Tat Tvam Asi -

Part VIiI

SWAMI ADVAYANANDA

Introduction

The Mahavakya ‘Tat tvam asi — That thou art” envisages the
identity between ‘Tat’ and ‘fvam’. The Tat-pada-vacyartha (literal
meaning of the word ‘Tat’) is ISvara, the Creator of the cosmos,
and the tvam-pada-vacyartha (literal meaning of the word "tvam’)
is jiva, the limited individual. Their diametrically different
nature is summarised in the following chart:*

Tat-pada-vacydrtha-Isvara

Tvam-padn-vﬁcyarrhn-jf'z.:a

Sarvasaktiman — all powerful
Sarvajitah —all knower

Vibhu — all-pervading
Isvara - Lord
Svatantrah - independent

Paroksah — known mediately

May1 — one who wields mayd@
Bandha-moksa-rahitall — devoid

of bondage and Liberation®

Alpagaktiman — possessing limited
power

Alpajiiah — possessing limited
knowledge

Paricchinnah — limited

Anisah — not-Lord

Karmiadhinah — dependent on ‘karma’

Nitya-aparoksah — known always as
immediate.

Maya-mohitah — deluded by maya

Bandha-moksabhak — enjoying
both bondage and Liberation |

* 1 For further elaboration on the differences between Isvara and jiva refer to “Tat Tvam
Asi — I' — August 2004 issue of Tapovan Prasad.
2 Since sopara is never bound, there is no guestion of Liberation also.
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Even though the Tat-pada-vicyartha-Isvara and tvam-pada-
vacydrtha-jiva are different in nature, the Mahavakya ‘Tat tvam
asi’ asserts the oneness between them, thus forcing us to
renounce mukhya-vrtti (direct connotation) and take recourse
to laksana-vrtti (indirect or implied connotation). The application
of laksand-vrtti is a quantum leap in the analysis of Tat tvam
asi’. Laksana-vrtti was already analysed and pointed out® to be
of three types:

a. jahallaksana (exclusive secondary connotation)

b. ajahallaksana (inclusive secondary connotation) and

c. jahad-ajahal-laksanad (exclusive-inclusive secondary
connotation).

The question here is — ‘Of the three laksanas, which one is
appropriate and admissible for construing the vacyartha
(sentence-sense) of “Tat tvam asi’? To answer this question, it is
important to understand that jiva-Isvara-bheda (difference
between jiva and I[svara) is aupddhika (based on conditionings)
and illusory. )

Isvara-Jiva-Bheda is aupadhika and Illusory

Even though I$vara and jiva are seemingly different, the
essential core of both of them is the one common homogenous
Caitanya-vastu (Consciousness Principle) alone. ‘Isvara is the
Caitanya-vastu with the upadhi (conditioning or limiting adjunct)
of the samasti-sthiila-siiksma-karana-sarira (total-gross-subtle-
causal-body) while jiva is the same Caitanya-vastu with the

* The three laksands have been exhaustively dealt with in ‘Tat Toam Asi — VI’ and ‘Tat
Tvam Asi — VII', which appeared in the February and March 2005 issues of Tapovan
Prasad respectively.

‘" In the Vedantic literature, the Caitanya core of [svara is described as “satyani-jfaanam-
anantant — existence-consciousness-infinite’ — and the Caitanya core of jfoa is explained
as ‘sat-cit-inanda —, existence-knowledge-bliss’. ‘Satyam ‘is same as ‘sat’; jiildnam is ‘cif’;
and that which is ‘anantan’ (infinite) is ‘ananda’ (bliss) for all duhkha (sorrow) is only
in the realm of dvaita (duality) and the term ‘ananta’ negates duvaita. Therefore it would
not be inapproprite to say that the common core of Isvara and jiva is ‘satymi-jfidnam-
anantam-vastu "or ‘sal-cit-dnanda-vastu’.
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upadhi of vyasti-sthiila-sitksma-karana-sarira (individual-gross-
subtle-causal-body). The bhedas (differences) between T$vara and
jiva — like sarvasaktiman-alpasaktiman, sarvajiiah-alpajiiah — which
were enumerated earlier, are merely aupddhika i.e. based on the
upadhis and are hence valid only from the aupadhika-drsti (stand-
point of the upadhis). Bereft of their respective upadhis, both
samasti-sthiila-siiksma-karana-sariva (total-gross-subtle-causal-
body) and vyasti-sthiila-siksma-karana-sarira (individual-gross-
subtle-causal-body) — both [$vara and jiva become identical, with
no difference whatsoever between them. This non-difference
or abheda is thus from the anaupadhika-drsti (standpoint of no-
conditionings). _

The above analysis naturally leads us to the next question —
‘Which drsti (standpoint) is true, aupadhika or anaupadhika?’ The
Advaitin emphatically declares that the upadhis are mithya (illu-
sory) for they are either maya or mayd-karya.” And this mithyatva
(illusoriness), he establishes with ease through the vaidika-
adhyaropa-apavada-prakriya (Vedic methodology of deliberate
superimposition and consequent negation).®

The acceptance of the illusory nature of the upadhis has far
reaching consequences. The distinction between [svara and jiva
based on aupadhika-drsti (standpoint of the upadhis) becomes
falsified; and the vision of oneness between [$vara and jiva
based on anaupadhika-drsti (standpoint of the no-upadhis) alone
stands certified~as true.

This essential common Caitanya core, which is the basis for
the anaupadhika-drsti, becomes the common laksyartha for both
Tat-pada and tvam-pada. This will become clear as and when we
take recourse to laksand-vrtti for discovering the identity
between Tat-padartha-Isvara and tvam-padartha-jron.”

" Tévara’s upadhi is maya and jiva's upadhi is maya-karya — karyopadhirayast jlvah
karanopadhirisvarah.

" Refer to the essay ‘Adhyaropa and Apavada ‘as well as ‘Apavidda’ which appeared
respectively in the June 2003 and June 2004 issues of Tapovan Prasad. s 03

7 While studying this essay from this point refer to the overview chart of all the three
laksands presented in ‘Tat Tvam Asi — VII'— March 2005 issue of Tapovan Prasad.
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Jahallaksana inadmissible

The laksyartha in jahallaksana is arrived at by entirely giving
up the vacyartha (literal meaning) of the pada (word) and
substituting it with its related new component.® To explain —
while construing the vacyartha (sentence-sense) of the sentence
‘Gangayarn ghosali — there is a village on the Gangd’, the whole
vdcyartha (direct meaning) of the Gaiga-pada (word ‘Ganga’),
which is the jala-pravaha (flowing river) is given up totally,
and its related component, the tira (earthen banks) is accepted
as the laksyartha (implied meaning).

Jahallaksana is not appropriate to construe the sentence-sense
of “Tat tvam asi” for the following reasons.

Reason I

Since there is no adhara-adheya-bhava® (the relationship of
container-contained) between the River Ganga and the village,
it is absurd to construe that ‘the village is on the River Ganga’.
It is because of this reason that the whole wacyartha — River
Ganga had to be dropped. But this type of total rejection of the
vdcydrtha is not required in the case of the Mahavakya “Tat tvam
asi” as there is no total contradiction between the Tat-pada-
vacyartha-Isvara and toam-pada-vicyartha-jiva. There is
contradiction in the upadhi-bhaga (upadhi portion) of Isvara and
Jiva alone. The Caitanya-bhaga (the Consciousness-Principle
portion) remains the same between them. That being the case,
there is no need to drop the entire vacyartha of ISvara and jiva.
Sri Swami Sadananda in Vedanta Sara explicitly states this:

" Laksyartha by jahallaksand = new component related to vacyirtha — vacyartha. Refer to
‘Tat Tvam Asi — VI'—Februry 2005 issue of Tapovan Prasad.

' There is adhara-ddhgya-bhiva (relationship of container and contained) between the
table and the book that is placed on the table. The table is the ddhdra and the book is
the adheya. That kind of relationship does not exist between the River Ganga and the
village. The traditional example given to elucidate adhara-adheya-bhiva is ‘ghatarin bhiltale
st — the pot is on the ground’.
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atra tu paroksa-aparoksa-caitanya-ekatva-laksanasya vakyarthasya
bhagamatre virodhad bhagantaram api parityajya anyalaksanaya
ayuktatvat jahallaksana na sangacchate |l

“Here, on the other hand, as the import of the sentence, viz.,
identity between the Conscious Principle characterised by
mediacy etc., and the Conscious Principle characterised by
immediacy etc., is only in partial conflict, it is not proper to
reject the remaining part also and understand an altogether
different thing as implied, by taking recourse to jahallaksana”.

Reason 11

If jahallaksana is accepted, then élong with the upadhis, the
Caitanya-vastu will also have to be abandoned, because
jahallaksana requires the rejection of the entire vacyartha. After
abandoning the vacyartha when we have to take something new
as the laksyartha, the new component will have to be other than
the Caitanya-vastu. And that which is other than Caitanya
(Consciousness) can only be jada (inert), which by logic will
turn out to be anrta (false) and duhkha (sorrowful).!” And there
is no purusartha-siddhi (moksa) with the acceptance of such a
‘anyta-jada-duhkha-vastu'’ — false-inert-sorrowtul-principle” as
the meaning of the Mahavikya. With no purusartha-siddhi the
Sastras become nisprayojana (without benefit). Therefore there
is no purpose served in employing jahallaksana for construing
the vakyartha of the Mahavakya.

Even though it has thus been proved that jahai!aksmzﬁ cannot
give a cogent meaning to ‘Tat tvam asi’, a vigorous intellect
would like to consider the following two far-fetched options.

Option I: Replacement of Tat by Tvam:
In this first option the Tat-pada-vacyartha-Isvara is abandoned

Y Yad jadam tad anrtam, yad anrtam tad dulkham — that which is inert is false and that
which is false can only be of the nature of pain.
" anrta-jada-duhkha-vastu is the opposite of sat-cit-ananda-vastu.
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and substituted with jioa as the laksyartha. Let us investigate
whether this is feasible.

By employing jahallaksand when the Tat-pada-vicyartha-ISvara
is entirely rejected we will have to substitute the vacyartha of
Tat-pada with a laksyartha that is related to the Tat-pada-vacyartha-
Isvara. Is it possible to substitute Tat-pada-vacyartha-Isvara with
tvam-pada-vacyartha-jiva on the basis that jiva is a sambandhi
(relation) of Isvara (sva-svami-sarbandha)?

This option is not at all tenable for the following reasons:

® The mahavakya ‘Tat tvam asi’ will then become “tvam tvam
asi — you are you'. No Veda is required to reveal that, ‘I, Mr. So
and So, am in fact [, the same Mr. So and So’. Even the most
dull-witted person knows this.

® When we abandon the whole vacyartha of Tat-pada the
whole samasti-sthiila-siiksma-karana-sarira (total-gross-subtle-
causal-body) is also rejected. The wvyasti-sthiila-siksma-karana-
sarira (individual-gross-subtle-causal-body), being a part of the
samasti-sthitla-siksma-karana-sarira, is also rejected automatically.
If that is so, where is the question of taking the individual ﬁva
as the laksyartha of Tat-pada when it has already been rejected?

Option II: Replacement of Tvam by Tat:

In this second option, the tvam-pada-vacyartha-jiva is
abandoned and is replaced by Isvara. This is absolutely
untenable — when we replace tvam-pada-vicyartha-jiva by Isvara
(using the same sva-svami-sabandha), the sentence will become
‘Tat Tat asi’. This is a wrong grammatical sentence for the verbal
form corresponding to ‘Tat’ has to be ‘asti’ and can never be
‘asi”." Hence this replacement cannot even be considered as an
alternative, leave alone being accepted as a viable option.

Sri Swami Sadananda, the author of Vedanta Sara, rejects

* Isvara is the svami and the jioa belongs (sva) to Isvara. Thus the relationship of jiva
and Isvara is sva-soami-sanmbandha.

" The third person, second person and first person pronouns — “Tat’, ‘tvam’ and “aham’
respectively — require ‘asti’, “asi’ and 'asmi’ as their corresponding verbal forms — fad
asti; tvam asi; and aham asmi.
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outright both these options by putting forth a formidable
argument.

a9 dAR-uz-awana ggd-wudidl SHOEAT qcddicanmEEy
ITATIIAT: YANOIAT FEATAAN SHOAT G FIARTG -
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tatra tira-pada-asravanena tadartha-apratitau laksanaya
tatpratityapeksayamapi tattvampadayoh sriiyamanatvena tadar-
thapratitau laksanaya punah anyatarapadena-anyatarapadartha-
pratiti-apeksa-abhavat |l

“In the sentence the word ‘bank’ is not mentioned, and
therefore the meaning, which is not explicit can be derived
through implication (laksand-vrtti). But in the sentence (Tat tvam
asi), the words ‘Tat’ and ‘tvam’ are mentioned and their mean-
ings are explicit; therefore there is no need for taking either
‘Tat’ or ‘tvam’ as implying what is directly signified by the
other”.

To explain, in jahallaksana, the laksydrtha is something which
is not part of the sentence. The tira (banks) is not part of the
sentence ‘Gangayari ghosah’. But in the case of the above two
options, the ingeniously contrived laksyartha of (a) Tat-pada as
‘tvam’ or (b) tvam-pada as ‘Tat’, is verily part of the actual
sentence ‘Tat tvam asi’. Hence truly speaking, this kind of
laksyartha derivation cannot even fall under the category of
jahallaksana.

Ajahallaksana also Inadmissible

In the case of ajahallaksana, the whole vacyartha is retained
and a new related component is added to the vdcyartha so as
to arrive at the laksyartha. For example, in the sentence ‘Sono
dhavati — the red runs’, we retain the vacyartha of Sona-pada
which is the quality ‘red” and to it we add its related component
— ‘horse’ and arrive at the laksyartha of Sona-pada as 'sonah asvah
— red horse’." This ajahallaksana is not suitable for construing

" Laksydrtha by ajehallaksand = new component related to vacydrtha + vitcydrtha. Refer to
‘Tat Tvam Asi — VI'—February 2005 issue of Tapovan Prasad.
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the vakyartha of ‘Tat tvam asi’ because, as long as the whole
vacyartha of Tat-pada and tvam-pada, which are Isvara and [iva
respectively, are maintained, in spite of the addition of a new
component to their respective vicyirthas, the inherent
contradiction continues to exist as before, without any
reconciliation.

& g GUHcT-dq HedTig-fafie-Haea- ~UFHEAE] AAAEER
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atra tu paroksatva-aparoksatvadi-visista-caitanya-ekatvasya

vakydrthasya viruddhatvat tadaparityagena tatsambandhino

yasya kasyacidarthasya laksitatve'pi tad-virodha-parihara-

asambhavad ajahallaksana na sambhavatyeva |

“But here (in the sentence "Tat tvam asi’) the literal meaning,
conveying an identical Consciousness associated with mediacy
and immediacy etc., is self-contradictory. If, without aban-
doning this meaning, any other idea connected with it be
1mpl1ed still the contradiction will not be reconciled. Therefore
in this case ajahallaksand is inadmissable.”

Conclusion

Thus it is has been clearly established that both
jahallaksana as well as ajahallaksania are incompatible and
inadmissible for construing the vakyartha (sentence-sense) of
the Mahavakya ‘Tat tvam asi’. This leaves us with the third
laksana-vrtti — the jahadajahallaksand or what is popularly
described in Vedantic literature as bhaga-tyaga-laksand. It is by
using the bhaga-tyaga-laksana that the akhandartha ot “Tat tvam
asi’” is derived. This will be the topic of the next essay. All this
analysis only goes to show that our ancient masters accepted
nothing blindly just on its face value, even if it was enunciated
by a great authority. Every idea and concept, including that of
the Vedas, had to stand the fire of rigorous intellectual scrutiny.
Also, they paid meticulous attention to all details of the
analysis. Our salutations to these great masters of yore! May
their blessings be with us in the Realisation of the Supreme
Reality as the very Self within.
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