The Concept of Jivanmukti in Advaita And Other Topics

Shrigurubhyo namaH

HariH Om

Recently | saw the following observation in the FAQ (Freqthe Asked Questions) of
the sitewww.dvaita.org.

Why does Tattvavada defiyan-mukti ?

/[Because anukta or liberated person, should not even be physigalésent in the
material universe, unlike the un-liberated. A persao is living in the world cannot be
said to be free of sorrow born of material contactg also cannot be said to experience
the joy of his own nature at all times. The veryadiving in a gross material body
entails things such as eating, sleeping, pleasaceain, etc., which cannot be accepted
in amukta

/[The Advaitic concept ofjavanmuktais also absurd because a person who has
surmounted the realm of perception and realizedAhsolute (as Advaita holds of a
muktg should not continue to exist within and interaath the realm of perception that
he has realized as being not-Real—no one contittupsrceive a snake after realizing
that the object of his perception is actually a@ophe suggestion that such bondage to
the world of perception continues for a while attee occurrence of Realization, because
of past attachments, is not tenable—such attachsribaimselves are artifacts of the
perceived world that has supposedly been sublatedi should not continue to besiege
the consciousness of the Realized. If they do,weenave to either reject the Realization
that is said to have occurred, or else reject tbéan that the world of perception, as
manifesting through the attachments on a supposeeldfized person, can be sublated.
In either instance, the notion pfanmuktiis not meaningful. //

After reading the above, the following was writiarthe form of mananam. The purpose
is to find out how an advaitin would look at suchadjection/opinion. In the process of
this exercise, some more topics were taken upatigagither directly or indirectly
connected with the main topic. As a result theudoent grew to its present size of 50
pages.lt is possible that there are some repetibbrdeas/quotes.

Originally, there was no thought of presenting tfiasument to the organizers of the
Dwaita.org site. It was meant to be a study maltéor interested mumukshus. Owning
to the fact that objections against Advaita arise th inadequate grasping of the system
as it is taught and practiced in the sampradatgsmK a decision to send the document to
the website so that the Advaitin’s perspectiveariaus topics could be made known.
No criticism or counter-objections are intendedthiis attempt at dissemination of
knowledge. If this spirit, the one that could lees in the recent Kannada book ‘Mata



traya sameekshaa’ by Dr. A.V. Nagasampige, is hauind, this document would have
served its purpose. The emphasis is mainly ora@xpg the stand of the Advaitin while
viewing the objections. It is possible that quateSanskrit (Devanagari) lipi does not
come out in transmission. The references givenlavioelp in that case. Om Tat Sat.

The Explanation commences here:
In the Bhagavadgita, a ‘Tattavit’ is distinguisHeaim the ignorant person as:

prakrteh kriyamanani gunaih karnmiani sarvdah
ahamkaravimi ghatma kartzham iti manyat&.27

tattvavit tumatibaho gunakarmaviblgayd
guna guresu vartanta iti matg na sajjate3.28

Again, in the fifth chapter, we have the lakshaha tattvavit described:

naiva kirrcit karoniti yukto manyeta tattvavit
pasyafis/van sgsah jighrann &nan gacchan svapafvasan5.8

pralapan vigan g-hnann unmgan nimsann api
indriyamndriyarthesu vartanta iti dlarayan5.9

The bodily acts of eating, sleeping, etc. are fdssn the case of a Tattvavit while
living, without the ‘aham karta’ bhava which is vl destroyed in the case of the
tattvavit at the time of realization, aparokshanpra, of the Atman/Brahman.

That such a state is admitted by the Lord is eviffem His words:

sarvakarmni manag sannyasyste sukhm vasi
navadvire pure defnaiva kurvan na&rayan5.13

yatendriyamanobuddhirmunir medpagyanah
vigatecchibhayakrodho ylasadi mukta eva sa5.28

The mention of the ‘nine-gated city’ to mean ttet Knower of the Truth still lives is
significant. And that such a knower, ‘does nonado cause anything to be done’ is also
clear evidence for the released state while liwvigch is called jivanmukti. All the
bodily functions can go on without hindering theign of the Absolute that the liberated
person has gained by dint of his sadhana. Hiseistate ofhaishkarmyam’the state of
Brahman. The other verse quoted above has Bhagaweum words that such a person is
ever-liberated.



The lessons on samatvam, equanimity, in dvandkagdy, sorrow, laabha, alaabha, etc.,
which are to be practiced by a sadhaka, when pextadequately, remain in the tattvavit
even after gaining the aparoksha saakshatkarawt&m the body/mind complex is
subject to these dvandvas, owing to prarabdha kareneemains unaffected as they
pertain to the deha/manas which are evolutes d&fifiravhich the Lord has taught as
anatma and the jnani has realized it to be sthidfwere not to be so, the following
lakshanas of a ‘gunaatita’ will be questionable:

udasinavadasino guair yo na vialyate
guna vartanta ity eva yovatihati nei\gate 14.23

samadtkhasukhf svasthh samalstasmakaficand
tulyapriyapriyo dhras tulyanindtmasanstuth 14.24

manapaninayos tulyas tulyo mitripaksaydh
sanarambhaparitygi gunatitah sa ucyate 14.25

And also,

na pratysyet priyam prapya nodvijet ppya gipriyam
sthirabuddhir asamigho brahmavid brahma sthita/? 5.20

bahyaspafesv asakitma vindatyatmani yat sukham
sa brahmayogayuitima sukham akayam &nute5.21

ye hi sanspasaja bhogi duhkhayonaya eva te
adyantavanth kaunteya na g ramate budha5.22

saknothaiva ydn sadhum prak sarfravimoksanat
kamakrodhodbhava vegan sa yukté sa sukhnardn 5.23

yontehsukhontaZramas tatBntarjyotir eva ya
sa yog brahmanir@nam brahmablatodhigacchati 5.24

When is the ‘samachittatva’ practiced by the sadhak to test? Not when the body is
not available. It is impossible to have dvandvaldrava in the absence of the body/mind
complex. The teaching of samachittatva becomesimgil only in the possibility of
their (of dvandvas’) occurrence and the Jnani’itglio remain equanimous. Being
affected by dvandvas is what samsara is and makskéease from such identification
with dvandvas. This mochanam is what is demorestray the above verses. That is
why it is called jivanmulkti.

The following verses of the VI chapter too throwahuight on the topic. The words
‘brahmablatah’ is especially significant in that the Lord sayattiuch a yogi who is a
Tattvavit is ‘Brahman’ Itself. This is reminiscenitthe Upanishadic statement: ‘brahma



veda brahmaiva bhavati‘. This is undoubtedly jivarkti. The words ‘sarvath
vartananopi sa yogmayi vartate 6.31’ bear great significance to‘#totions’ of a Jnani.

In case he is a grihastha, he will have to do tiieed. In case he is a sannyasi, there will
be no worldly duties. Whether required to do dsibe not, sarvathaa vartamaanopi, the
Jnani does not lose sight of the Absolute. Agairtiessage of Jivanmukti is
unmistakable. The Lord says that such a muktaaviees in Me, Brahman. When such
a Jnani is Brahman Itself, where is the doubt ltleais a mukta right now?

prasantamanasa hy enan yoginam sukham uttamam
upaitisantarajasen brahmablatam akalmagam 6.27

sarvablitasthamatmanam sarvabltani catmani
iksate yogayukitma sarvatra samadamd 6.29

yo mam pasyati sarvatra sarva ca mayi payati
tasyaham na pranasyami sa ca me na pnasyati 6.30

sarvablitasthitan yo mam bhajaty ekatvarasthiteh
sarvatla vartananopi sa yogmayi vartate 6.31

atmaupamyena sarvatra samaasyati yorjuna
sukhan va yadi va duhkham sa yog paramo mata 6.32

It is agreed that becoming affected by dvandvaghist constitutes samsara. So, the Lord
prescribes the sadhana of practicing equanimitii@rface of dvandvas. That means, as
long as the body lives, dvandvas cannot be avadedshed away. They keep coming

in turns. But the tattvavit who has become freenfignorance, ajnana, has gained the
ability to stand equanimous, unaffected, in thefatdvandvas. Since the gunatita,
sthitaprajna lakshanas are prescribed, it obviouggns that such a gunatita, tattvavit, is
still alive. For, there is no meaning in preseriihese lakshanas if there was no
possibility of a Jnani who has freed himself frommsara continuing to live in the body.
Since Jnana is the means to moksha and since molesnas release from samsara
caused by ajnana, jnanaprapti, and not death, ns@ansaarAt mochanam. That such a
mukta can be admitted to live till the fall of thedy is what is amply evidenced by the
verses on the gunatita/sthitaprajna. Dvandvaespther name for samsara, are unable to
affect this Jnani:

yadrcchialabhasantusto dvandvitito vimatsaré
sama? siddhiv asiddhau ca kvapi na nibadhyatet.22

This is called Jivanmukti: Remaining unaffectediy dvandva-s. This is the meaning
of moksha from samsara.

Thus, there is nothing unusual in the mukta purestieng, sleeping, facing pleasure and
pain, etc. while being still embodied in the navai@ pura deha.



In the SrimadbhAgavatam, in the Jadabharata siayfind a verse that talks of
jivanmukti:

-agvt pura] pAm> SkNx> awmae=Xyay>

muKtae=ip taviO-&yaTSvdehmarBxmiUi-manzUNy>,
ywanu-Ut< aityatinO> ik< TvNydehay gu[aU v&/<&&Ktee. 16.

(Srimadbhagavatam skandha 5, chapter 1, verse 16):

In the above verse (of Lord Brahmaa) the word ‘Ml significant. The word ‘api’ is
even more significant in that it speaks of the pedodha karma phala’ for a Mukta which
is none other thajivan mukti . The word ‘abhimAna-shUnyaH’ informs us that the
Mukta is devoid of attachment to the pleasure an ffee prarabdha karma brings to him.
In the second line we have an interesting exprassigathAnubhUtam pratiyAta-

nidraH’ = the way one who considers the dream egpeed after waking up from sleep.
This is the way the Jivanmukta, who having wokenaughe Truth of the Non-dual
Brahman, perceiving thduality as a dreamdoes not get attached to it knowing ttas
not real.

[One is reminded of the ideas contained in the tskdh-panchakam’ of Sri
Bhagavatpada Shankara. ‘prArabdham tu iha bhujyat4rAkkarma pravilApyatAm
chiti-balAt naapyuttaraiH shlishyatAm..” conveyitite message of the teaching of the
above verse.]

The Nature of Brahman is taught in the followingses
-agvt pura] pAm> SkNx> Oadzae=Xyay>

Jan< ivzul< prmawRmekmnNtr< TvbihaRa sTym!,
aTyKazaNt< -gvCDBds<}< yOasudev< kvyae vdiNt. 11.

(Srimadbhagavatam skandha 5, chapter 12, verse 11):

In the above verse of Jadabharata to King RahUdgheaature of the Absolute Truth is
being conveyed. It is Pure Consciousness, PardradutEkam, with no inside and
outside, meaning It is Non-dual, Impartite Conssitess which does not afford any
duality within Itself or outside of Itself. It Satyam. What is more? It is ‘pratyak’
meaning ‘the Inmost Consciousness experiencedéjyvth as ‘I'. In effect, the verse
teaches that the ‘Tat’ is non-different from theain’. This is the true meaning of the
terms BhagavAn and Vaasudeva. Such is the wa@dkes (kavayaH) teach the Truth.
It is to be noted that the word ‘ParamArtham’ me@irsolute Truth’. That means that
anything other than That is not the Absolute Tiuthis only in the relative plane. In
other words that which is not ParamArtha is onlgtreely real or mithyA.

From the various statements of the Lord that He (tbrd, Brahman) is akarta and
abhokta and the true nature of Atma (jiva) is alkarta and abhokta it is clear that what
differentiates a samsari from a mukta is the presef the aham-karta/bhokta bhava and



its absence. To be akarta (eating, sleeping) Bhdkda (sukha,dukha) one need not die.
Tattvavedanam destroys the kartritva/bhoktritvaviah#t does not destroy the prAna.
Nor does Tattvavedanam require prAna-tyaga to iggvieuit of liberation. ‘Tam evam
vidvAn amrita iha bhavati’ says the Purusha Suktam. There is atedploo difficulty

in explaining statements like:’ pretya asmAn lolektrutaa bhavanti’. ‘Loka’ is this
samsaric world. To ‘leave’ it is to render it paless to affect the mukta purusha. To
disidentify oneself from the body/mind is what iskeha. This is enabled by aparoksha
jnanam. So, a jnani-mukta becomes amruta the mittnefnana dawns. One need not
die to become amruta.

/IThe Advaitic concept of javanmuktais also absurd because a person who has
surmounted the realm of perception and realizedAbsolute (as Advaita holds of a
muktg should not continue to exist within and interadth the realm of perception that
he has realized as being not-Real—no one contittupsrceive a snake after realizing
that the object of his perception is actually a@ophe suggestion that such bondage to
the world of perception continues for a while attee occurrence of Realization, because
of past attachments, is not tenable—such attachsribaimselves are artifacts of the
perceived world that has supposedly been sublated should not continue to besiege
the consciousness of the Realized. If they do,weenave to either reject the Realization
that is said to have occurred, or else reject tbéan that the world of perception, as
manifesting through the attachments on a supposeeldlized person, can be sublated.
In either instance, the notion pfanmuktiis not meaningful. //

Reply:

The realm of perception is the realm of Maya. Tthat Maya is ‘Gunamay!’ is said by
the Lord. To ‘cross over Maya' is to realize, firand, that it is unreal. The practice for
that is to follow the ways of the Gunatita who ddess, nay experiences, that the
function of perception, etc. are a play of Mayan@wuneshu vartante/ indriyANi
indriyArtheshu vartante). The fruit of the praetis the aparoksha anubhava of the
Absolute in which realm there is no Maya. If tdt@edom from prakriti (identification
with the three gunas) were an impossibility while body exists, the Lord would not
have prescribed the means for and stated the la&stad gunaatitatvam.

[In the verse ‘Davl hyeShA gunamayl mama mAyA dyag®y/ mAmeva ye prapadyante
mAyAmetAm taranti te’ of the seventh ch. Gita, teAmEva’ means ‘ Me the Lord
alone with the exclusion of the mAyic world’. lhe resorts to the Shuddha Brahman
alone without heeding to the mAyic duality, one carrcome the mAyic duality and
become freed. The freedom from mAyic world is tatug the Shruti: ‘BhUyashchaante
vishva-mAyA nivrittiH’. That the jivan mukta iséed from the world created by mAya
Is clear from these Shruti/Smriti statements.

That the Lord is to be known as free from the gublaMaya is also taught by the Lord
alone:

MAYA hyeShaa mayA sriShTa yan mAm pashyati naatada



Sarvabhuta-guNairyuktam maivam mAm jnAtumarhg®fhabharata/Vishnu
Puranam)

Here the Lord instructs Sage Narada after showimgHis VishvarUpa: This form of
mine, O Narada, is created by Me out of MAyaa. 6mauld not know Me as endowed
with the guNas of the creation.

When one separates the gunas obtaining in creatiather words, the entire creation,
from the Bhagavan, what we are left with is Hisddtha, nirguna, svarUpam. This is
what is His Absolute Nature; the knowledge of tkigvhat is called ‘liberating
knowledge’. This is the Lord’s teaching that theation is atAttvika, mAyika.]

To contend that ‘eating, sleeping, experiencingglee and pain, etc. are not possible for
a mukta who is alive in a body’ would land one isitaiation where Sri Rama and Sri
Krishna will have to be admitted to be baddha, mjsamsaris. We have a number of
instances recorded in the Gita/Mahabharata andalmaiki Ramayana where eating,
sleeping, experience of pleasure and pain are iassdavith these Divine Incarnations.
For example in the Gita we have:

yac @avahasartham asatkosi
viharasayyasanabhojansu

ekothavpy acyuta tatsamgkm

tat ksamaye t@m aham aprameyam 11.42

Lord Krishna's sleep and eating are mentioned hgrarjuna.
In the Mahabharata there is a description of thel lexpressing His anguish and pain:

It is recorded in this Great Book that on learnifighe death of Abhimanyu, Arjuna
vowed that he would slay Jayadratha, who prevetted®andavas from going to
Abhimanyu’s aid, by sunset on the next day, failvtgch he would immolate himself.
Krishna retired to His tent for the night after osaling Arjuna.

But in the middle of the night, Krishna woke up aethembering Arjuna’s vow told
Daruka (His charioteer) ‘O Daruka! Even for a moméwannot bear to see this world
bereft of Arjuna and the world must not become Bor the sake of Arjuna, | will
quickly conquer and kill all of them, inclusive K&rna and Duryodhana, with their
horses and elephants. Let the three worlds beboldrrow My prowess in the great
battle...At daybreak after the expiry of this nigthly prepare My excellent chariot
according to the norms of warfare and follow Mequlp it with the mace Koumodaki,
the divine dart, Chakram, bow and arrows....." Seh@&rah instances can be cited from
the Mahabharata of Krishna behaving as if He lackediscience.

That the Lord experienced pleasure needs no spreiation. The Bhagavatam gives a
number of instances of the Lord, as a lad, revelitly the other boys of Gokula and the
playing of pranks with the Gopis.



Coming to the Ramayana, we have this instancesxample:

Rama was such an incarnation of Ishwara and scot&ane lacked the power to know
what was pertinent. Yet, when Sita was abducteRdyana, Rama searched for Her as
if He did not know Her whereabouts: Here is a tiaien of the concerned verses from
the Valmiki Ramayana:

‘Not seeing Sita there, having looked around, Raalied out with His beautiful arms
upraised and then said, ‘O Lakshmana! Where i Sitbere has She gone from here?
By whom has She been abducted? Or by whom has Mydiebeen eaten? O Sita! If,
having hidden Yourself behind a tree, You wishetst,j enough of it today. Come to Me
who am very unhappy’....[He uses the words ‘mAm sukhithm’] Together with
Lakshmana, Rama began to search. The two scahadarests, mountains, rivers and
ponds.’

There is an instance of Rama’s ‘sleeping’ recoiddgtie Ramayana:

/One day, when Rama and Sita were dwelling on thréhiNeastern base of the Chitrakuta
mountain, not far from the Ganges, a crow perclezat Sita. She sought to drive the
bird away by hurling a clod of mud at it but it @aftly remained in Her vicinity.
Sometime lateras Rama slept on Her lathe wicked bird sharply attacked Her breast.
Again and again it tore at her bosom and her bleedRama.She woke up Ranand

There are instances of Rama ‘eating’ in the Ramay&or example, Rama had vowed
not to eat cooked food and sustain on fruits aotsrgathered at the forest during His
vanavasa. Rama did not accept hospitality in Swgfegalace. Rama did accept these
in the hermitages of Sages Sharabhanga, Agastityd)@on hearing of the passing
away of Dasaratha from Bharata, Sri Rama perfortimedidaka/pinda kriya and then
partook of the food for the day.

There is the instance of His eating the berriesretf by the great devotee Shabari.

A question would arise: Rama and Krishna are Bhaigalshwara, themselves in those
bodies. How can they be placed on par with thergthias (muktas)? The former are
nityamuktas while the latter were baddha jivas lame¢e attained the status later.

The above question is answered thus:

Although it might appear that there is a distingtion closer analysis of the Gita and
other scriptures, it can be seen that Bhagavan élirdees not want to maintain such a

distinction. For example, in the Fourth Chapter ltlord says:

janma karma ca me divyam emg/o vetti tattvath
tyaktva dehan punarjanma naiti Bm eti sorjuna 4.9



The Lord says: Whoever realizes the truth behindityh’ and ‘action’ as being of a
divine, MAyic, nature will attain moksha. How ctre knowledge of the mayic nature of
the Lord’s birth and actions bring about moksh&heoknower? It is possible only in one
way: The knower, jiva, too realizes, on the basithe teaching of the scriptures and the
Lord, that the birth and actions of himself tog arayic alone and not real.

For example, the Lord says in this chapter itself:

caturvamyam maya srstam gunakarmaviblagasah
tasya kairam api mm viddhy akarégram avyayang.13

na mam karmani limpanti na me karmaphale $pa
iti mam yobhijanati karmabhir na sa badhyate 4.14

First He says: Even though He has created thissusévconsisting of the four varnas, in
truth, He is akarta, non-doer. He is Eternal, Mavi (avyayam). And such a non-doer’s
(seeming) actions (naturally) do not bind Him. fdeher says: Whoever knows this
truth (that the Lord, ParamAtma) Brahman, is a doar and that whatever He ‘does’ is
only seeming and therefore these *actions’ do inad Blim, will be freed from karma.
How is it possible that the knower of the truth abBhagavan’s actions becomes freed
from actions? This is possible under only one d@@rd Such a knower-jiva realizes that
even he is akarta in truth and even his actiongnareith not binding him.

In the Il chapter of the Gita the Lord has spedifieat the Atman is nitya, avadhya,
sanAtana, sarvagataH, achala, etc., all of whielapplicable to Brahman as well.

The essence of the above verses is: The Lord tedlehtthe jiva is non-different from
Brahman. There is nothing that can differentiatehBhan from jiva excepting the
upadhis. When the upadhis are known to be faisgjc, the One Pure Consciousness
that is Brahman and that is what the jiva is, al@meains as the Advaitam. (Shantam,
Shivam Advaitam of the Mandukyd' Mmantra) and that is what the jiva is savrUpataH.

Thus, the ‘eating, sleeping, facing pleasure and’ pannot affect the nitya-mukta nature
of the jiva who has realized the Truth and continmethe body for a while. These are
quite compatible with the mukta as they belong @althe asatya deha-mana-upadhis.
He has, by dint of the sakshatkara, freed himsethfidentifying with these upadhis.

There are a number of Upanishadic passages tludt tiea non-difference of the Supreme
and the individual:

‘AtmA hyeShAm sa bhavati’(Br.Up.l.4.10) says thia¢ Brahmavit who attains the
‘sarvabhAva’ (I am the All), is the AtmA, Self, ttie devas.” The context is whether the
deva-s can create obstacles in the Jnani gettengttalam of jnanam namely moksha.
The Upanishat negates this possibility by assettiagsince the Jnani, verily Brahman,
the sarvAtmaA, is (also) the Self of the Deva-sy¢heannot be any obstacle from the
devas in the Jnani’s liberation.
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‘atha yo'nyAm devatAm upAste’'nyo’sau aham anyo’stinna sa veda’ (Br.Up.1.4.10)
says: ‘He who worships another god, thinking, ‘d@mne and | am another’ does not
know.’

‘udaram antaram kurute, atha tasya bhayam bhg\aiitiriya Up. 2,7.1) says: ‘He who
conceives in terms of the slightest difference leetwhimself and the Supreme, for him
there is fear.’

Whenever such a non-difference between the Supagachéhe individual is taught, it
must be borne in mind that the identity is not wekpect to the upadhis of the Supreme
and the individual. The Lord, in the Gita has gienough instances to show His true
nature that is bereft of upadhis: For example:

na karttvam na karnani lokasyasyjati prabhu/
na karmaphalasalyogam svablavas tu pravartate 5.14

nadatte kasyacit #pas na caiva sukasm vibhuh
ajfianeravrtam jianam tena muhyanti jantate5.15

The Lord does not create agency or action in thasji Nor does He bring the jivas in
contact with their karma phalam. All these happgthe play of maya, avidya.

The Lord does not receive anyone’s sin or meritese show that the Lord, in truth, does
not involve Himself in any of these functions retdto the jiva-s. In the f4ch. 19"
verse He says that ‘Whoever realizes that thene doer other than the guna-s and
knows the Self that is beyond the guna-s attaiddytmature. This means that the
individual Self that is untouched by the guna-sas-different from the Supreme Self
that is also untouched by the prakriti. It ishistsense that the identity is understood.
With prakriti as upadhi, the Lord is sarvashaktd #re individual is limited by nature.
Since this is the vyavaharic situation, the scriggualluding to this, teach the
paramarthic truth that is bereft of the upadhtss keeping in mind this fact does the
Lord say: ‘JnAnl tu Atmaiva me matam’ in th& @hapter and ‘aham AtmA guDAkesha
sarvabhUtaashayasthitaH’ in thé"i¢hapter. In the former verse the Lord says thet t
Jnaani is verily Me and in the latter He says:m the pratyagAtmA of every being’.
What wonderful statements of abheda/aikyam/norefice/identity!

The above verses may be contrasted with the Levdisls showing His upAdhi-sahita
nature:

pitaham asya jagato it dhata pitamahdn

vedyan pavitram onkarark sama yajur eva ca 9.17

ahan hi sarvayajéinam bhokt ca prabhur eva ca
na tu mm abhiananti tattveatas cyavanti te 9.24

In these verses the ‘karma-phala-pra-vibhaktrittree, ordainer-hood of the fruit of the
karma, is mentioned by the Lord. The Lord alssgagt He is the yajna-bhokta, the
receiver of the oblations offered. What is to béed is, the Lord denies that He is the
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‘dhAtA’ and receiver of any punyakarma of the jigaa the verses shown in the earlier
paragraph.

The identity is brought out by the Lord in theseses too:

praktyaiva ca karrani kriyamanani sarvadah
yah pasyati tathatmanam akar&ram sa pdyati 13.29

[Here the Atma is said to be the non-doer. Whis Atma? This is shown in the next
verse.]

yada bhataprthagblzvamekastham anupgati

tata eva caistara/m brahma sampadyate tad 13.30

[The Consciousness that is non-doer, different-fpyakriti, is none other than Brahman,
the ‘Cause’ of the entire universe. This is thenan, that is spoken of in the earlier
verse. The Chandogya Upanishad (VII.26.1) saysnadaH prANaH....” meaning, from
Atman has emerged the entire universe. The haitt¥p. says: ‘AtmanaH aakAshaH
sambhUtaH,...". This Upanishat teaches: Brahmavitddpparam. Satyam Jnanam
Anantam Brahma. Where is this Atman/Brahman téobed and realized? ‘yo veda
nihitam guhAyAm parame vyoman’, It is availabletie cave of the intellect. It is this
Consciousness, Atman, that is taught as the onendethe five sheaths, koshas. It is this
Consciousness that every individual experiencdsraself, although not knowing with
clarity. The teaching of the Upanishad that thea&u available in the cave of the
intellect is Brahman is unmistakable. For, it s&ys who knows the Atman in the cave
of the intellect is the knower of Brahman, Brahnia-Atmavit = Brahmavit. This
proves beyond doubt that there are no two conscemsses, Atman and Brahman. This
is the One and Only Consciousness that is spokenjoAnam, jneyam, jnAna-
gamyam, hRdi sarvasya vishthitam’ dddyAnena Atmani pashyanti kechit AtmAnam
AtmanA..’ (Gita 13" ch.) as available in the intellect of everyome, kshetrajna, and as
that which is to be realized for securing liberatio

jyotisam api taj jyotis tamadraparam ucyate
jAanam jfieyarm jianagamyan h/di sarvasya \sthitam 13.17.

[The Lord has specified that the ‘jneyam’ is thédimat Param Brahma in this chapter
itself.]

This is the ‘kshetrajna’ in everyone which the Leadght as to be realized as He
Himself:

ksetrajfian capi mam viddhi sarvaketresu brarata
ksetralsetrajiiayor jinam yat taj jfanam matan mama 13.2

This Consciousness is what is taught by the Briteadaka Up.(111.7.4) as ‘yESha te
AtmA antaryAmyamRtaH’] [This is your Atma that is the antaryAmi, themal One.]
The teaching is: You, the Atma, is none other tienEternal antaryAmin.]
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In the Brihadaranyaka Up. there is the famous ‘MgitBrahmanam’ where occurs the
teaching ‘Atmanastu kAmAya sarvam priyam bhavaiage Yajnavalkya considers all
the possible objects that one desires and holdsatekfinally concludes that all these
objects are dear only because they are subordimatee’s own Self, Atman. This is
readily appreciable as it is so in our experieritken the Sage goes on to say that this
Atman which is the dearest of all and is non-negé is the one to be known clearly,
i.e, without the admixture of the non-Atman, sd@eesult in attaining theummum
bonumof life. This Atma-jnanam is the mukti hetu. Wlsnhoteworthy here is that
there is no differentiation of Atman, the individiself, from Brahman the
Parameshwara. In the Kathopanishat, the very igmest Nachiketas is about the
individual Self. While giving a detailed reply tiois question, Yamadharmaraja explains
the nature of Atman as non-different from Brahm&lvie are NOT left wodering whether
it is Atma jnanam or Brahma jnanam that is mokshekam. All these point to the fact
that there are no ‘two’ Atmans, jiva and Parantds One Consciousness only that is
spoken of in all the Upanishads as the AupanisPaglasha. Atma sAkshAtkara is the
same as Brahma sAkshAtkara. The Kathopanishatren@iht.1) ‘parAnchi khAni.....’
says: pratyagAtmaanam aikshat...amrutatvam icchaanme, pratyagAtma jnanam is
the liberating knowledge. This pratyagAtman is twlkapecified as the one transcending
the body-mind-ego complex as ‘tad vishnoH paramadam’. Thus it is settled beyond
doubt that the Atma of the jiva is none other tBaahman.

Who are we in truth?

To this question, generally we reply that we aeeghrson associated with a body, mind
and ego and related to various people and obj&itge this is not the truth of our being,
as it is born out of avidya/adhyasa, the Lord takethe task of giving the teaching, in a
step-by-step manner.

The 13’ chapter has these two verses even at the start:
sribhagadn uvaca

idam sariram kaunteya &etram ity abhidiyate
etad yo vetti tan prahuh ksetrajiia iti tadvidha 13.1

The Lord says that the body-mind complex has tedparated from the Consciousness.
The ‘idam’, kshetram, the inert principle that iperienced as an object, vishaya, is to be
seen as different from the ‘aham’, the vishayi, @@nsciousness, the kshetrajna. But, by
this much we are not given the entire picture. Wee been taught what we ai@.

What weare in truth is yet to be specified. To this end, tloed continues:

ksetrajiian capi mam viddhi sarvaketresu brarata
ksetralsetrajiiayor jiinam yat taj jfanam matan mama 13.2
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The kshetrajna that is experienced in all of u$’ élse Consciousness, is He Himself,
says the Lord. In effect, the teaching is: thearahdetermined in the first verse is
‘Brahman’ as taught in the second verse. Thusyih, we are Brahman.

We can arrive at the incontrovertible scripturablence for the jiva-Brahma abheda by a
short analysis:

The Lord says in the Gita:

idam sariram kaunteya getram ity abhidiyate
etad yo vetti ta prahuh ksetrajfia iti tadvidh 13.1

ksetrajiiarm capi mam viddhisarvalsetresu brarata
ksetralsetrajiiayor jiinam yat taj jfatnam matan mama 13.2

The point made in the first verse is: the mind-hddhetram, is the vedya, ‘known’,
vishaya. The kshetrajna is the VEttA, the knowishayl principle. The kshetrajna is
the Consciousness available in the jiva chaitangadis called AtmAThis none can
deny as everyone experiences his body/mind as jantobhis very chapter has a verse
that says that this is the Atman that is realizgthie aspirant:

dhyaneratmani payanti kecidatmanamatmara
anye amkhyena yogena karmayogeripare 13.24

The point that is being made now is: Atman is thewer of the body-mind anAtman
kshetram.

We have in the Kenopanishat the following mantra:

Yan manasA na manute yEnAhur mano matam |
Tadeva Brahma tvam viddhi nedam yadidam upAs#té ||

[That which is not known by the mind by Which the mind is known, knowhat to
be Brahman ..... ]

Here, the Upanishad says that the Consciousnes$ whows the mind as a vishaya is
Brahman. By juxtaposing the Gita verses above thithhKenopanishat mantra we
conclude that Atman, the knower of the mind is pilge called Brahman, the knower of
the mind. The result of this short analysis isigjAtman is (Para)Brahman. The Lord
echoes the words of this Kenopanishat mantra whesayisksetrajfiasn capi mam
viddhisarvalsetresu bharata. Kshetrajna Atma is Brahman, the Lord.

In the Taittiriyopanishat (Brahmaanandavalli — B read: tasmAd vA EtasmAt
AtmanaH AkAshaH sambhUtaH....The words ‘tasmAt’ agthSmALt’ are significant in
the teaching of the Brahma-Atma abheda. ‘TasnmsAtised when a distant, far-removed
entity is referred to. ‘EtasmAt’ is used to referan entity available close at hand,
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proximate. The Upanishad referred to Brahman ingdsatyam jnAnam anantam’.
The teaching is: ‘From That Brahman that is vefilys Atman the creation comes
forth...” This is the Upanishadic way of teachingaBman is Atman. The Mandukya
Upanishad too saysayam Atmaa Brahma’ by pointing to ‘this’ proximately éwn
Atman-Consciousness as Brahman. In the seventtranafter negating the jagat that is
the kArya, the Upanishat says: shAntam shivam aava(the jagat-kAranam divested of
the kAranatva status) is Atma. The adjectsieAntam’ of the Turlya in this Upanishat
could be seen as the ‘tadyacskeAnta Atmani’ of the Kathopanishat where the Atman is
the pratyagAtman alone, undoubtedly. This Atmathésinnermost, guhA-hitam, beyond
the mind, intellect, ego. Thus the Turlya Brahnga8hantam and the pratyagAtman
available in the jlva is also shAntam. The purmdrthe Upanishads is in teaching that
the jiva-Consciousness is Brahman indeed.

Yet another Upanishadic reference to the above &indaching is to be found in the
Kathopanishad I1.i.10:

/lYadeveha tadamutra yadamutra tadanviha. MrugganutyumApnoti ya iha nAneva
pashyati//

That which is Here (in this body, the microcosmyigat is present There (Macrocosm,
the All-pervading Tat, Brahman). That which is e what is available in this body as
the Chaitanyam. One who misses this identity remai samsara.

While teaching the Jneyam, Brahman, the GitAdi8 says:

sarvataH paaNi-pAdam tat sarvatokshi-shiro-mukham |
sarvataH shrutimat loke sarvamAvritya tishthati ||

This verse says that Brahman is what is appeasradl éhe physical bodies everywhere.
Brahman is what is pervading everything in the WofBy saying this, the Lord says that
the chaitanyam obtaining in every body is Brahman.

It could be objected: What the Lord is teachinthet the Lord is all the physical bodies;
the chaitanyam indwelling the bodies are diffefjesat-s.

Reply: If this is admitted, then the Lord woulddihjected to all the properties of
physical bodies like birth, growth, old age, disgatecay and death. Contrary to this the
Lord has taught that the Atman/Brahman is ajanyanit, shAshvatam, nirvikAri, etc.
Moreover, the Lord has also taught that the ekBreetram consisting of the physical
bodies, the subtle bodies (mind), etc. are distimeh the Kshetrajna, the Sakshi
Chaitanyam, obtaining in all bodies. Not only thtae kshetram is to be separated, by
viveka, from the kshetrajna and the separated kaghatis to be realized as one’s
Self/Brahman, for liberation to ensue. Thus the mmenof the above verse is that it is
Brahman that is available in each body as the @hgét. The bodies consisting of hands,
feet, etc. are identification marks for locating shuddha chaitanyam which is not
available for sensory perceptian.the Taittiriya Upanishat, Bhruguvalll, we finkdt the
father VaruNa employs this method. He teaches sftging ‘tapasA brahma
vijijnAsasva [realize Brahman through intense megdre enquiry], that the doorways to
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search for Brahman are: annam, prANam, chakshuidtraim, mano vAcham iti’ [the
activities seen in the jiva in the gross body,ghena, the seeing, hearing, thinking,
speech, etc. are the identification marks by wilich ascertains that the Brahma
chaitanyam is presentlt is like specifying a residence with a particudadress to locate
the individual who resides there. TheTaittiriya.&ys: ‘tat shrushtvA
tadevAnuprAvishat’: Having created the bodies, Brah entered these bodies as jiva-s
and is available in the bodies as the karta, bhgkéda, manta, etc. That is why the
Upanishad says: yo veda nihitam guhAyAm ...so’shsat®@An KAmAnN saha brahmanA
vipashchitaa....whoever realizes the chaitanyam erveshin the cave of the intellect as
his self/Brahman attains pUrnatva and is liberaf€his ‘residing in the cave of the
intellect’ is what is meant by the ‘pravesha’ oBBman into the bodies which is termed
kshetram/anAtmA/prakriti, etc. The "18h. teaches that the Purusha/Brahman resides in
the prakriti/body and experiences, out of ignoramioe guna-s born of prakriti. The
separating, through viveka, from prakriti is whahstitutes liberation.

The above verse also proves the scriptural teadaififiga-Ishwara abheda.

The above analysis, incidentally, provides the andw a possible objection, arising out
of not grasping the Advaitic/Upanishadic teachingectly: How can there be pUrNatva
to the Brahman which is said to be conditioned Ay (MAyAvacchinnasya
BrahmanaH katham pUrNatvam upapadyate)? The replghie conditioning in the form
of residing in the body/mind complex is not Abselbiut is only incidental, Avidyaka.
When by taking recourse to sadhana based on the &hastra upadesha one realizes
that the sAkshi chaitanyam obtaining in the guhiztellect is the akhanda Brahma
chaitanyam, the avidya conditioning is destroyed e native pUrnatvam is realized as
‘| have ever been PUrNa'.

Is the realization in the manner ‘aham Brahma asmi'an expression of arrogance?

There is an impression among the theistic schagis,are unable to arrive at the prime
purport of the Vedanta, that the Advaitin’s intetation of Upanishadic teachings ‘Tat
tvam asi’, ‘Aham Brahma asmi’, etc. amount to apression of arrogance on the part of
one who teaches so and the one who realizes sat stlibh a view is founded on
ignorance is not difficult to understand. The Makyh Upanishad teaches: ‘shAntam
shivam advaitam, sa Atma, sa vijneyaH’ [the Tulil/®@eace Supreme, Auspiciousness
and Non-dual. It is the Self and has to be redl{fer liberation)] The Kathopanishad
teaches: ‘tad vishnoH paramam padam’ when spegifyia transcendental nature of the
Absolute Truth. The Chandogya Upanishad teackeg#ssatyam, sa Atma, tat tvam asri’
[That is the ever-existent Truth, It is the Selial thou art]. The Brihadaranyaka
Up.teaches: ‘tat AtmAnam eva avet aham brahma @it realized Itself as ‘I am
Brahman’]. This very Upanishad (1V.iv.13) teachlesmode of realization of the Truth
thus:

AtmAnam ched vijAnlyAtayam asmiiti pUrushaH |
Kim icchan kasya kKAmAya sharlram anu sanjwaret ||
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The teaching here is: whoever realizes the Atmg,ae'this Atma, am I' no longer
remains in embodied nature.

We find, in the above instance, such an ‘anvayasitpve) way of teaching by the Shruti
as to ‘how’ the realization aught to be. We aisd the ‘vyatireka’ way of teaching by
the Shruti as to ‘how not’ the realization aughb& For example: the Brihadaranyaka
Up. Liv.10 teaches: ‘atha yo anyAm devatAm upAsteyo asau anyo aham asmiti

na sa vedayathaa pashurevam sa devaanAm’. Whoever worsbipi®iciplates any deity
with the attitude: ‘This deity is different andadifferent’ does so in ignorance; he is
indicted as a slavish animal to the deity’. Thepout of the ‘anvaya’ and ‘vyatireka’
way of teaching is that: Atman/Brahman is to béized as oneself only and not
otherwise.

Apart from this, those who advance the ‘arroganeay fail to see that when the Shastra
teaches abheda saakshAtkAra, it is not doingtiiénevel of the body-mind
identification. It teaches first the method ofddisiating the Consciousness, the Self,
from the superimposed not-self consisting of theéyemind (through the pancha-kosha
viveka, avasthAtraya viveka, etc). Doing thisha individual level is not enough. The
separating of the upadhis from the Cosmic SelfhBran, is also required. This is done
by negating the creatorhood, managerhood, etcratirBan and seeing just the Pure
Consciousness. The Mandukya Upanishad does timsataly. After teaching the nature
of the individual self and Cosmic Self with the dp& in the three pAda-s, vishva-virAt,
taijasa-hiranyagarbha and prAjna-Ishwara, the Uytead embarks on the exercise of
negatingall the upadhis (of both the individual and the Supreme Self)hea seventh
mantra: ‘na antaH prajnam...., etc’. What remaingragegatable finally is: ShAntm
Shivam Advaitam. This Truth, the Upanishad saya:AtmA, sa vijneyaH'’ is the Self
that has to be realized.

In the Bhagavad Gita too we can discern this metheat example, in the verse of the
13" chapter: ‘kshetrajnam cha api mAm viddhi’ the Lésahot equating the body-mind-
upadhi-jiva with Himself. He separates the kshe&rathe Consciousness, Knower, from
the kshtra, the inert principle, the known. lordy after separating the body-mind
complex from the chaitanyam does the Lord teaclatkgam. On the part of the Lord
too, we can determine from the various other vettsaisHe is the Consciousness that is
‘akartA’, ‘avyaya’, ‘na cha matsthAni bhUtaani'cet

Thus the abheda, aikyam, taught by the Shastnalysrothe level of Pure
Consciousness, the nirupAdhika chaitanya. In tpaadhika chaitanya no aikyam is
possible. The accusation of ‘arrogance’ might delvanly when someone claims he is
Brahman/Ishwara without giving up the body-idetfion.

Thus we see that the Upanishad itself is instrgfpirescribing the mode of realization of
the liberating truth as ‘I am this Atma/Brahmait'o maintain that this is arrogance on
the part of the teacher and the sadhaka is to eripet Upanishad itself of perpeterating
arrogance.
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Reason too supports that true liberation ensues the realization of the Truth as ‘I am
Brahman'. Brahman is said to be ‘amRta’, untoudmedeath. Liberation is freedom
from the cycle of births and deaths. It is onlywteo gains the conviction, through direct
experience, that he is free from death attainbecstate of liberation which is free from
death. To this end, it is not sufficient if onaliees that ‘Bhagavan/Atman/Brahman is
amRta svarUpa’ and conclude ‘| am different fromaBavan/Brahman/Atman’. The
notion born of ignorance: ‘I am a samsari, subjediirth and death’ can go only when it
is replaced by the knowledge arising out of therappate Pramana: ‘Il am not a samsatri,
| am amRta, amaraNadharmA’. My realizing that same other than me is amRta will
not confer on me the liberation from death/samsatgere are a number of Upanishadic
passages that declare the realization of an aspiran

It is reported in the Taittiriya Upanishad, slkstafl/(1.x.1): ‘aham vRkshasya rerivaa,
kirthiH pRShTham gireriva..sumedhA amRtokshitaH’gam the invigorator of the tree
of samsara. My fame is high like the ridge of a ntain....| am soaked in nectar. Thus
was the statement after the realization of theywfithe Self expressed by Sage
Trishanku] ). In the case of Sage Trishanku’s declarationTééiriya Up. itself says:
‘iti Trishankorveda-anu-vachanammeaning: This declaration of Trishanlguin
accordance with the Veda

‘ahamannam ahamannam....’ is the declaration ofdhkzation of the sarvAtma bhAva
by Bhrigu in the Taittiriya Upanishad (111.X.5-6).

We have in the Aitareya Upanishad the declaratidage Vaamadeva which is
unmistakably his realization of SarvAtmabhAva ael@ase from bondage that existed
previously.

The Brihadaranyaka Upanishad (1.iv.9) raises atures

/ltadAhuH, yat ‘BrahmavidyayA sarvam bhavishyantaktinushyAh manyante, kimu
tad brahma avEt yasmAt tat sarvam abhavat iti/

[They say: Men think, ‘Through the knowledge of Bmegan we shall become all.” Well,
what did that Brahman know by which It (Brahmangdrae all?]

Replying this question, the Upanishad itself saythe very next mantra: (l.iv.10):

/[Brahma VA idamagra Aslt...’aham BrahmAsml iti.” Taat tat sarvam abhavat...//

[This (self) was indeed Brahman in the beginniftgknew only lItslef as ‘Il am Brahman.’
And thereby It became All.]

In view of all this, it would be un-upanishadic riotattain the liberating knowledge as: ‘I
am Brahman’. A realization not in accordance \wifitis form will not result in liberation,
anirmoksha-prasangaH.
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It might appear that the Lord does view those wénehrefused to come to Him as being
eternal sinners. The verse:

tan ahan dvisateh kruran sansaresu naadhamnin
ksipamy ajasram @bhan asufisv eva yonsu 16.19

could give an impressiaiat the Lord sees these people as different fromathd that is
the reason He consigns them to eternal hells. viérse has to be seen in the background
of the other verses where the Lord says that Hbertiakes anybody’s sin or merit, nor
does He brings about the connection between thesjiand their karma-phala; it is the
svabhAva, prakriti, that operates and the Lordriwking to do with this. Also, the Lord
has said that those who come close to Him geté¢hefii of His care and those who
choose to remain away from Him do not get this benklere too, the Lord remains
unattached, asanga; the actions of the jiva-s lafooyit the respective fruits.

Understanding ‘ahankaara’ (a possible synonym forarrogance’):

Much of the confusion arises because of not anadyttie ‘I, ‘aham’ concept. The
scriptures and the ShaastrakAra-s have taken fraohs this exercise with a view to
bring about a proper understanding of the ‘I' cgitcd~or example in the Yoga
VAsishTha (Reference: ) Sage VasishTha instrudgtR&ma:

iI"liv]D]o r]G]v]]st]Ih tv]n\¢]ro jlg]-ryo |

©0 UoSQ]iv]t]rsty]liy]: U3NY tv} ¢ Tly]lim]
to ||

ah\ s]v]*im]d\ iv]Av} p]rm]Jtm]]%hm]cyft] |
n]ny]dst]lit] s}iv]§] p]rm]] s]] Ah\¢ &it]:

|

S]v]*sm]]©Yit]irro%h\ v]]l]Jg—]dpy]h\ t]nT:
|

wit] y]] s}ivldev]]s]O

IOt]ly]]%h\¢, &it]xxB]] ||

m]oX]]yOv] n] b]nD]]y] jJivlnm{esy] iv]8to |
plIFN]p]]dJidm]]"Jo%y]m]him]tyov] in]°y]: |
ah\¢ Jrst3t]ly]o%s]O 1]Oi¢ ¢ stficC Av] s]: ||
ah\¢ éitJ©yo Ato pJUv]o*eT Bllv]y]ln]/ y]id |
it]SQty]Byoit] pJrm} ]t/ p]r\ pY1S]o%n]G]
|

[Raghava! In all the three worlds the ‘I' senséhiee-fold. Of these two are virtuous and
the third is to be given up. Hear now the thrgmesy
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‘I am the Supreme Self, the entire Universe antiingtelse exists apart from Me.” Such
a right knowledge consists of the Supreme I-sense.

‘I am different from everything else and am extrgnsibtle, even than the tip of the hair
of a tail." This kind of right knowledge is the s type of virtuous I-sense.

The certitude of the kind ‘I am a mere collectafrhands, feet and other organs’ is the
third type of I-sense which is of the ignorantdkend is lowly.

O Sinless One, if someone contemplates for lontheriirst two types of I-sense that
constitutes virtue, he reaches the Supreme Lord.]

(Note: While the first type is typical of the Adtigisadhana, the second type could be
viewed as typefying the Bhakti sadhana of the Dafishishtadwaita schools.)

The Panchadashi of Swami Vidyaranya too enumetiagéetypes of I-sense. Says the
Chapter VI (TRptideepa slokas 9 - 13) in this catioa:

tFpt]dlip]¢lylim]ip] ( p]vcldx]l 6) -

n]]s}go%h\¢ éitlyf*e] ¢ T]m]st]lit] cocC&NY |

A¢,0 mYKy]o ©JvimIKy]O wty]T]*Fs7Jiv]D]o%hm]:
gr?y]ltny}]Dy]]S]DpoN] ¢8qsT]|B]Js]ylov]*p]u:
,lAg,IB]Uy] Blvonm{Ky]: t]'] mJUZ]: p—y1Vj]to
23]%(])9|]|]B]]S](;ﬂCIST]]V]mﬂ Ky]O '] t}=v]iv]t)/
|:ci]31/]1]*|;|/oN] p—YyM/¢1%h\x]bd\ lJo¢, T ¢] vOid¢ T

[Question: In the Pure Consciousness that is wiathwith anything else, how can there
exist the I-sense?

Reply: There can be three types of I-senses oftwtine is primary and the other two are
secondary. The primary one is the result of théualisuperimposition of the
Unchanging Self and the reflected Consciousnestythund complex). This admixture
is the one identified with by the ignorant peop{Being resorted to by most people, it is
called ‘primary’.)
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The Jnani, Knower, however, separates the Unchgr&gff from the reflected
Consciousness and identifies with both of the kseenin a ‘toggling’ manner, while
engaging in worldly and spiritual parlances.

As to how he does this is explained thus:

[]Oi¢, ¢, vy]v]h]re%oh\g]cClml]ity]lid¢, T bYD]: |
iv]ivlcyOv] ic]d]B]]s} ¢ 8qsT]]-} iv]v]X]it]

112 ||

as}glo%h\ ic]d]tm]]%him]it] x]]s Jly]IFSqt]:

|

ah\x]bd\ p—yfM/*T%y)\ ¢ owsTo ¢ tv]lo bYD]: ||
13|

In worldly vyavahara such as ‘l an going to...’, teower separates the reflected
Consciousness (from the Pure Consciousness) asdhesé’ in this sense.

When engaging in contemplating upon the Pure Consoess as ‘| am the unattached
Self, the Pure Consciousness’, the Knower usekgbase in the Pure Self.]

Thus one can see that the Vedic teaching of thenaraof realization of the Truth in the
form of ‘Aham Brahma asmi’ is conveyed by the Acgfea to the aspirant most carefully
by giving no room for any ‘arrogance’ in the proges

Are we many?

Having seen that the jiva-Ishwara bheda is fouratethlse knowledge, let us examine
the jiva-jiva bheda. We have the experience, ‘Idafferent from the others’. Each of us
swears that he is undoubtedly a conscious beisithid not proof of our being different
individuals? To such a question, the Lord replies:

In the 13" chapter there is a verse:
avibhaktan ca bhitesu vibhaktam ivaca sthitam 13.16

The Lord says that Brahman, Consciousness, isivistlie; It cannot be fragmented and
distributed in each individual. Butdippearsto be divided in various individuals. The
Lord uses the particle ‘iva’ to denote the seemmatyre of such a division. The Shruti
‘Nishkalam...” denies parts or amsha-s in Brahman@&tmAdmitting amsha-s in
Brahman is against other shruti teachings likenagna ghanaH’, ‘ekam eva advitlyan’,
‘ajam, avyayam’,etc. Smriti, the Gita, too is agaithis contention. The Sutra ‘avibhAgo
vachanAt’ 1V.ii.16 also denies any vibhaaga, kakasha, in Brahman in the absolute
state. The Prashna Up. VL5 states: ’ bhidyete tAsPAmarUpe.sa eshakaloamruto
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bhavati’. That which is made up of parts is esa#ipta created one and naam When
the parts, amshas, disintegrate, the ‘whole’, apfahés destruction. Then, what is the
basis of our ‘holding’ that we are all differentlimiduals? The reply is: We see the
different bodies and get deluded that we are diffemdividuals. Deha-nAnaatva is
mistaken for chaitanya nAnAtva. Since each of us Hae to adhyasa, conceived a body
which is finite, paricchinna and apUrna, we coneltitht each is a finite, different
individual. The kshetram does not subsist in theesof Moksha,; it is separated from the
Purusha and discarded. So, it would be wrong ko that the Mukta will continue to
have a distinct entity of his own from the oth&igher while alive or after the fall of the
body. All distinguishing factors belong to the &stam/prakriti alone and the
Purusha/Brahman is untouched by this.

Then what about the Lord’s other statements wheeetis a clear indication of many
jivas?

natv edham jatu nasam na tvan neme jaadhipah
na caiva na bhasyamah sarve vayanateh param 2.12

[That the Lord is using the plural number havingnimd the various bodies that are
experienced in the world but He has not conveyatttie jeeva-s are many in number in
the pAramArthic/absolute sense can be understoakamining some other verses.

A verse (32) occurring in the TThapter:

‘....Rte’pi tvAm na bhavishyanti sarve ye....yodhAH’
[Even without you(r effort to slay them) these vians will not survive]

Here, the Lord shows how the rule: ‘jAtasya hi dlorunRtyuH’ (Il. 27) ‘death is certain
for one who is born’ is infallible. In the versewaw above (11.12) He avers the other
side of this rule: ‘dhruvam janma mRtasya’ ‘Birthdertain for the one who dies’. Thus,
in order to take another birth, the departed shdte plural) have to exist. It is only the
realized one, Mukta, that does not take anothén hiter the physical body dies.

Again,
antavanta ime dehAH nityasyoktaH sharlriNaH |
anAshino aprameyasya .........ccvevveeeeineennnns || 2.18

Here too, we see the plural number with referendbe bodies. But the Lobes not

use the plural to denote the indweller of the bedsharlri. He qualifies the sharlri as
Nitya, anAshl and aprameya. The Lord had tauglatwie true nature of the sharlri is in
verse 2.17 as ‘avinAshl’ and who pervades ALL TKISBEATION and this entity is
beyond destruction by any force.

Here we have in clear terms that the Self, Atmaouawhose true nature the Lord is
teaching Arjuna in the wake of his despondenc@ns only and that It is All-pervading.
An additional point to be noted in verse 2.18Adt the(se) bodies are the various
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manifestations of the One sharlri alone; the shisbVibhakti makes this clear beyond
doubt. The ultimate teaching is: One Self and s#\mdies.

The above is corroborated through the Lord’s owndsadn the 13 chapter:
Kshetrajnam cha api mAm viddhi sarva kshetreshurataA

Know Me to be the Sharlri obtaining in every bodyn aside point: the word
‘kshetram’ cannot mean ‘the entire world/creatipit’‘can mean ‘the body’ alone. This
is because, apart from other reasons, the use gitinal ‘sarva-kshetreshu’ would have
to be taken as ‘many worlds/creations’ which wdmddabsurd. Also, that the mahA-
bhUtani ahankAra etc. which the Lord explains d&ekam will have to be conceived as
also being multiple, which is also absurd.)

The wording of this verse:

natv edham jatu nasam na tvan neme jaadhipah
na caiva na bhasyamah sarve vayanateh param 2.12

could give an impression that the Lord is differatmg Himself from the others and
therefore there is duality as taught by the Loftiat such is not the case can be known
from other utterances of the Lord. He says indhehapter:

bahUni mey vyatltAni janmAni tava cha arjuna 4.5

The Lord refers to His present incarnation as engof His and Arjuna’s present body as
his janma. It is based on these different bodiasthe Lord says in the above verse 2.12
that gives the impression mentioned above. Thsathis to be so is clearly understood
when we see the Lord’s words:

Na jaayate mriyate vaa kadAchit.....2.20 : The Seffever born.....And with regard to
Himself He says: ajopi san avyayAtmA in 4.6.

The Lord also says in 13.16: avibhaktam cha bhUte&fhaktam iva cha sthitam:

The One undivisible Consciousness indwells theouarbodies and appears as though
divided. This Consciousness is the Sharlri, thieetisjna indwelling all the bodies.

The plural used in verse 2.12 and the expresatah:param (iereafter) are significant.
There will be transmigration for the jiva-s afterath. And Ishwara will not have total
extinction; He will have to be there in every creat So, in the realm of bondage, plural
has to be spoken of. But this is not the absdtuté is what is shown in this analysis.

Where does the Lord teach that there is no plyradithe absolute plane?
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In the 18" Chapter, for instance, while specifying what ctintds saattvic jnAnam He
says:

sarvabhUteShu yena ekam bhAvam avyayam IkShate
avibhaktam vibhakteShu taj jnAnam viddhi sAttvikd@ 20

The One undiminishing, ever-existing, undifferetgthessence that runs through all the
variety in creation is to be recognized and thisstibutes saattvikam jnAnam. The
scriptures point out that this is none other thashiBhan. The Lord points out wiaes
not constitute true knowledge:

pRthaktvena tu yaj jnAnam nAnAbhAvAn pRthagvidhAn
vetti sarveShu bhUteShu taj jnAnam viddhi rAjasa8r2l

Holding that the varied beings are truly differ&oim each other and are distinct entities
is tainted knowledge. Quite contrary to the unereglinotion held by thosee uninitiated
into Shastra that the beings are really differttyato bhinnAH, the Lord teaches that
the scriptural Truth is that the beings are nofeds#nt: tattvato abhinnAH.

Where else do we find this teaching in the Gita?
In the 8" Ch. verse,

vidyavinayasanpanne bihmage gavi hastini

$uni caivasvapike ca paditah samadaiinah 5.18

ihaiva tair jitdh sargo yeam samye sthitan mandn
nirdosam hi saman brahma tasad brahmai te sthigh 5.19

In these verses, while teaching the experiencelJofammmukta, the Lord specifies the
Non-dual Atman experience that the Jnani securéhaw he would view the world of
apparent duality/variety. The Non-dual Truth isr@an, of equal nature, in all apparently
different beings. While the Samam is the unchagngssence, the ‘containers’ of this
Samam are ephemeral. They are insubstantial, ipeauycts of prakriti. It is the
separating of the Purusha from Prakriti (as taimtte 13' ch.) that constitutes

liberating knowledge. Such a Jnani transcends @amisere itself’ as the above verse
shows and is a mukta.

Again, in this following verse too the Lord teacltleat the difference among beings is
only seeming and not real:

avibhaktan ca bhitesu vibhaktamva ca sthitam 13.17
The One Indwelling Consciousness remains undividally but is mistaken to be

differentiated. The variety in the bodies is mkstato be the variety in the One
Consciousness, Brahman. The word/particle ‘iva@vashows this.
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A study of the following seminal verse of the Giv@ would prove that the Absolute
Truth can be only One, Advaitam:

nasato vidyate bévo mabhavo vidyate satla
ubhayor api tbto.antas tv anayos tattvagiahih 2.16

Here the Lord teaches that the Sat, (that whiceén as ‘ekam BhAvam’ in the verse
18.20), is the One inhering principle in all theipleable bodies. The bodies themselves
are asat. The teaching is: There is no existemc#né ‘asat’ in all periods of time. And
there is no non-existence of Sat in all periodsmé. Sat can be only one; there is no
way we can have a variety in Sat. There can benamber of manifestations of Sat, but
Sat in its absolute nature can be One only. S&taeman. Saattvic Jnanam as per the
Lord constitutes in apprehending the Truth as Cateesmultiplicity is not the right kind
of realization.

All this goes to show that: the Lord is not diffetiating between Him and otheaad
alsobetweenothers from the absolute standpoint. ]

natv edham jatu masam na tvan neme jaadhipah
na caiva na bhasyamah sarve vayanateh param 2.12

mamaivi/7250 jivaloke jvabhita/ saritandn
mandnsasthanindriyani prakrtisthani karsati 15.7

The explanation given above applies to the inteiqpgeof these two verses as well. The
Lord would not be contradicting the Aupanishadisipon about the jiva-jiva bheda. In
the Kathopanishad too there is the mantra simidanding to the Gita 13.16 we saw
above. It says that it is ‘mahAntam vibhum Atmaana. That which is MahAn and
vibhu cannot be many in number; we cannot have thane one infinite. In the light of
these, obviously, the Lord in the above two versésving in mind the multiple
bodies/minds that is generally experienced in vilava Also that, in order to explain
transmigration to other lokas, rebirth, karma, @te.difference among jivas is
acknowledged by the Shruti. But this is only ie telative plane. When it comes to
understanding the Tattva that leads to moksharetasive plane has to be transcended.
The Turiya is taught as ‘shAntam shivam advaitaiitie transcendtal Truth does not
transmigrate and has no karma. What transmigratesly the antaHkarana along with its
samskaras. This is only aupAdhika. The Atman &fethese upAdhis is the Atman to be
realized for liberation.

Says the Gita:
sarvablitesu yenaikan bhavam avyayamksate
avibhaktan vibhaktesu taj jianam viddhi sittvikam 18.20
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That vision is conducive to liberation which comsisf recognizing &nitary Principle
that runs through the entire creation. A visioat tadmitsabsolute differencess
censured by the Gita as rajasic and tamasic.

What about the difference between chetana (sentienénd inert objects?

The general thinking is: We, the perceivers, aedanm, sentient beings, and the
perceived objects are inert, jaDa. In th& tB. beginning itself, the Lord makes this
distinction: the kshetram, body-mind, jaDa, is Wleelya, perceived. The Kshetrajna, the
knower is chaitanya, Consciousness. It would hefileto know that the kshetram is
otherwise known as prakriti. The similarity betwebe constituents of the kshetram
spoken of in the ch. and the constituents of prakriti in tH&ch. is striking. From

the overall teaching of the scriptures, the Gitparticular, we understand that the
prakriti’/kshetram is conducive to bondage and &ben consists of separating the
Purusha/Kshetrajna from it. Since liberating kredige consists of excluding the prakriti
from Purusha, it follows that prakriti is not oftlstatus of the absolutely real; it enjoys
only a relative reality. That which is not abselytreal and is only relatively real is
otherwise called mithya. Now, since we are conegmuith the ‘difference between
Consciousness and the kshetram, the jaDa,” wetioarezognize that any difference
(bheda)/relationship (sambandha) between two estigi possible only when they enjoy
the same status of reality. We cannot comparbla ta the waking with a table in the
dream. Since the kshetram, jaDa, is accordedt#itiessof ‘mithya’, to say that it is
different from chetana is without any meaning amolssance. There are no ‘two’ entities
to compare and contrast; there is only one chedadahe other cannot be counted along
with the chetana as a second. So, the questiestablishing a ‘bheda’ between chetana
and jaDa does not arise at all.

The Chandogya Upanishat Ch.VI teaches:
/IvVAchArambhanam vikAro nAmadheyam, mRttiketyeveyam.//

Brahman, Sat, is the material cause that inheresery object without exception. As
every object is essentially ‘Sat’, the truth of Bvebject is ‘Sat’, Brahman. As the
Upanishad teaches the effect is no more than a,rthmévastu’ that is seen as an effect
is none other than Sat, Brahman. The ultimatehiagds: Since all objects are
appearances in Brahman, their material cause ateegon-different, abheda, from their
substratum. As such, there is no question of bbetlseen the Chaityanyam, Brahman,
and the achetana, jada objects.

That the Upanishad teaches that ‘the knowledgheotipadana karanam is the one that
makes all the effects, sarvam kAryam, known’ isispdtable. Supposing we take that
the Upanihad is teaching that with the knowledgthefLord as the nimittakAranam, an
efficient cause, all else becomes known. This psapis defective because, everywhere
the karyam, effect, is known on the basis of itadgna karanam, the substance.
Supposing it is said: In the world there are mdmygs that are popularly known after



26

their maker, the efficient cause. For examplentrags by Raja Ravi Varma, Picasso or
Da Vinci are famous only by the painter/artisteésme and not by the material of canvas
or paint used therein. While this is not objectelden we see the example given by the
Chandogya Shruti we come to the firm conclusion itha not the efficient cause that is
spoken of. The Shruti vakyam is: ekena mritpirsd@inAtenasarvammrinmayam
vijnAtam syAt..., etc. When the material cause of @noduct of mud is know/! the
mud-products become known. In the case of theg@mainting we cannot hold this rule
to be true. This is because, it is accepted bthatkll (sarvam) the paintings of the past,
present and future universa@re not the works of Ravi Varma, Picasso or Da Minc
any single individual. Contrary to this, in the eas the material cause of an earthen pot
universally, at all times, it is mud alone. Furtiibe word ‘mRNmayam’ has the suffix
‘mayat’ which gives the meaning of either vikaaredification, or prAchurya,
predominance. Both ways, it is the material cdbaefits as the meaning ofayat

What is clinching in the Upanishad is the exprassimRttiketyeva satyam’ [as mud
alone (the mud-products) are real.] This shows béyioubt that the Upanishad is
talking about the material cause and not the efficcause, for, it does not say: ‘kulAla
ityeva satyam.’ [‘as potter alone the mud-prodactsreal’]. When an effect is examined,
the maker is not discernible but the material igtnh available as inhering in it. Also
that it is not the intention of the Shruti to tedbht there is a maker of the universe and
that he is to be known. The drishtAnta used bySheuiti is not needed at all to teach this
well-known fact that every object invariably hamaker. This already well-known fact
does not constitute ‘vijnaanam’. That makes iackat the Upanishad is talking about
the knowledge of the material cause, Brahman,asithanam required togain the
vijnanam pertaining to everything in the world thfs is not admitted, we will have to
concede that the Upanishad is giving unsuitablieatige examples to teach the Truth.

In the Srimadbhagavatam there is a verse thatésablat the effect is to be viewed as
non-different from its material cause:

kArya-kAraNa-vastvaikya-darshanam paTa-tantu-vat |
avastutvAd-vikalpasya bhAvAdvaitam taduchyate ||M3.63|| (Prahlada charitram)

[To view the cause-effect as one non-differenttgnds in the case of yarn and the cloth
woven with it constitutes bhAvAdvaitam. This ischese ‘difference’ (between the
material cause and its effect) is not real.]

The Chandogya Upanishad teaching of ‘vAchArambhawi&amaro nAmadheyam,
mRttiketyeva satyam’ is what is reflected in theabdverse.

To hold Brahman as the nimitta kAranam alone adswi free from defect/s. The Shruti
says Brahman is ‘nishkriyam’. Brahman has no nmcatiion born out of action. Ifitis
said that ‘icchAmAtram’, by mere will, Brahman ctesthe world, then also there is
problem. The Mundaka Shruti says Brahman is ‘appANamanAH shubhraH’. IcchA
is the characteristic of the mind and Brahman s saind. Even to hold Brahman as the
material cause will not be strictly correct for I8eavikAri; espousing an effect involves
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modification in the cause. The only way to surntdhiese problems is to admit that
Brahman remains lItself unchanging, immutable, bpdée adhishthAnam of the
world- appearance. It is only in this way Brahnean be the nimitta and upAdAna
jagatkAranam and yet be Nishkriyam, nirvikAri, amahl. It is here that the role of
Maya is admitted. To appreciate this, the dreaatcayy could be considered:

In a dream, | find myself traveling in a bus inity &'; my real place of residence being
city X. In the bus, | converse with the man sedtteside me about the various landmarks
that | see as we move on. | withess several evenside the bus: a funeral procession,
a brawl, a minor accident, etc. The dream parois aver.

Now, analyzing the dream, have | undergone any fication by actually traveling to

the city Y, boarding a bus and riding through ttigt? Obviously no; | have been lying
on my bed in city X. Did | make a sankalpa to wiga all those things in the dream prior
to the commencement of the dream? No. It just &aeg by itself. The power of sleep,
nidrAshakti, has conjured up the dream for me tm@gs. So, | am not the creator really
and | have not undergone any modification in otdeareate the dream scenes. Could
the nidrAshakti do the dream-creation all by it8eNo, this is also not possible; it has to
happen only with my, a Conscious being’s, presealtieough passive.

What we saw above is this: Creation requires atsh@kis shakti cannot operate by
itself. It has to depend upon Consciousness. Cbissciousness is nirvikAri, nishkriya.
Despite the Consciousness remaining passive, tidi Succeeds in creating a whole
gamut of experiences. This consisted of creatimgeawith a body-mind with which |
effortlessly identify myself. And the various retaships with a variety of persons,
events, objects, etc. that ‘I’ enter into and sust&Vvhen | have woken up from the
dream | recall, quite justifiably: | samyselfas me, the others, time, space, etc. in the
dream. This is what is called the ‘vivarta’ of Commsisness as all the things/events that
appeared. This appearance could not have comedugxasted and ended without me,
the Conscious being lying on the bed. What iskthd of ‘role’ that | have played in
dream-creation? If at all there is a ‘role’ assilgle to me, it is only a passive one; | have
just remained stay-put on the bed. My Consciousnes utilized by the shakti and the
dream-creation was projected. At best, my roleldeges that of a witness.

To apply the analogy to the jagat srishti: Brahnsathe vivarta upAdaana kArana of the
jagat. No modification takes place in Brahman assalt of creation. Yet, the creation
could not be without Brahman as its basis. Thehaat brings forth and sustains the
creation has no existence independent of BrahrharChit. Brahman the Chit is the
adhishthAnam of the entire jagat and the shakt Tdle’ of Brahman in the jagat-srishti
is a passive one; It is just a sAkshi, witnessakShitvam can be understood as:
akartrutve sati bodhrtvam, ‘knowing sans actinghis is what is spelt out by Bhagavan
in the Gita (IX.10): mayAadhyakshenaprakritiH sUyate charaachram jagat, with Me as
a Witness, Prakriti brings forth the creation. Bénean makes His ‘role’ clear by denying
any kartritvam for Himself in creation: tasya karé api mAm viddhi akartAram
avyayam, na mey asti kartavyam, svabhAvastu pratearetc. His role is mere
adhyakshatvam, SAkshi. This conveys the Vedamsition of: 1. A Nishkriyam
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Brahman as an indispensable element in creatiofhi2.Brahman is a mere witness, 3.
Therefore, Consciousness, 4.The ‘doing’ part is oh&rakriti, 5. All these mean that
Brahman is not really ‘nimitta kAranam’, efficieaause, of the creation, prakriti, being
the one undergoing modification, is the pariNAmAdgna kaaranam, and Brahman is
just the vivarta upAdAna kAranam of creation, 6eTimal Vedantic position is: The
creation is merely an appearance of Brahman aghidi@-acharam jagat through the
instrumentality/intervention/modification of PrakriMaaya. That is why we find
expressions like: Maayaa nirmitam jagat, Brahmaykefr jagat, etc. being variously
used in Vedantic works. While understanding thetagements we have to keep in mind:
Brahman is vivarta upAdaanam, MAYA is parinAmi updaam and the jagat is an
appearance of Brahman just as a bangle, chainmgdne appearances of gold.

Brahman, the Sat, Chit, without which prakriti cahoreate, remains as It is. He who
realizes himself as Brahman is Amrta, ShAshvataa&ana. For, the nature of Sat is: na
abhAvo vidyate SataH [Existence will never go ouéxistence] (Gita 11.16) and the
nature of Chit is: na hi drashTurdRshTer viparilefayate, avinAshitvAt [the vision that
is Consciousness of the seer is never lost, fsrlithperishable](Brhadaaranyaka Up
IV.iii.25)

[An aside point: Shakti or Maya is anAdi and istggAdhi of Brahman. It is
unreasonable to look for a cause of what is adchdteanAdi; ‘Prakritim purusham
chaiva viddhyanAdIl ubhAvapi’ says the Lord in thiaG This is called ‘avidyopAdhi’
and owing to this UpAdhi-sambandha all the effeatggAdhika, emerge. Why is Maya
called an upAdhi? It is because in its ‘presena@hBnan is seen, mistakenly, as creator,
etc. For example, a crystal, in the proximate presef a red flower, appears as red; the
red flower/redness is the upaadhi. When SvarUaagm dawns it destroys this upAdhi-
sambandha (chidachitgranthi) as well as the upgif (as Brahman is taught by the
Shastra and realized by the sadhaka as advitlytya gastu and Maya is mithya) and
shows forth Brahman as free from the upAdhi. Huaj is rendered ‘baadhita’, sublated,
since Brahman has been ‘separated’ from Maya.]

When Brahman is spoken of as the abhinna-nimitidéma-kAranam of jagat, it is
only by ‘associating’ Maya with Brahman. Thislietprinciple of Ishwara who is the
subject matter, in the cosmic level, of the thiAtlp of the Mandukya Upanishat'{6
mantra). He is spoken of as antaryAml, Sarveshdjateejagad yOni, etc. The
Consciousness bereft of this ‘association’ with Kl&y/taught as the Turlya, Atman,
Advaitam in the chaturtha pAda of this Upanishtis the realization of the Turiya
Atman that is termed ‘vijnAnam’ resulting in Moksha

We see in the world that every object is known tigfothe main material that goes into
its making. For example, we say: suvarnAtmakandilem, a golden earring,
mrdAtmakaH ghataH, an earthen pot, etc. We de@nobunter expressions like:
kulAlAtmakaH sharaavaH, a potter-pot, pAchakAtmalsddpaH, cook/chef-soup, etc.
Thus the Upanishadic Teaching is: Brahma/SadAtmgkagat, where the substance of
the kArya-jagat is none other than Sat; the narpa-aspect of the jagat is insubstantial —
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vAchArambhanam vikAro nAmadheyam. Sat is Brahn&at,is Atma. So teaches the
Mahavakya: Tat tvam asi.

In the context of discussing the upAdaana-kArananaterial causehood, of Brahman it
would be helpful to refer to the number of instantethe Gita where the Lord says He is
the ‘Bijam’ (seed), ‘pitA’ (Father), the Source afigin, sustenance and resolution of the
universe, etc. The Mandukya Upanishad (6) refeBrahman/Ishwara as the ‘Yoni’
(womb) of the universe. These are referencesgontéiterial-causehood of
Brahman/Ishwara. A mere efficient/intelligent calike a painter or a potter or a
goldsmith is not seen in the world to provide teeential ‘seed’ in the products that are
made. Certainly these makers are not the yoni, byaithe products. The Brahmasutras
‘prakRtishcha ....." (L.iv.23), ‘yonishcha hi glyat@'iv.27) teach that the Supreme is the
material cause of the universe. There are a nuofl®ghruti passages that talk of the
material causehood of Brahman. For example, ‘karAlsham Purusham Brahma
yonim (Mundaka Up. 3.1.3), ‘yad bhUtayonim paripgasfti dhirAH’ (Mundaka 1.1.6),
the Kaivalyopanishad ‘UmA-sahaayam ParameshwarabhUtayonim...tamasaH
parastAt’ teach this same idea. The PANini Sutig.80) ‘janikartuH prakRtiH’ teaches
that the word ‘prakRtiH’ means progenitor. Thes@othing wrong in referring to the
PANIini Sutra as VyAkaraNa is a valid VedAnga whaits in determining the purport of
the Veda. The lexicon ‘Amara kosha’ 111.2480 sapsakRtir-yoni-linge’. The
commentary thereon says: ‘yonau linge cha prakRtiH’

Are the various insentient objects not different mtually?

Having seen that the chetana (Ishvara/jiva) - jaBbeda is untenable in absolute terms,
we may now examine the position that the jaDa ghdarare mutually different. The
Gita says:

na tad asti ghivyam va divi devesu va pundn

sattvam praktijair muktam yad ebhi syat tribhir gunaih 18.40

The entire category called ‘objects’, jaDa, kshetraan be grouped under one name:
prakriti. The above verse says that there is neobln all the three worlds that is bereft
of the three gunas born of prakritimaya. The cigj@re different in their name, form,
utility, etc. But in essence, they are not difféarsom each other. What is the essence
that is the unifying factor? It is the material sawf the objects/kshetram which is the
sattva-rajas-tamo-gunAtmikA mAyaa. In the manifgstes of the waking and dream we
observe the variety in objects. In the state @] all the objects resolve into their
cause, the undifferentiated state. Thus, it ispegsible to establish any real bheda
between one jada object and another. All diffeesrmertain to names/forms/utility, etc.
Yet another categorization of the entire gamuhefdbjective world is: shabda, sparsha,
rasa, etc. All the objects come under this fivie-ftategory. This itself resolves into the
pancha-bhUtas that are the cause of the objedts.p@ncha-bhutas are again evolutes of
Maya. Thus, as the kArana prakriti, no kArya-vasiiect, is essentially different from
another.

The concept of abheda is possible in the realmefdaDa prapancha as also in the
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Chaitanyam. All bodies are a product of food, ann#n this basis there is no
difference between one body and another. The ilitge&Consciousness in every body
is also the same and no difference can be spoken thfat basis too. The dravya called
mind in each being is also the same; manas bemmgduct of the sattvaguna-samashti of
the pancha bhUtas which are again the evolutesasifii. Any difference is possible
only in the realm of nama-rUpa which is again tdughthe Chandogya Shruti to be only
word-based and not substantial. The substanceeo§thing in creation is ultimately
Brahman, Sat.

The essence of the consideration of the five’bhgtias Ishvara bheda, jiva-jiva bheda,
jiva-jaDa bheda, Ishwara-jaDa bheda and jada-jhead) is contained in an
encapsulated form in thd Tantra of the Mandukya Upanishat: ‘nAntaH prajnar...
All duality is categorically negated as pertaintoghe relatively real (mithya) realm, the
pAda-traya, and the Turiya is declared as the Altedfruth: Advaitam Atma.

The Panchadashi, Chitra Deepa Prakaranam (Chaéhés the method of
comprehending the Non-dual Brahman/Atman by takiregexample of a painting on a
cloth/canvas. We can show that the five bhedassidered above) are not real in the
absolute sense by studying this example. Let usaagpwe have a painting-on-canvas of
a scene of a market place. There are various peogie and women, different animals
like cows, dogs, sheep, etc., several birds likevsr pigeons and so on depicted in the
painting. There are many insentient objects lilkeesdmmaterials, food grains, sweet-meats,
soft drinks, etc. that are being sold there. Tieetemple and people go in and come
out of it.

What is fundamental to the above example is: tlewariety of sentient and insentient
entities is having one common base, the canvatho@gdh the outlines, the colour, the
presence of clothing on the people and its absen@nimals, cars, cycles, etc. differ, the
entire ‘difference’ stands on the one substratima,canvas. The five bheda-s are
observable only on the surface but when the substraanvas is considered, the bheda-s
no longer matter. The shopkeeper-customer (jiva)jdifference, the shopkeeper-
foodgrain (jiva-jaDa) difference, the temple Dettgvotee (Ishwara-jiva) difference, the
food-grain-cycle (jaDa-jaDa) difference, temple tyaemple bell (Ishwara-jaDa)
difference are all perceived only apparently bdefato insignificance the moment it is
realized that the entire gamut of variety standsm& common substratum, the canvas. It
is to be noted that the variety of objects, sehtir insentient, has no existence apart
from the canvas on which they are painted. Theabjcannot be ‘separated’ from the
canvas.

The canvas is the One Non-dual Consciousnessath€Bit, Ananta Brahman/Atman,
the drk. The variety, drishya, is only a superigipon on this substratum. The variety
has no existence apart from the Consciousness mh tlappears.

The consideration of a dream, as an analogy, ataddAbring out the same results as
above. The Shruti says: na iha nAnaa asti kincioalifference whatsoever exists
here in Brahman).
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The five bheda-s were taken up for consideratidnaiiiout a purpose. All bheda,
duality, forms the subject matter of aparaa vidya@,sciences that pertain to the world.
The Veda too has this portion when it teaches thiagharthas of dharma, artha and
kAma. But when it comes to Moksha, the vidya takesname of ‘parA vidyA’. This
field of the Shastra is essentially the one thatdcends bheda, duality. The main
purport and purpose of the Vedanta, the Upanishads,teach abheda and only in this
the Upanishads become the indispensable pramahde B¥ieda, duality, is perceived
naturally, without being instructed, abheda is itagquires to be instructed with effort
and understood with great effort. It is towards #nd the Upanishads endeavour. Says
Sri Shankara Bhagavatpada in His commentary tonégtra 5.1.1 of the Brihararanyaka
Upanishad:

//na upadeshArham dvaitam, jAta-mAtra-prAni-buddamyatvAt.//
[Duality does not require to be instructed (by Wezla) since it (duality) is perceived by
every being even at birth.]

A question would arise: If this is the case, whesithe Veda speak of duality in great
volumes? Reply: The Veda is actually refining dolity that is initially crude by
making it conducive to the grasping of the ultimi&aching of Advaitam. All kinds of
duality like: he is different and | am differentain his/her son/daughter, | am dependent
on him/her for my sustenance/wellbeing, etc. isntoed by every being even untutored.
Even a just born baby or pup or calf looks uponnimeher for being fed and security.
This dependence on an external source continuie ahild grows up. It looks up to the
teacher for knowledge. The grown up man looks wperemployer, sva-svAmi-bhAva,
for monetary benefits and to lead a life of happmeThe Veda takes this forward and
teaches us that we have to look upon Ishwara fomellbeing. It teaches us the
existence of other worlds and helps us in attaitiege by adhering to the means
prescribed therein. It teaches us that the karalapthAta is Ishwara and He is the One
that can grant us the Parama PurushArtha, MokaHhdhis is therefinementhe Veda
does in the realm of duality. It is only whenainees to the instruction pertaining to
Moksha, the Veda takes a quantum jump, as witnéeséé Mandukya 7 mantra, and
negates all duality, totally and holds out the Atdealruth as the means for Moksha
which itself is ShAntam, Shivam, Advaitam.

The pitiable status of the world

The analysis conducted above gives rise to a Btuathere the status of the world is in
guestion. The Lord says in the Bhagavadgita:

maya tatam idan sarvam jagad avyaktamrtina
matsttani sarvabhtani na azham tesv avasthitar 9.4

na ca matsténi bhatani pasya me yogam évaram
bhatabhrn na ca blitastho maritma bhitabhvand 9.5
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In the first half of the first verse, the Lord sdlgat He, Brahman, pervades the entire
world. The Gita says elsewhere that there is neobln all the three worlds that is not a
product of prakriti. Prakriti is the other name kshetram, the observed world. Itis

inert principle while the Atman, the kshetrajnag turusha, is Consciousness. When it is
said that Brahman pervades the entire world, whatdant is: the world has no
existence/shine of its own apart from that of BrahmThis dependence of the world on
Brahman is what is said in the third quarter offitet verse: ‘the beings (world) rest(s)

in Me’

In the fourth quarter of the first verse the Lotaktss that He, Brahman, does not inhere in
this world. He hastens to add, in the next vetss#, nor does the world inhere in Him.

What results from these statements of the Lord@he world is neither established in
Brahman nor does Brahman support the world. Hasgds the world without any real
basis. A real supporter-supported relationshipssiple only between two finite, sa-
avayava objects. In the present case, Brahmanfimsté, niravayava. It is a-sanga and
hence no type of relationship is possible for lhwthe world. The situation is akin to
the superimposed snake on the substratum of a rOperope does not inhere in the
snake as the snake, being illusory, does not haexiatence of its own. Nor does the
snake really rest on the rope as the rope in nosugports the illusory snake. Then
where does the snake exist? The only answerdadhthe illusory snake exists only in
the imagination of the one who thinks it existsmifar is the case with the world. It
exists only in the imagination of the one who bed®it exists.

This very teaching is brought out by the Veda/Uphads in several ways:

‘yatra hi dvaitamva bhavati....." ‘mRtyoH sa mRtyum gacchati ya iha nAvea
pashyati’, ‘vAchArambhaNam vikAro nAmadheyam’, ‘s&Ni rUpANi vichitya

dhiraH nAmAni kRtvA abhivadan...’ By using the paléiciva’, the Upanishad says that
the world is as though existent but not really.

The above Gita verses also bring out the vivartgpradkAraNatvam of Brahman. This
is akin to the rope being a ‘material cause’ f& #ppearing snake. The rope has
certainly not provided any of its material to timake appearance except its existence
which is the foundation upon which the perceiveagmnes a snake. The rope only
appears to be a snake for this perceiver. Brahlmwanot inhering in the world, does not
lend any real material for the world. Brahmann$y@appearing as the world to the one
who perceives the world. This is what is termethasvivartopAdanatvam of Brahman
in respect of the world. The Chandogya Shruti lRAambhaNam vikAro
nAmadheyam, mRttiketyeva satyam’ teaches that anews products of clay are mere
appearances of clay; their substance is only diagiving this analogy, the Upanishad
teaches that the world, a product of Brahman, ig am appearance of Brahman; its
substance is Brahman. As world it is insubstantial

ye caiva 8tvika bhava rajasas amasis ca ye
matta evetian viddhina tv aham tesu te mayi7.12
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This verse too could be seen in the light of thevabexplanation.
The jnana-chakshus:
The Gita says:

utkramantan sthitam vapi bhufignam va gunanvitam
vimiadha nanupdyanti payanti jianacalsusah 15.10

yatanto yoginf&cainan payantyatmany avasthitam
yatantopy akatmano nainan pasyanty acetadal5.11

In these couple of verses we can discern the ‘Ading/Aature of the jivatvopadhi. The
jiva, out of ignorance of his true nature (whicldescribed in the Il ch. as ‘ajo nityaH
shaashvato’yam purAnaH etc. which are also theriature applicable to Brahman),
identifies himself with the imagined upadhis caltestly-mind complex and experiences
the upadhi-dharmas as his own dharmas. Thus lseIsamy born, | experience sukha
duhkha bhoga, I will grow old, | am subject to @dise and finally | will die. | am subject
to rebirth and therefore am a miserable samsaragBvan calls this by the name
‘vimUDha drishti’, the view of the ignorant, delutle The Lord says: Those who are
ignorantly identifying themselves with all theseadpidharmas are failing to see the
Chaitanyam to whom these are seemingly happertng.only he who possesses the
jnana-chakshus born out of shashtra-acharya upadeshsadhana can separate the
Chaitanyam, Atman, from these upadhis and becoesel fof samsara. The Lord says in
the 13" ch. PurushaH prakritistho hi bhunkte prakritjAM\gin. This is akin to the
seeing of the snake in the rope (vimUdha drisitd) later knowing the Truth by
applying the appropriate pramana: jnana-chakshere the Lord is teaching the
Adhyasic nature of the samsaric experience. Thighist is elaborately brought out by
the Bhashyakara in the Adhyasa Bhashya. The ‘ashytashya’ contains an analogy:
ekashchandraH sa-dvitlyavad, ‘the really only ormmappearing as though two in
number’. The case of the ‘two birds’ is similartkés and the Mundaka Shruti is alluding
to this common error on the part of the deludedgitay initially ‘approving’ it and later
correcting the vision.

Now, looking at the above quoted verse once agarget this insight: The dvitlyA
vibhakti, accusative case, in the verse 15.10 @t significance. Supposing the police
Is looking for a criminal named Mohan. They kndwitthe is speeding away in a car,
identified by the police. They have an informaithvthem and are closely following the
criminal’s car. That car contains five others aldow, the police want to know who
among the five is Mohan so that in case they hawhoot him, they should not be
making a mistake. So, they ask the informant émiidly Mohan. The informant looks

into the car and identifies: ‘The one who is driyis Mohan.’

Now, in the present context we have a similar idieation made by the Gita. It says:
The one who is seen to be involved in samsarakastA-bhoktA, endowed with the
three guNas, who is subject to birth, death anustragration, is Brahman. The dvitlyA
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vibhakti is significant in this sense of identifgithe chaitanyam with jlvatvOpAdhi as
the Brahman that is to be realized as nirupAdhh@tanyam. This realization confers
liberation. This is stated in the verse 15.11. iMoeds ‘enam’ ‘this one’, anditmany
avasthitam’ ‘one established in the intellect’ cep¢he MahAvAkyArtha that the
chaitanyam seen to be endowed with jivatvopAdhihaearlier verse is the chaitanyam
that is seated in the intellect. That it is Ishavahaitanyam that is seated in everyone’s
intellect is taught by the Lord in this very chaptarvasya chAham hRdi
sanniviShTo...l am seated in everyone’s intellect.....

Just as the Police apprehend Mohan for his crirdenabfor his driving or wearing
denims, the aspirant, by invoking the Jnanachakshpprehends the Pure
Consciousness by discarding the jivatopadhi-dharminash are only incidental and not
svarUpa dharma.

It is gaining this vision that is spoken of as ‘ym#\chakshUs’ by the Gita.

Perception of duality and the Jivanmukta

/IThe Advaitic concept of Avanmuktais also absurd because a person who has
surmounted the realm of perception and realized\tislute (as Advaita holds of a
muktg should not continue to exist within and intenadh the realm of perception that
he has realized as being not-Real—no one contitougsrceive a snake after realizing
that the object of his perception is actually aerophe suggestion that such bondage to
the world of perception continues for a while attex occurrence of Realization, because
of past attachments, is not tenable—such attaclmtieemselves are artifacts of the
perceived world that has supposedly been sublatetishould not continue to besiege
the consciousness of the Realized. If they do, ehave to either reject the Realization
that is said to have occurred, or else reject tt®n that the world of perception, as
manifesting through the attachments on a suppos$tetyized person, can be sublated. In
either instance, the notion @fanmuktiis not meaningful. //

Reply: The objection has stemmed out of an improper nstaeding of the
Vedanta/Advaita prakriya. The analogy of rope-gniaknot very appropriate in the case
of jivanmukti. This analogy suits the explanatafrthe adhyasa and its removal. But
what condition prevails post-adhyasa-removal isaterrly brought out by this example.
To explain this state, the other example, empldyethe Acharya, of mirage-water is

what is apt. The Acharya has explained thig'inGie(?) bhashyam (fef.) We can take

the example and apply it in the modern context:

Supposing, | am driving on a highway on a summegr déhe sun has well risen and in

the noon time there is formation of mirages onttighway ahead of me. Actually there

is no formation of mirage; it is only an appearaatée mirage to me, the perceiver,

from a particular spot and angle. When the spgtéais changed, the appearance ceases.
Nevertheless, when | maintain the position andeaegen while driving, there are
chances that | continue to see mirages as | procgethe first instance, if | am new to
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that locality, | might mistake it for a water-spde@uddle, on the road and might even
exercise caution to avoid any skidding and reguiayespeed. But the moment | realize
that it is after all a mirage, | am no longer caus in that respect. | drive without that
aspect engaging my mind, even though | continigeéomirages almost upto 4 in the
afternoon on the highway.

Similar is the case with the Mukta who has knowat the perception-based prapancha is
unreal. By ‘sublation’ what is meant is: the satgebuddhi of the aropita vastu is
destroyed. It is not necessary that the aropséwvigself should go out of (perceptual)
existence. If this is not admitted and apprecidtede will be problem in explaining
various actions of the Mukta. For example, thedLsays that the Tattvadarshi, when
approached in the appropriate manner, will imgatAtmavidya to the jijnasu. If the
Tattvadarshi were to himself become non-existeah sdter the dawn of knowledge,
how is valid tattvopadesha possible, as mentiornyetthd Lord? To carry out the
tattvopadesha, the Mukta (‘Muktashcha anyAn vimgéias a part of a famous shloka:
durjanassajjano bhUyAt/sajjanH shAntimApnuyAt/shémuchyeta
bandhebhyaH/muktashcha anyAn vimochayet//) hagdrréive’ the jignasu and see him
as ‘another’, listen to his questions, doubts, @&tcl give out the teaching suitably. All
this can happen only if the perception-based wisrlémaining intact, although for the
Tattvadarshi it is only asatya. The Lord echoésittea when He says:

yadyadacaratisresthas tattad evetaro jama
sa yat prarmmam kurute lokas tad anuvartate 3.21

na me grthasti kartavyan trisu lokesu kimcana
nanavaptam adptavyan varta eva ca karma 3.22

yadi hy ahan na varteym jatu karmany atandrité
mama vartrinuvartante margyah partha sarvéah 3.23

Even though the Lord has nothing to gain by adtnipe world, yet He acts. This is the
state of the Jivanmukta. His state has been vdigebe Lord in this very chapter:

yas tvatmaratir eva sjd atmatptas ca nanavd
atmany eva ca satustastasya kryasm na vidyate3.17

naiva tasya enartho rakrteneha kécana
na aisya sarvablitesu kacid arthavyaasraya/ 3.18

anAditvAt nirgunatvAt paramAtma ayam avyayaH |
sharlrastho’pi kounteya na karoti na lipyallg13.31)
Compare the above with the following.

navadwre pure dehnaiva kurvan nad&ayan5.13
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{These set of verses too teach that the jivanmiskiten-different from Brahman, the
Lord.}

If lokasangraha, tattvopadesha, etc. are to happemerceptual world has to exist.
There is no reason for it to be believed to be laisly real by the tattvadarshi, as in the
case of Bhagavan as well. The mirage can contmbe perceived but that there is no
water there is known by the one who has shiftedatigde and position and realized the
truth but returns to the same angle/position amdicoes driving. The shift in perception
has taken place in the mind. Although the eyesrtepater there, the mind knows that
there is no water there. Similarly, although thdriyas report the world of perception,
the Mukta knows that they are not absolutely tiéth this knowledge intact, sthitaa
prajnaa, he lives in the world, nava-dvare purejankurvan na kArayan, just as the Lord
remains in His sva-Maya-nirmita body and perforcisoas, even though He is akarta,
aja, avyaya.

That the Lord sees the world as an adhyAropa, ebpresa, in Him is spelt out by
Himself in the §' Ch.

maya tatam idan sarvam jagad avyaktamrtina
matsthani sarvabhtani na @ham tesv avasthita 9.4

na ca matsténi bhiatani pasya me yogam avaram
bhitabhvn na ca blitastho manitma bhitabhivandh 9.5

The Lord’s teaching is: Even though it might appé&at the world rests in Me, by virtue
of My ‘being its upAdAna KAraNam’, still in trutht idoes not rest in Me as |, Brahman,
am only the vivartopadAna kAraNam of the world., Bow then does the Lord go about
doing His actions? It is with the knowledge thet tvorld is an appearance that He acts,
since He is akarta in truth. This is the statéhefJivanmukta. He knows that the world
is an adhyaropa in the Atman. With this firm knedgde he goes about his vyavahara,
not being bound by his actions. At the same tiime actions of a Jivanmukta, like that
of the Lord, are of immense help to the baddhasjiva

The ‘sublation’ of the world of perception for thattvavit is spoken of by Bhagavan in
these verses:

naiva kirrcit karoniti yukto manyeta tattvavit
pasyafsrnvan spsaf jighrann gnan gacchan svapdafiasan 5.8

pralapan vigan g-hnann unmgan nimsann api
indriyanindriyarthesu vartanta iti darayan 5.9

In the above verses one can see the mention oakiidhe activities of the sense
organs. The realm of the activity of the sensewsgs the world of perception. To the
Tattvavit who knows that he, the Atman/Brahmamasthe pramAtru and therefore not
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the doer/enjoyer, this world of perception is oalghow of the unreal prakriti. This is
because, as taught by the Lord:

prakteh kriyamanani gunaih karnmini sarvaah
ahankaravimadhatma karaham iti manyate 3.27

tattvavit tu mahbaho gunakarmaviblgayd
guna gunesu vartanta iti matv na sajjate 3.28

it is the prakriti’s realm which is the world of peption. As the Jnani has separated
himself from the realm of prakriti (otherwise callthe kshetram), as taught by the Lord
in the 13’ chapter:

ksetralsetrajfiayor evam antarajiianacalsusa
bhataprakritimoksasm ca ye vidur ginti te param 13.35

the world of perception is sublated. The actiatyeating’, etc., of the Jivanmukta is
quite possible in the manner taught by the Lorthewverses 5.8 and 9 above. This is one
of the instances where the Lord is teaching JivdamT he Tattvavit, mukta, is with the
firm realization that naiva kircit karoniti yukto manyeta tattvav{t never perform

these actions). The Lord is talking of these adtifor a person who is alive and not to a
one who has departed from the world. The usagieeoshatr’ pratyaya in the words:
pasyafis/mvan sgsah jighrann @nan gacchan svapafvasan 5.8

pralapan vigjan grh/iann unmsgan nimisann api5.9are noteworthy. This pratyaya
indicates a present continuous tense where even thieaction is going on, the
realization that one is not the doer is presehiie Brihadaranyaka Upanishad (IV.v.15)
gives the larger picture of this state of Jivanmuktich the Lord stated in the verses just
seen:

%pin;t!  b&hdar{ykaepin;t! ctuwaeR=Xyay> pAm< dai[m!

(yatra hi dvaitariva bhavati taditara itaram pashyati... .jighrati, rasayatc.) This is the
state of ignorance.

yC ih OEtimv -vit tidtr #tr< pZyit

tidtr #tr< ij°it tidtr #trf rsyte tidtr

#trmi-vdit tidtr #trt z&[aeit tidtr #tr< mnute tidtr #trt Spé&zit tidtr #tr< ivjanait,

(yatra tvasya sarvamAtmaivaabhUt tat kena kam pshiyghret...rasayet....etc.) which
is the state of jivanmukti.:

yC TvSy svRmaTmEva-Ut! tTken k< pZyet! tTken k< ij°et! tTken ki rsyet! tTken
kmi-vdet! tTken ki z&[uyat! tTken k< mNvIt tTken kt Sp&zet! tTken k<
ivianlya*enedt svj ivjanait t< ken ivjanlyat! s @; neit neTya=Tmag&yae n ih
g&yte =zlyaeR n ih zlyRte =s%.ae

n ih sJyte =istae n Vywte n ir:yit, ivlatarmre

ken ivjanlyaidTyuK/tanuzasnais mECeYy! @tavdre oLvm&tTvimit hae®va
ya}vLKyaeivjhar. 15.
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The Chandogyopanishat VII.24.1 too states the abows &ftt stating that the state of
ignorance as ‘alpam’. It contrasts the above Withstate of jivanmukti as ‘bhUmA'.

%pin;t!  DaNdaeGyaepin;d sYmae=Xyay> ctuivjz> off>

yC naNyTpZyit naNyCD&[aeit naNyiOjanait s -Umaw
yCaNyTpZyTyNyCD&[aeTyNyiOjanait tdLp< yae VE -Uma tdm&tmw ydLp<
tNMTYR< s -gv> kiSmNaitiét #it Sve mihic yid va n mihglit. 1.

The Jivanmukta has realized his true nature a®tieeAbsolute Chaitanyam, the All-
pervading Witness of the realm of prakriti, the ldaf perception. This nature of the
Truth/Jivanmukta is taught by the Shvetashvatanspah in the VI.11 mantra: Eko
devaH sarvabhuteshu gUDhaH.....sAkshl chetaaH kevedoinashcha...:

%pin;t!  fietafiraepin;t! ;6ae=Xyay>
@kae dev> svR-Ute;u gUF>

svVRVyapl svR-UtaNtraTma,
kmaRXy]> svR-Utaixvas>

sa]l ceta kevlae inguR[i. 11.

Although, from his point of view, the Jivanmuktaesenly the Atman/Brahman,
everywhere, yet from the point of view of the baalgilias, there is something ‘true’
happening to their benefit. The Lord says:

na karttvam na karnani lokasya sgjati prabhin
na karmaphalasayogan svablavas tu pravartat®.14

nadatte kasyacitgpam na caiva sukam vibhuh
ajfianenavrtarm jiianasm tena muhyanti jantavas.15

The Lord places the entire onus of samsara onvildgaof the jiva. The avidya-nivritti
too takes place owing to the seriousness, sin¢@etyication, application, hard work, etc
of the jiva. The role of the Tattvadarshi and ltieed is in no way insignificant. It is
Their anugraha, constant goading, teaching, eat ttigger the seriousness,
mumukshutvam, in the jiva and helps him cross saensara. Without Their being a
‘role model’, the jiva is nowhere in the path obgress.

Supposing, someone does not want to admit jivanimilet us consider the situation of
a Tattvadarshi imparting jnanam to a jijnaasu. Gita says the Tattvadarshi sees
Atman/Brahman, Bhagavan everywhere and in evenythivow, the Jnani sees This in
the jijnasu too. Since the jijnasu is Brahman/Atmahere is the need to teach him? To
avoid this situation, one will have to say: Althduthe jijnasu is Brahman/Atman from
the Tattvadarshi’s standpoint, to the jijnasu thigh is not yet aparoksha. So, the Guru
considers him a jijnasu and imparts the teachifigs is exactly the way the Lord views
the world/people. Although the entire jagat is 1aldiferent from the Lord (should we not
admit, on the basis of the Lord’s teaching, thatltbrd too sees Atman/Brahman
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everywhere and in everything?), yet the Lord haseh to teach by word and by
example.

sakth karmany avidvamso yath kurvanti blarata
kuryad vidvams tattasakta cikirsur lokasangraham 3.25

na buddhibheda janayed ajinam karmasenginam
josayet sarvakarami vidvan yuktéh sanficaran 3.26

Just because He is in a body to do this, can wéhsd the Lord is not a mukta purusha
but a baddha jiva although a Tattvadarshi? Théilissahasranama says He is:
‘Tattvavit’, and also ‘vimuktAtmA’. When the Lordan be a Tattvavit and vimuktatma
why can’t a jiva who has followed the teachinglo# tord and gained Tattvadarshanam
be a mukta while still in the body? Is the ParathArtattvam known to Bhagavan any
different from the tattvam realized by the jiva idigrsAkshAtkAra?

After all, the Lord too, in the Rama and Krishnaamations, was born from a Mother’s
womb. He too grew up from childhood to adulthodte too ate and slept. He too
experienced pleasure and pain. In the case ohiKaisHe too departed from this world
upon being injured by an archer/hunter. Was Krigthotaa mukta purusha and still a
Tattvavit while in the Krishna-body?

The Kathopanishad says:
..... Vimuktashcha vimuchyate..(11.ii.1)

Upon realizing the Truth the aspirant is liberatedmuktaH. The liberated one is never
born again — vimuchyate. The Upanishad says: upalization he lives as a mukta.
Upon the fall of the body, he does not transmigeaie therefore does not take a birth
again. He is liberated for ever.

[A possible objection: ‘The Divine Incarnations cahbe taken up for comparison with
the Jivanmuktas. ‘Can a Jivanmukta fight singleeteally like Lord Rama did when He
engaged in a combat the 14,000-strong army of Klirblshana and Trishiras in
Janasthaanam, Dandakaranya?’ This objection sidemed already in an earlier
paragraph while discussing the ‘identity’ of JivaddBrahman in the context of upadhis.]

Objection:

//If they do, then we have to either reject thelRaton that is said to have occurred, or
else reject the notion that the world of perceptias manifesting through the
attachments on a supposedly Realized person, canlated. In either instance, the
notion ofjfivanmuktiis not meaningful. //
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Reply:

As we saw above, the Lord as Sri Rama and Sri Kaishd experience pain and pleasure
in their lives. They did eat and sleep. If thasethe parameters to judge whether a
tattvavit is a mukta or not, then we have to questhe realization of Sri Rama and
Krishna and put them under the ‘supposedly Realmdons’ category. For, the world
that the Lord said ‘does not inhere in Me = na lasthAni bhUtAni’ (in other words,
‘remains sublated’) did bring pain and pleasurklito.

The shastra says: ‘na tasya prAnaaH utkrAmanti.Aparoksha jnanam and the
jivanmukti that results give a guarantee to thendtiee truth of this mantra. He knows by
direct realization of the Truth that he is amarafNadhaa. If the tattvadarshi believes
that he will become mukta only after death, thisitraais invalid, aprAmANika.
Therefore, for the rule ‘JnAnaan MokshaH’ to beetrjivanmukti has to be admitted.

The Chandogya Upanishat (VI.14.2): ‘tasya tAvadevieam...’[there is delay only till
such time as the body ceases to exist] teacheslttased state even while alive where
experience of the residual karma is admitted. Texte is no further perpetuation of
samsara after the fall of this body, in which thendjnana dawned, is clear from the
‘eva’ of the mantra.

Here is a fine verse from the Srimadbhagavatam, Prahlada charitram:

Naarada uvAcha:

nindana-stava-satkAra-nyakkArArtham kalevaram |
pradhAna-parayO rAjan avivekena kalpitam || Canto VII . Ch.1. verse

[This body has been concocted, imagined, owing to the
non-discrimination between the Supreme Brahman and Maya, the Prakriti.
What is the result of this concoction? The body is subjected to

insults, praise, honour and dishonour. [The teaching is: If one

continues to identify with the body, one will have to pay the

price....of these dualities.]

The above verse is significant in that it teacles the body is a product of imagination,
kalpana, born out of aviveka. The Aproksha jnas fieed himself from this aviveka
and realized that the prakriti-born body is not®&df as per the Gita (13.34):

kshetra-kshetrajnayorevam antaram jnAnachakshushA |
BhUtaprakriti-moksham cha ye viduryAnti te param ||

This is what is conveyed by the AdhyAsabhashya.

Therefore the body is anatma. Since his identiboawith the body has ceased, the
insults, praise, etc. pertaining to the body aenses anatma, mithya, by him.

Closely connected with the above Bhagavatam versdiave this line from the same
source:
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Ishwaro jlvakalayA praviShTo bhagavAnittfnto 3; Chapt. 29; verse 34; line 2]

Ishwara, the Supreme Self, has entered this botheiform of the jiva, individual self.
This line of the Bhagavatam teaches that the jivauth, is Ishwara. There are several
Shruti vakyams that teach that it is Ishwara Hifnelt is appearing as the jiva. For
example, the Chandogya Upanishat VL1.iii.2 saysefanjlvena AtmanA anu-pravishya
.... ' [Let me enter in the form of the soul of eantividual being ....]

ajAyamAno bahudhA vijAyate [He who is never borakés birth as multifarious
beings...] says the Purusha sUktam.

Objection: The above line of the ‘Bhagavatam’ does not nteahthe jiva is in truth
Ishwara, for, the word ‘jlvakalayA’ only means thhe jiva is an amsha of Ishwara. The
Bhagavadgita verse: Mamaivaamsho jlvaloke jlvabhittanaatanaH....of the f5h.

also clearly says that the jiva is only an amshislofvara.

Reply: Even though ‘kalaa’ has the sense of ‘amsha’skaild not be taking the
meaning of ‘part/aspect’ in both the verses aboMeere is the&shruti: ‘Nishkalam
nishkriyam shAntam...” (Shvetashwataropanishat VI\dABich says the Atman/Brahman
is Impartite. Parts/aspects in the Brahman themhpartite is inadmissibleYukti: If
Brahman were to be admitted as consisting of pegsjyould be liable to destruction
upon the disintegration of parts. So, the meanirigmsha’ or ‘kala’ is to be taken as a
reflection of the Supreme in the upadhi namelyahi&hkaranam. This would be the
correct way to see the jiva because when the @alzes his true nature as the bimba,
Brahman, the upadhi called the antahkaranam wiinmevn to be unreal and the ‘amsha’
nature of jiva is no more present. Thus, amshigtealy a figurative expression for the
Brahman available in the antahkarana upadhi c@ilad Anubhava: Vidwad anubhava
is also of the nature of ‘aham pUrNaH’ and not fahemshaH’. The Shrutis ‘aham
brahmAsmi’, ‘Tat tvam asi’, ‘Atmaivedam sarvam’ ‘@tma veda Brahmaiva bhavati’,
etc. are the authority in this regard. The dedlanatof the jnani-s in the Tatittiriya
Upanishat, for example, is also authority in ti@gard. The pUrNatva he realizes is in
tune with the description of Brahman given in thendaka Upanishad (I1.ii.11):
Brahmaivedam amrutam purastAt, Brahma pashchAtetc.’ This mantra teaches that
the ‘idam’ that we see as the world all over isenother than Brahman. This is also the
meaning of the Gita verse: abhito BrahmanirvANamtata viditAtmanAm: ‘The
enlightened Jnanins experience the All-pervadirehBran.” Brahman alone appears to
the deluded intellect as the world just like a rappearing as a snake.

That True Realization is marked by the unique fegbf ‘release’ from samsara is
unmistakable for the person who has that Realinatial that therefore such a state of
moksha while alive is undeniable -- is brought loyithis passage of the Aitareya
Upanishad with regard to the Realization of aneéxgression by Vamadeva:

/lgarbhe nu sannanveShAm avedam aham devAnAm jaminighvA shatam mA pura
Ayaslir-arakShannadhaH shyeno jvasaa niradEya@atibha eva etat shayano
vAmadeva evam uvaacha.// (l1.1.5)
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Translation: // ‘While still in the womb of my math| obtained the knowledge of all the
births of these gods. Hundred numerous citadeldiels, of iron, that is, as if made of
iron, held meThen forcefully by the power born of Knowledge | cane out like a

hawk tearing through a net! Vamadeva said this in this manner while renagnin

the womb itself.//

Objection: It is improper to say that the jivaiath is Ishwara Himself. The Mundaka
mantra (111.i.1): dvA suparna.....clearly distingueshthe jiva and Ishwara as different
entities.

Reply: While this is what appears to be the meaoirthat mantra, one has to look at the
mantra in a larger context.

Supposing a man has seen a snake in the place adtasdly only a rope is there. When
he reports to another person about his ‘sightingiake and its ‘presence’ there, he is
actually under the belief that the snake ‘is’ thelow, supposing the other person who
is familiar with that spot knows for sure thatgtanly a rope left behind by some
workers, he tries to convince the deluded persoutdbe truth.

Where is the snake?

There, in that spot.

No, it is not a snake. Itis a rope.

No, it is indeed a snake; | could not have mistaken

OK. Let us go to the spot where (you say) the sigkad verify.

So, they go to the spot; the deluded person holtliagthe snake ‘is’ there and the other
one only seemingly agreeing that it is there. Hewks that there are no ‘two’ entities
there: a ropand a snake. He knows that the illusory snake cabeaounted as another
entity after the only entity, the rope. If he sagsegorically ‘the snake is not there, itis a
rope,” as he did say, the deluded one is not gmirigke it; he is not mentally prepared to
take the truth. He is in need of further instroicti Until the further instruction is given,
by showing the truth, the instructor has to appedre in agreement; for that message is
conveyed to the deluded man by the very agreeiigg to the spot.

What we have in the Mundaka mantra cited abovarigas to this example. The Shruti
knows that there are no ‘two’ entities in the bage. The illusory ‘jiva’-bird cannot be
counted along with the Sakshi-bird. The ‘param&mgam’, the aikyam, that the Shruti
teaches in the subsequent mantras of the Munda&aishad is ample proof for the
Shruti not holding the bhokta-bird as absolutebl.fReference to the Gita 15.10 and 11
verses discussed above could be made for clarditan this point.] The mithya cannot
be counted along with the satyam. The ‘sAmyam’ mo@eid here could be understood in
the light of ‘nirdosham hi samam brahma’, ‘samamva@a pashyan samavasthitam
Ishwaram’, ‘'samam sarveshu bhUteshu... ‘ of the Bhad&ita. ‘SAmyam’ can mean
identity only for the Shruti denies any ‘other’ iythat is equal to or like Brahman:

Na tat samashcha abhyadhikashcha drishyate
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Na tasya pratimA asti (Shvetagaropanishat VI.8 and 1V.19)

The Shruti cannot in one go demolish the jiva-idgntlt accepts, as it were,
(abhyupetya) initially, that jiva is a separateitgrgntangled in samsara. So it specifies
that these are the ‘two’ birds in the body-treeac®the jiva starts ‘gazing’ at the Sakshi,
under the teaching of the proper Guru, the Guite sadhana will progress and
culminate in his gradually giving up his ‘separatkEntity and appreciate the Truth of the
secondless Unity of the Sakshi. The subsequentrasaat the ‘dvaa-suparna’ teach
exactly this.

The earlier cited Bhagavatam verse teaches thanithe:-body complex is unreal. The
ultimate message we get from the two Bhagavatasesgas: When the jiva is separated,
as taught in the Kshetra adhyaya, from the mind¢lmmanplex, what remains is One
(Supreme) Self alone; there is nothing to idergdyneone as ‘jiva’. This conclusion is
relevant in the context of jivanmukti while discingsthe ‘unreality’ of the world of
perception. The words ‘kalpitam avivekena’ of #zlier Bhagavatam verse is of
particular significance.

Why is the ‘dvA suparNa’ mantra not pAramArthika ?

The mantra occurs in the Mundakopanishat 111.3.1.

In this mantra the jiva is shown as the karma-pbhlakta, the experiencer of the fruits
of his karma. When we look at the teaching aboettue nature of the jeeva, as taught
in the Bhagavadgita, for example, we know thafitreeis not born, does not die, etc.
For an entity that has no birth at all, there caf@othe mind, prana, body apparatus (all
evolutes of prakriti, kshetram, from which one hasliscriminate oneself and become
free). It is possible to have ignorance, desicépa, karma, fruit of karma, experiencing
of the fruit etc., only when this apparatus is llde. But in this mantra we have the
jiva portrayed as not someone who is free fromhtarid death but who is in samsara.
This itself shows that the jiva as a samsari spaidrere is not the true nature of the jiva.
But everyone in ignorance experiences to be a sanmBais unenquired-into experience
of everyone is being alluded to in this mantra hedce it is only a depiction of the
vyavaharika state and not the absolute Truth ofithe

No system that promises moksha to the jiva hagSagoal the retention of the above
samsaric bhokta state of the jiva. All systemseandur to portray the jiva as free from
samsara. This is the pAramArthika state. This-esamsara state of the jiva is what is
taught in the subsequent mantras. That is onemeaky the mantra ‘dvaa suparna’ is
not the one teaching the absolutely true natutbefiva but only the depiction of the
vyavaharic state.

When the separation from the kshetram is succégstotomplished, the realization that
one is no different from the ‘Other’ bird, Parammah, is had. For, when the kshetram
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is separated, there will be nothing to finitize &ktenan and consider It to be different
from the ParamAtman.

Moreover, the mantra speaks of the ‘body’ tree wltbe two birds, Paramaatma and
jeevaatma, are perched, as it were. In the stateksha no body will be there for the
mukta for the two birds to be located. There wdlrin way of specifying two birds or
two entities the Para and jeeva Atmans. If itdklhlihat there will still be a body, then
that will be no moksha at all for the freedom frprakriti would not have been
accomplished. For this reason too, the ‘dvaa sipamagery is not absolute but only a
temporary acceptance, abhyupetya, by the Shruti.

Yet another reason as to why this can be only @géry and not the paramaartha tattva:
The mantra says the jeeva bird is busy experier@nga phala. This can happen only
in the realm of artha, kaama and dharma purustartBat in Moksha purushartha, the
very purpose of which is to free the jeeva fromehdier cycle of samsara of the three
other lower purusharthas, there will be no bhogaglyha-bhokta triputee (triad). So the
jeeva is just one Pure Consciousness freed frobvhaljja instruments and bhoga objects.
This is taught by the subsequent two mantras catimg in the ‘paramam sAmyam’.

*kkkk

In the ‘AparokshAnubhUti’ Acharya Shankara Bhagaeala says:

svaeR=ip VyvharStu au[a iyte jnE>,
AlanaU ivjaniNt m&dev ih "gaidkm!. 65.

[At all times, by all people, all vyavahara is damdy ‘with’ Brahman. Owing to
ignorance people do not realize this.* The Trgthkin to seeing all earthenware as non-
different from its material cause, earth. As thére universe is only a manifestation of
Brahman, everything, at all times is Brahman. ]

The gloss, ‘dIpikaa’, by Sri Vidyaranya Swamin te tabove verse is:

..... ajnAna-nivRttireva jlvanmuktiH na tu dvaita-adhanam. [The freedom from
ajnanam, ignorance, is what is jivanmukti and hetrton-perception of the
dvaitaprapancha.]

*[To put it in a crude manner, the teaching of @it verse: ‘BrahmArpraNam Brahma
haviH...” is what is actually taking place in all dires, without the knowledge of the
Truth of the teaching.]

The following Shruti passage (Ref.?) too teachasttie jivanmukta has eyes, etc. but is
as though without them. The Gita teachings seemnalike‘navadvire pure dehnaiva
kurvan na krayan5.13 are strikingly similar to the message of Sisuti:
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'sa-chakshurachakshuriva, sa-karno'karna iva, sa-manA amanA iva, sa-prANo'prAna iva'.
[Even though he is endowed with eyes, ears, mind, prana, etc., it is as though he is bereft of
eyes, ears, mind, prana, etc.] (Sri Bhagavatpada quotes this passage in the Bhashyam for
Brahma sutra ‘Tat tu samanvayaat’.)

The Brihadaranyaka Upanishad IV.iv.7 says:
Yadaa sarve pramuchyante...... etc.

//7. "Regarding this there are the following verses: "When all the desires that
dwell in his heart are got rid of, then does the mortal man become immortal and
attain Brahman in this very body.” "Just as the slough of a snake lies, dead and cast
away, on an ant—hill, even so lies this body. Then the self becomes disembodied and
immortal Spirit, the Supreme Self (Prana), Brahman, the Light." Janaka, Emperor of
Videha, said: "I give you, venerable Sir, a thousand cows." //

The Ishavasya Upanishad 7 says:

//Yasmin sarvAni bhUtANi...
To the seer, all things have verily become the Self: what delusion, what sorrow, can
there be for him who beholds that oneness? //

The above Upanishads convey the message that release from
desires/delusion/sorrow is what is meant by liberation from samsara. The liberated
state is experienced here, in this body itself, by those Jnanis who have secured the
aparoksha jnanam.

[The Bhagavadgita II chapter verse: prajahAti yadA kAmAn sarvAn pArtha
manogatAn...specifying the sthitaprajna lakshana is the reflection of the above Shruti
passages. This is the jivanmukta lakshana.]

Is experience a proof for reality?

In normal parlance, that is, vyavahara, it is held that what is experienced is a proof
for the reality of the experience. Since this rule does not hold good in the field of
Absolute Reality, the transcendtal realm, the Scripture teaches the aspirant to
question this rule and grow out of this misconception.

For example, all of us believe that we are born, grow, perform actions, get old, suffer
disease, experience joy and sorrow and finally die. Those who are believers hold
that we transmigrate and are born again. While this is the common thinking, the
Bhagavadgita, for example, teaches us something that is quite contrary to this
thinking. In the Second Chapter the Lord teaches that we, the Consciousness, are
never born and we never die. We are never destroyed/destroyable by any force in
the creation. In the III ch. He teaches that we are not the doers of any action; only
the prakriti, Maya, does everything. ‘The Atma is akartaa’ teach the 13" and 14"
chapters. While we think we are many, distinct, entities, the Gita teaches that the
right vision is the seeing of the One Conscious Principle in all the seemingly distinct
bodies. It censures the seeing of difference as rajasic and tamasic.

The 15™ ch. verse ‘utkrAmantam....." also proves that contrary to our experience of
an embodied life, the Truth is that we are the asanga, asamsaari Atman.
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Thus, quite contrary to our thinking that experience is a proof of reality, the
scriptures teach that this thinking is incorrect.

Objection:
Why does Tattvavada denyivan-mukti?

/[Because anuktg or liberated person, should not even be physigaésent in the
material universe, unlike the un-liberated. A parado is living in the world cannot be
said to be free of sorrow born of material contantj also cannot be said to experience
the joy of his own nature at all times. The verya@fdiving in a gross material body
entails things such as eating, sleeping, pleasutgain, etc., which cannot be accepted
in amukta

Here is a reply to the above:

The Upanishad teaches ‘The knower of Brahman ifmam’ ‘Brahma veda Brahmaiva’
(Mundaka). In the Srivishnusahasranama we hawaren'Brahmavit’, ‘AnandaH’, etc..

If it is contended that while in the gross body ¢ad attvadarshi) cannot experience the
svarupa-ananda at all times, we will have to caelihat Bhagavan, as Sri Rama and Sri
Krishna, was devoid of svarupa-ananda during the of these incarnations. If it is said
that a Brahmauvit is different from Brahman, thei# e contradiction to the Shruti
vakyam quoted above and also the absurd consequoéNcghnu, Brahman, being
different from Himself (Brahmauvit).

In the light of the above, we have to admit that Brahmavit, Jivanmukta, being non-
different from Brahman, does experience His svaamanda while in the body. The
Acharyapaada makes an observation in the TaittBlyashyam on ‘raso vai saH...(1.7):

bAhyAnanda-sAdhana-rahitA api nirlhA nireShaNA .bmanAH bAhyarasa-
IAbhAdiva sAnandaa dRShyante vidvAmsaH, nUnam brakerasaH teShAm.

/[The Brahmavits are seen to be ever-satisfied thighAnanda of their nature, svarupa,
as though they are deriving the joy from exterrgéots. These Tattvadarshis are free
from desire. Itis certain that Brahman alonénes‘tasa’ of these Jnanis. //

Arjuna u\aca

sthitaprajfiasyakbhasa sanadhisthasya kava
sthitadhh kim prabliseta kimasita vrajeta kim 2.54

sribhagadn uvaca
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prajafati yada kaman sanan partha manogan
atmany edtmana tusfa/ sthitaprajfias tadocyat2.55

The above Gita verses make it clear that the Tddinghi is called a sthitaprajna, a man of
steady knowledge of the Truth, when he is all withSelf, reveling in the joy of the
Atman. This is svarupa ananda anubhava If this state were only a temporary one, the
jnani will not be called a sthita-prajna. The pesg-sthairya would be meaningful only
when the tushti is available to him always.

In the third chapter, we have:

yas tvatmaratir eva sjd atmatptas ca ninava
atmany eva ca satusfas tasya &rya/m na vidyate3.17

naiva tasya erartho rakrteneha kécana
na d@asya sarvahiitesu kascid arthavyapsrayeh 3.18

na me prthasti kartavyan trisu lokesu kimcana
nanavaptam adptavyan varta eva ca karma3.22

In the above verses too, we have the proof of jiuakti. The Lord says that this
‘manavaH’, a human being in gross body, is alwaysdd towards the Atman bliss and
derives great satisfaction, tripti, from this syaawananda. Such a person has nothing to
accomplish in the world. What else is this if jganmukti? Here is a clear instance of
the Tattvadarshi remaining in the body and stijogimg the Svarupa ananda; there is no
need to die for this. The Lord further emphasibes this state of the jivanmukta is no
different from His (the Lord’s) own state (3.22) evhin the Lord is (also) free from any
‘kartavyam’. This freedom from ‘kartavyam’ is unduaedly the result of the Lord’s own
ever-subsisting svarupa ananda anubhava. Thaharaigt man is compelled to act is a
consequence of his ignorance of his svAbhAvika @itira is undoubtedly admitted by
all. The Jnani who has realized his pUrnatva akep of by the Gita thus:

yAvaanartha udapAne sarvataHsamplutodake |
tAvAn sarveShu vedeSHurAhmaNasya vijAnatal] (2.46)

Again compare the above with the Lord’s declaratbrlis own PUrNatva and the
consequent transcendence from ‘compelled kartaay&3v22).

sukhamiatyantikarm yat tad buddhigihyam aindriyam
vetti yatra na cadyam sthita calati tattvath 6.21

yam labdhwvi caparam labharm manyate adhikarm tata/
yasmin sthito na dikhena guraapi vicalyate 6.22
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tasm vidyad.h dukhasamnyogaviyoga yogasapjfiitam
sa ngcayena yoktavyo yogonimpacetas 6.23

praséantamanasa hy enan yoginan sukham uttamam
upaiti santarajasam brahmablytam akalm@am 6.27

yufijann evan saditmanarm yog vigatakalmaa/h
sukhena brahmagasparsam atyantan sukham snute6.28

yo mam pasyati sarvatra sarva ca mayi p8yati
tasyzhasm na pragasyami sa ca me na praasyati 6.30

The highlighted portions speak for themselves #iteine of the bliss enjoyed by the
Tattvadarshi, even while living in the body. THies®is the Greatest, verily the bliss of
Brahman. What more proof is needed to show tleastarupa Ananda is experienced by
the Tattvadarshi, jivanmukta, while in the grosdysdThe ‘sarvAtmatva drishti’ gained
by the Jnani enables him to have the Consciousrigkse Self at all times; it is never lost
to him. The last quoted verse above teaches Tris. ‘sarvatraAtma darshanam’ can be
possible only when the body is alive and the sepsa=eive the variety. This is
jivanmukti.

CONCLUSION
The core teaching of the Bhagavadgita begins fleverse 2.11:
sribhagadn uvaca

asocyan anvaocas tvan prajiivadams ca blasase
gafasin agaisims ca rinusocanti paditah 2.11

From this seminal teaching we understand:

1. To grieve for those alive and those who have depastignorance.

2. ltis ignorance because whatever happens to thbedive is happening to the
body-mind complex and not to the Atman. Likewdeath occurs to the body
only and not to the Atman.

3. The Lord teaches that the Atman is ‘na jAyate’ @relyorn), ‘na mriyate’ (never

dies).

Everyone knows that a body is assigned only & karn.

Since Atman is never born, It is different from thay; it cannot possess a body.

The Lord teaches that we are the Atman in truthrastdhe body which is not our

true self. Therefore the Lord says that to griereboth those alive and the dead

is ignorance. It is only because we have ‘takemselves to be the body-mind
that we grieve for what happens to the body-mihle Scriptures endeavor to
correct this mistake. To think that we are the bisdgnorance, ajnana, avidya.

To gain the wisdom that we are the Atman and mobthdy is jnana, vidya.

o gk
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7. That which is corrected by vidya, jnana, is ajnanagdya. The ‘we-are-the-body’
(and therefore finite) idea is corrected by thenpd am the Atman’ (and
therefore am the Infinite Brahman) .Hence the bioldg is Avidyaka. It could be
objected: What is corrected by knowledge need eatriyeal. It could very well
be anitya. To grieve for something that is anisyggnorance and this is what is
corrected by the scripture. To this the replyasitya’ by definition is something
that was not there before and will not be thererlatit is there only in the present.
That which is absent before and after is deemde @bsent even in the
intervening present. Ultimately, ‘anitya’ is naffdrent from ‘mithya’. The
following two closely connected verses of the @tall could be studied:

natraspakas tu kaunteyditosnasukhadbkhadih
aganapayinonityas tams titiksasva bbrata 2.14

risato vidyate bivo nabhavo vidyate satia
ubhayor apimgto.antas tv anayos tattvaédidhih 2.16

While the former talks about ‘anityatva’etlatter teaches the mithyAtva of
phenomena. Both the verses occur in the conteldrbéarance, titikshA.
Forbearance is on stronger ground when one redha¢she phenomena encountered
are not real and they are only appearing to beepte¥heir ‘asat’ nature when
realized brings about greater peace of mind andersrthe mind more conducive for
‘tattva dharshanam'.

8. All those who accept that the Atman is differeinfrthe body have to admit that
the body-idea is born of ignorance. Since Jnam@cts this ignorance and since
this happens when one is alive, it has to be ldigicancluded that the body-idea
is only a superimposition on the Atman. And thpesumposition goes when
right knowledge of the Atman arises. Since th@#sares do not say that the
dawn of right knowledge is coeval with the deathhaf body, and since
samsaritva is terminated by right knowledge, tlagesof the Jnani is the liberated
state, moksha.

9. Toremain in the body-idea is samsara. Sams&ata-bhokta bhava. This is
what is amply borne out by the ‘dvaa-suparna’ neaofrthe Mundaka Upanishad
and the ‘utkrAmantam shtitam vAapi....’ verse of Bita 158" ch. He who is a
samsari is called a jiva.

10.The Lord teaches that the Atman is akarta-abhokterefore the Atman is not a
jiva, samsari.The Jnani has discarded the body-ldedas thus freed himself
from samsara and is therefore a mukta.

11.That such is the case is taught by the Lord invédrees: The jnani knows that he
is not the doer/enjoyer ‘naiva kinchit karomi...’ewshile the sense organs are
operating, ‘pashyan, shrunvan, etc.’ This is sgithie Shruti vakyanisa-
chakshurachakshuriva, sa-karno'karna iva, sa-mamA iva, sa-prANo’prAna
iva'. [even though he is with eyes, ears, etcislas though without them.’]

12.1n the said Gita verses: naiva kinchit karomi.... ltleed is teaching that the
world/body that is sublated by samyagdarshanamcwaiitinue for some time till
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the fall of the body. This is called: bAdhita-anittv. The bodily functions and
interaction of the senses with the objects willtoare due to the past momentum
but the Jivanmukta himself will remain disassoddtem them. This is what is
conveyed by the words: pashyan, shrunvan, ettieoGita.

13. Since the Jnani’s identification with the body lsaased, he is actually ‘asharlri’.
This is said in the Chandogya Upanishad (VIII.12'43hrlram vaa va santam na
priya-apriye sprushataH’ [That which is bereft otly-identification is untouched
by joy and sorrow.] Being afflicted by joy and smw is samsara (ref: dvaa
suparnaa). Freedom from joy-sorrow is what mokshparamam sAmyam.

14.The Brihadaranyaka mantra (IV.iv.13) ‘Atmaanam cligéinlyAt ‘ayam asmi’
iti pUruShaH, kim icchan kasya kAmAya sharlram aaunjvaret’ is relevant in
this context. ‘If a man knows the Self as ‘I ansththen desiring what and for
whose sake will he suffer in the wake of the body®&sire for attaining
something and avoiding something is what is denbyesmsara. When
someone transcends this by right knowledge, theexion with the body-idea
ceases. The right knowledge gained is that of gogi¥Natva. This state is called
‘tripti’. When a person has no desire born ouigobrance, he is stated to be
sated completely. Swami Vidyaranya writes onedhlpter of 298 verses in the
Panchadashi under the title “Tripti Deepa prakardrexpounding the deep
purport of this mantra. The Gita too teaches tiatInani is ‘nitya tripta’ and
does not depend on anything in the world. Thisaiked Jivanmukti. That the
‘svarUpa Ananda’ is experienced by the Jnani (wWiviag) is also borne out by
the Gita.

15.To put the whole thing in a nut-shell: (a) freedisom samsara (b) experience of
tripti and (c) experience of svarupa ananda whrettlze hallmarks of moksha
can be had while the person is alive. The Shsatijti, yukti and vidwad-
anubhava are all pramanas for this. If someonstouns/denies Jivanmukti it is
evident that: (1) he has not understood the puddite moksha shastra (2) has
not had genuine Aupanishada advaita Atma sAkshAtkdivan mukti is an
undeniable fact of experience to the one who hdghmadirect realization of the
Atman/Brahman. Says Bhagavatpada Shankara inftasiyam on Brahma
Sutra (IV.1.15):
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/lapi cha naivaatra vivaditavyam brahmavidA karckliam sharlram dhriyate na
VA dhriyate iti. Katham hi ekasya sva-hrudaya-paggm brahmavedanam
dehadhAraNam cha apareNa pratiksheptum shakyatei-Smrutishu cha
sthitaprajnalakshana-nirdeshena etadeva niruclyate.

[Furthermore, no difference of opinion is possitdge as to whether or not the
body is retained for some period (after enlightentnby the knowers of
Brahman. For, when somebody has the convictidnsiteart that he has realized
Brahman and yet retains the body, how can thissioéed by anybody else? This
very fact is elaborated in the Upanishads and &nmithe course of determining
the characteristics of a sthitaH prajna (the masteddy knowledge of the Truth)]

a-prajna or asthita-prajnatva is samsara. Sthitajpatva denotes moksha from
samsara. The Lord speaks of the Sthitaprajna kakab of a mukta who is still
alive.

It would be pertinent to question: What preventatvadarshi from realizing that
he is a mukta? If he says/thinks that since tlty li®alive he is not (yet) a
mukta, then it is evident that he has not thetrue realization. For, realization
of the Truth frees him from samsara instantlyhdfthinks the fall of the body
only will give him true moksha, he is yet to halie torrect realization of the
Truth. Sri Shankaracharya has raised the objecti@rg similar to the ones
contained in the ‘TattvavAda’-criticism of the Vede view of Jivanmukti, and
answered them in the Brihadaranyaka Upanishad Bhdgshthe mantra: 1.iv.10
where occurs the Mahavakya ‘aham BrahmAsmi'. Thisd be read on pages
114 onwards, especially page 116, in the Engleshstation by
Sw.Madhavananda published by Advaita Ashrama.

The unmistakable Freedom from samsara, Moksha/Mdikéctly experienced by
the Aproksha Jnani, even while alive, as broughimthe Aitareya Upanishad,
immediately upon obtaining the Jnanam is the imowettible, undeniable
Upanishadic Proof for Jivanmukti. If someone wias ho such personal
experience of being freed from samsara/ajnanansidered to be a Tattvajnani
(who may or may not attain moksha after death)Tditévajnanam had is
guestionable. For, the very infallible nature ohgme Tattvajnanam is its
immediate fuit of clearly experienceable freedom.

‘While still in the womb of my mother | obtainedetfiknowledge of all the births
of these gods. Hundred numerous citadels, bodfesyn, that is, as if made of

iron, held meThen forcefully by the power born of Knowledge | cane out

like a hawk tearing through a net. Vamadeva said this in this manner while
remaining in the womb itself.// (11.1.5)

The above quote is also ample proof for the faat tihe teaching of Moksha is
verifiable even while living by one who gets thadam. If jivanmukti is not
accepted, one has no certainty in the occurrenteedfuit of Moksha taught by
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the Upanishads. It is always a ‘he may attain rhaksfter death if ....conditions
are fulfilled’. Surely this sorry state of affaissnot prevalnt in the Upanishads.
Mokshashaastra is a Perfect Verifiable Sciencargavo room for uncertainty,
doubt, etc. That is the nature of the PramANadae Upanishads.

Yasya prasAdAt ahameva VishNuH maiyyeva sarvarkgpitam cha |

Ittham vijaanAmi sadAtmarUpam tasyAnghri-padme tsatanamAmi ||

SrlsadgurucharanAravindArpanamastu

Om Tat Sat



