “you,” is suddhari kevalaricaitanyam, pure consciousness alone.
WHO ARE YOU?

What we are doing here is an analysis of the Vedanta vikyas. You must first ascer-
tain the meaning of the word ‘you,” tvam-padartha. Therefore, when I point at you
with my index finger and say that you are seated here, what do I mean? I mean
the one who is sitting here. So, “you” means the body, the physical body. “You” in-
dicates only what is sitting. That “you” is the body. You seem to be hungry. Still
my finger is pointing at you. What is hungry? Is the skin hungry? It is not the
anatomy that is hungry but what is known as prana, the vital force in the body.
Still, “you” continues. So, “You are seated here. You are hungry,” refers first to the

body, then prana. Then, you seem to be restless. What do I mean? I mean the
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mind. ‘It looks as if you did this.” “You’ is now karta, vijiianamaya, the doer. Then
afterwards, if I say, “You seem to be ignorant,” the ‘you” becomes ignorance. Now
suppose I say that you are aware of ajfignam, ignorance. You can only respond,
“Yes’. So when this finger is extended, first it goes and stops at the body. Then it
penetrates the body and goes to the prana, then further to the mind, then to the
karta, and finally to ajianam also. Then afterwards, where does it go? It finally
goes to caitanyam, consciousness. Can it go beyond that caitanyam? Some people
are fond of mystic language, saying things like, ‘It is beyond consciousness. It is
north of The North Pole.” But is there anything beyond consciousness? Even your

concept of ‘beyond” is within consciousness.
NOTHING IS 'BEYOND' CONSCIOUSNESS

There is no such thing as ‘beyond consciousness.” Beyond is in terms of time,
space, and object. You can say something is beyond an object because it tran-
scends the object. But time itself is not separate from atma. Space is not separate
from atma. Any object is non-separate from atma, yet atma transcends all of them.
There is no ‘beyond.” If atma is beyond the world, then the world is beyond atma.
If one is beyond the other, then the other is also beyond this one. A person said,
‘Let me be with this beyond, and you go to that beyond.” That is all silly. The
world is never away from the vastu, atma. Any object that you confront is not
separate from you. When you see me, I am not separate from you. That is the
truth about the whole thing. Therefore, idarn sarvam aham asmi, this entire thing is
myself. It is a totally different ballgame. There is nothing mystic about it. It is a
clean equation that must be understood as it is, without mysticism or mystic lan-
guage. We can use paradoxes methodically because it is a teaching tradition.

Thus the meaning of the word tvam here can only be caitanya-atma, consciousness
which is the self. You cannot go beyond that. This is called Iaksyam, the implied
meaning. Laksyam also means target, that which is targeted by a laksana, a word

that conveys its meaning through implication.”® So the word tvam, you, becomes
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the laksana for the laksya. The implied meaning is caitanya-atma.

We say that I$vara, that paroksa-iévara, is also the cause of this world, wielding the
power of maya alone. Therefore, who is that person? Here also we require the
éastra. Sastra tells us that before this creation, the entire world was in the form of
sat alone, and it is non-dually one.” That non-dual Brahman is saccidananda. Tt is
with maya alone that Brahman appears as this form of the creation. So now we can
reduce things. All the varieties of objects are but five bhiitas, elements. And the
sthiila-bhiitas, gross elements, and sitksma-bhiitas, subtle elements, are nothing but
maya. Is there such a thing as maya? No, because maya is also mithya. Mithya means
that it is nama-riipa, name and form. It has no independent existence. Thus maya is

Brahman.

What is Brahman? Satyarni jiianam anantarii brahma.”® Therefore the svariipam, es-
sential nature of I$vara is jAianam, knowledge, the same caitanyam. As we have al-
ready seen, that caitanyam is satyam. Satyam is caitanyam, which is trikala-
abadhitam, not subject to the three periods of time, which is nityam, timeless. It is
also the truth of everything, the adhisthana. That is satyari jianam. It is anantari
jiianam, limitless knowledge. It is jiianam which is not the knower®, knowledge®,
or the known®. It is all three, and at the same time, independent of all three. Tat
tvam asi means that you are that tatpada- laksyam, the implied meaning of the word
tat. This saksi-caitanyam, witnessing consciousness, is the saksi-atma, nothing but
satyari jiianam anantam brahma. That is called jAanam. Thus, vakyarthasca

vicaryatam.
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THE MEANS FOR GAINING FREEDOM

For the knowledge of atma, which is called moksa, freedom from all insecurity,
there are three primary sidhanas, means. One of these is called the angin, the prin-
cipal factor. The other two are called argas, supplementary factors. Sravanam is the
angin, and the other two, mananam and nididhyasanam, are angas. Sravanam means
that the sruti-vakyas must be listened to and analysed properly to see what the vi-
sion of the sruti is. Sruti is a pramana, a means of knowledge, and the pramana is in
the form of words. Therefore, the words have a certain vision to convey. That vi-
sion is called the tatparyam. This is why tatparya-niscaya, a clear understanding of
the intention of sruti, is very important. And it is why the author says to listen to

the sastra with the help of the teacher.

This listening implies vakyartha-vicara. Vakyam means sentence. There is only one
sentence, tat tvam asi. The mahavakya, akhandartha-bodhaka-vakyam, the sentence that
reveals the identity between jiva and I$vara, is found all over the upanisads. People
say there are four vakyas, but in fact there are more than 400 vakyas. Any verse that
equates jiva to I§vara is a mahavakya. Mahavakya does not mean it is a long sen-
tence. It means it is an akhandartha-bodhaka-vakya, a sentence that reveals identity,

oneness, between jiva and I$vara.

The mahavakya is a sentence of equation, and the equation itself is a necessity be-
cause of seeming difference. If there is no seeming difference, you do not require
an equation, such as ten is equal to ten. But here, there is a seeming difference be-
tween jiva and I$vara, and yet there is identity. The identity is visualised by the
$astra. You must gain its vision, and therefore vakyarthasca vicaryatam, the sen-

tences must be analysed.
IMPLIED MEANING OF THE MAHAVAKYA

A sentence may not make any sense in its initial form, like ‘Sveto dhavati.” Svetah
means ‘white,” dhavati means ‘runs.” But white is a guna, an attribute or quality.

White cannot run, as white is not an object. A quality being what it is, it qualifies




an object, gunin. Thus there must be a guni, a substantive. White, guna cannot run.
So we have to see the context. When you say, “White runs’, it may be a white horse
or a white cow. Therefore this sentence is known as a laksana-vakya, a sentence by

which something is implied.

A sentence that is a laksana-vakya must be understood only as such, otherwise it
creates a problem. For example, take the sentence, ‘kakebhyah dadhi raksyatam, let
the curd be protected from crows.” A woman was to going to have a feast in her
house. She had a pot of milk that she wanted to make into curd. The curd was not
forming properly because it was a little cold. She put the big pot outside in the
sun so that the milk would ferment well and went to the market to buy some
vegetables. She told her son, ‘Please protect the curd from crows.” He took a big
stick in his hand and sat there. When the mother returned, she found that the pot
was broken and the curd was mostly gone. Some of it had spilled on the ground.

And this person was still sitting there with the stick.

‘Hey, what happened? What have you been doing?’,
she asked.

‘I've been protecting the curd.’
‘How did you protect it?’
“You told me to protect it from crows. So I've been

chasing every crow away.’

‘Then how did you lose all the curd?’

‘Oh, the neighbor’s cow did that.” So he took the sentence literally and protected
the curd only from crows, not from the neighbour’s cow etc. But here, the word
kakebhyah (from the crows) is a type of laksana called ajahat-laksana. Here the pri-
mary meaning of the word is kept, and an additional meaning is also implied:
‘Please protect the curd not only from crows but from every other danger as well.”
The son should have understood that he was not supposed to take the sentence

literally.




Therefore, whenever the vakya is a laksana, there will be a problem if it is not un-
derstood as a laksana. In the case of tat tvam asi, there is a virodha, contradiction in
the vakyartha or immediate meaning. Jiva cannot be ISvara, and therefore the vakya
is a laksana. At the same time there is samanadhikaranya.** It is okay if the meaning
is obvious, such as with nilah ghatah, a blue pot. That is not a problem. But if you
say a phrase like ramah dasarathili kodandapanih,® then who do all these words indi-
cate? Each of the words has meaning, and all refer to the same person, Rama. This

is what we call samanadhikaranya.

Similarly here, jiva is I$vara. But how can jiva be I$vara? Even though the words
are in apposition, I§vara cannot be the jiva, nor can jiva be an adjective for I§vara.
With the phrase ‘blue pot,” for example, the relationship between the blue color
and the pot is that of qualifier and qualified. One is a quality that qualifies the
other. But here, in tat tvam asi, the meaning cannot be that of qualifier and quali-
fied because I$vara cannot have the attribute of jiva. Similarly, jiva cannot have the
qualities of ISvara because jiva has limited knowledge. So there is contradiction.
When there is a contradiction in the meaning of the sentence, then you have to go
for the laksya-laksana relationship. Here the vakya is really a laksana-vikya, a state-
ment which implies something, and therefore we have to understand what is the
laksyartha, implied meaning.

To be continued...
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o fe-SIg - SRR, TR e dTedd QHHTEa, (samanadhikaranya occurs when two

words agree in their grammatical case and refer to the same subject)

% Rama, the son of Dasaratha, the one who holds the Kodanda bow in his hand.

“&ll of our problems are because of refusal to accept facts. Very often we worry
about things we cannot change. We do not know what can be changed and
what cannot. If we knew that, we could spare our efforts and divert our energy.

Our efforts can gain a direction.”

- Swami Dayananda Saraswati




