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One may wonder, ‘I can understand that brahman is limitless, but wait a minute,
am I brahman? How can I be that brahman? I am limited in every way, while brah-
man is limitless, omniscient, omnipotent, and omnipresent. I can be a part of it, a
fraction of brahman. Brahman is my self all right, but how can I be the self that is
brahman?’ It is possible that a doubt like this may arise, because the statement “tat
tvam asi,” from the Chandogya Upanisad, has been explained in different ways by
different dcaryas. One dcarya explains tat tvam asi as meaning “You are a fraction
or part of brahman or God.” Another dcirya explains it as “You are his (servant).”
Yet another acarya explains it as atat tvam asi, meaning “You are not that.” The use
of samanadhikaranya or the placement in the same grammatical case of tat and tvam
can be explained in many ways. Therefore, different dcaryas, using their expertise
in grammar, seek to distort the meaning of this simple statement revealing identi-
ty, and explain it in a way that conforms to their own notions of reality. However,
this Upanisad eliminates all such doubts by saying “You are that,” as well as

“That you are,” leaving no doubt about the mutual identity.

Think about who you are. “Well, I was born some years ago and I am going to die
in some years.” No, no. That is not how it is. Now consider this. Who was it that
was born? It was the body that was born and it will be the body that will die;
youwill not die. “I am so helpless.” No, it is the mind that is helpless; not you.
This statement of identity, the maha-vakya, forces us to look at ourselves and scru-
tinize every notion we entertain about ourselves. The self is the connecting link
between the various experiences of the three states of waking, dream, and deep
sleep. What is the common denominator? Adharam, anandam, akhandabodham; the
jiva is the support of all, the substratum of all, remaining undivided through all
the experiences that are divided. All the states are mutually exclusive, but the jiva

connects them all, illumines them all, informs them all, and sustains them all.




Brahman identified with the individual body comes to be called the jiva. As
Ramana Maharsi' has said, the only difference between the jiva and isvara is in the
vesa or costume. It is only the costume that is different. When wearing the costume
of maya, brahman comes to be called 7svara, and when wearing the costume of igno-
rance, brahman becomes the jiva. It is like the same actor playing king, beggar, and
also minister. Yet is he really any of those people? The beggarliness of the actor is
purely incidental, and so is his kingliness. This teaching challenges us to question
the notions about who we are. It helps us get over our identification with what we
are not and establish an identity with who we really are: “You are brahman, you
are the plain, simple consciousness.” When we remove from 7svara the costume of
mayd, what remains is the plain, simple consciousness, sat-cit-ananda or satyam
jAianam anantam, existence, awareness, wholeness. That is brahman. The upadesa is,

‘that is what you are.”

The next mantra tells us of the reward this knowledge confers.
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“l am that brahman, which illumines the realms of waking, dream, deep sleep

etc.”—thus knowing, one is released from all bondage. (17)
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Both 7svara and jiva are essentially one and the same reality. Their apparent differences are due to
their costume. (US-24)




The three states include the one who experiences, the experience, and the objects
of experience, and adi indicates that everything else is included. The one that illu-
mines the realms of waking, dream, and deep sleep states is brahman. Instead of
bothering about the details of the three states of experience, we are asked to look
at that because of which the very experience is; that is what Vedanta wants us to
do. What you see is not important, but that because of which you see is important.
What you experience is not important, but that because of which you experience is
important. This teaching of the sastra is to be followed, in the knowledge that it is

the consciousness because of which every experience comes about.

If you are asked what illumines all objects, such as trees, in the waking state, you
may say that the light emerging from the eyes illumines the trees. That is true. But
do the eyes function independently, or do the eyes also depend on some other
light? Yes, the eyes need the light of the mind, because something may be right in
front of us but we may still not see it; even if the eyes are looking at it the mind is
elsewhere. Thus, the eyes see because of the mind. But is the mind itself an inde-
pendent seer? No, the mind also requires another light, the light of consciousness,
the self. It is the light of consciousness that enables the mind and sense organs to

illumine the sense objects.

Consciousness requires a medium, such as that of the mind and the organs of per-
ception, to illumine the objects of the world, just as electricity by itself cannot dis-
pel the darkness in this room. Electricity requires the medium of a bulb, the tung-
sten filament through which it glows, to dispel darkness. So also, the pure con-
sciousness cannot illumine the objects by itself. Consciousness is transcendent and
is the paramarthikasatta or absolute reality, whereas the mind and senses are imma-
nent or mithya; they function in the realm of vyavaharikasatta, transactional reali-
ty.The absolute has no contact with the transactional, and so consciousness also
needs to gain the same degree of reality as the objects. In reflecting through the
mind and senses, consciousness gains the same degree of reality as the objects,

and is then able to illumine them. Ultimately, what illumines all objects is nothing




but consciousness; the object, the subject, and the experience are all illumined by

consciousness. The same holds true for the dream.

A similar discussion is found in the first chapter of the Paficadasi, verses three
through seven. There the author says that in the waking state, the objects keep on
changing but the sarivit or consciousness that illumines the objects does not
change. Similarly, in the dream state, the objects of consciousness keep on chang-
ing, but the consciousness illumining them does not change. The consciousness of
the waking state is the consciousness that is present in the dream state, illumining
the dream objects. Even in the deep sleep state, it is the consciousness that illu-
mines the object of deep sleep, which is ignorance. Thus, consciousness, being ho-

mogeneous, is the same in all the three states.

Consciousness stays the same through the past and the future, and through the
many months, years, ages, and cycles of creation; it neither rises nor sets and is
self-revealing. The consciousness that illumines the worlds of waking, dream, and
deep sleep is brahman. Call it consciousness, call it existence, call it ananda, call it
immortal, call it eternal, call it limitless, call it whatever you will; it still is brahman
and it is self-effulgent. What is the commonality between brahman and ourselves?
It is not the body or the mind, the upadhi, but the fact of consciousness, the es-
sence, the self that we all are. Sarvabandhaih pramucyate, in knowing thus, one be-
comes liberated from all bondage. What is the bondage? We saw earlier that the
bondage is our notions about ourselves. Yet who binds us? We bind ourselves.
How do we bind ourselves? We do that by holding fast to various notions and
conclusions about ourselves as being so and so, as being this much alone and no
more etc. All these notions and complexes are resolved and dispelled in the wake
of the knowledge that one is brahman, limitless, and of the nature of conscious-
ness. All the sense of limitation then drops off. The wise person becomes liberated

from all the notions that create the feeling of being bound, being limited.

To be continued...




