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Knowledge does not require a knower. This is an important understanding. Knowledge requires a
means of knowledge, vastu and buddhi and alignment there of. Once aligned knowledge takes
place.

If the knowledge is para vidya, knowledge of the svartipa of the knower, truth of the pramata ‘I am
pirnam - jiianam’, the knowledge takes place and I remain. Obviously no further action is required.
Irrespective of the limitations assumed by the knower prior to this knowledge, I remain ptirnam —
jianam. The knower then has to proceed to remove all prior ideas through mananam (analysing and
eliminating all contra opinions about self) and through nididhyasanam (meditation on the meditator
‘ptrno’ham,” bringing up in the seat of mediation all the discussion leading to jianam deliberately
thus removing all the viparita jidanam by abhyasa) till I claim completely ‘T am ptrnam.’

Except this every other knowedge is aparavidya, gathered through all known means of knowledge,
pafica pramana. Swamiji says, even this discussion arriving at the need for the sixth pramana and
also about epistemology is aparavidya only.

For knowing the truth of the knower, svariipa of the pramata, another pramana other than pafica
pramana is required. Since the very definition of this pramana is what is not available by other
means of knowledge this pramana cannot be scientific, as science falls within the realm of pafica
pramana. If what is told in Veda is verified by science, then what is told in Veda is only anuvada, not
the visaya, subject matter of the pramana. We have to look for anadhigatavam, what is not available
for other pramanas all the way for Veda, Vedanta to be a pramana. What cannot be contradicted,
abadhitam is Veda, as it is not available for other pramanas. ‘Sabdebhyah jatam, $abdam,
pramanam, apiirvata, phalavat arthabodhakatvam.’

Sabdatvat paroksah jiianam, there is one argument, for various sadhanas and sadhyas, means and
ends in karma kanda. At the end of Veda, a mumuksu goes to teacher and asks, “please teach me
what is Brahman.” Jagat karanam brahma aham asmi iti aparoksa jiianam is the teaching. That is the
svartipa of Brahman and atma.

Karma and karmaphala are indirect knowledge, knowledge it is called because of pramana. They are
not within the five means of knowledge. It is indirect knowledge only if we have §raddha in Veda as
pramana; otherwise they are belief systems, not verifiable, adrsta. Even the pafica pramanas are
given and there is order in everything that is possible through the pafica pramanas, drsta phala.



All-knowledge is I$vara. Without the interference of the pafica pramanas, the knowledge that is
received by rsis is called apauruseya jiianam. Nisvasitena given to rsis is called arsha vidya.

Satyam param dhimahi — Bhagavata’s first words, no connection, we have to find the connection.
The truth is not S$abda vacyam, but prakatita, the listener is the meaning of all these words, see the
advantage on the part of the teacher. ‘"Mauna vakya prakatita param brahma tattvam nidhanam,’
where the words stop, is maunam. The meaning of the word is the student, prakatitam.

Sabdam jfianam paroksam bhavati, since it is not born of pratyaksa. This is the contention. This is
answered by the analysis that this knowledge through Sabda is paroksah only when the object of
knowledge is away from you. We do not need a pramana including Veda to know that I am, I exist,
pl. note. Therefore only one thing in the jagat that does not need a pramana to know is just ‘I am, I
exist’. Even our ignorance for us to know we need saksi pratyaksa. So Veda, Vedanta pramana also
only leads us to better understanding through ‘neti, neti” what our svartipa is not, that is paroksah,
and also by reasoning, sruti anukiila reasoning. Finally we arrive at aparoksah anubhiiti svartipam,
svatah pramana, explained by dasama drstanta. Neither pratyaksam, nor paroksam, nitya
aparoksah, self — revealing not born of pramana, yat vaca anabhyuditam yena vak abhyudyate tad
brahma tvam viddhi. Na udeti na astam yeti, vrddhim na yati, ksayam na yati, svayam vibhati.
Nitya here is never paroksat any time, asmat pratyaya visayatvat, brahmatvam asti. Yato va imani
bhiitani jayante, yena jatani jivanti, yad prayanti abhisamvisanti iti tad brahma iti, jagat karanam
brahma aham asmi iti. So the attitude towards Vedanta pramana is very important, based on the
Sastra, should be total sraddha. The pramana must be handled deftly by an acarya from the
sampradaya, sampradayavid. Therefore knowledge unfolded by Vedanta &astra is always
aparoksam. Therefore the teaching should be such that it acknowledges this fact, then teacher’s job is
just make you own the knowledge.

The conscious being is cognitive, will, choice come later; open your eyes, you see; for what you do
after seeing, will comes in. Sometimes people respond spontaneously or impulsively depending on
the person. So the cognition reveals something basic about a human being. The cognition can also
depend on the defect on the eyes or poor light or if the mind is not with the eyes. Pramana is highly
truthful, as true as the object is, vastu tantram. Pramana operates without interference from pramata.
Prior judgement by the pramata, prejudice interferes with pramana tantra. Intuition is not pramana.
Knowledge in keeping with what you know already is called pratyabhijfia.

Pramana does nor brook option. The whole being, pramata, object, indriya, buddhi are aligned,
without interference from pramata is called total surrender to pramana. I am a mortal, limited,
duhkhi is not pramana prapta, it is avicara dosa. Sabda, words of éruti are pramana. So the words
have to reach me, the meaning has to be understood, understanding here is the very nature of
pramata, svartipa of atma. It is not the pramata, the knower is sitting there and looking at the
meaning of the words because he is the meaning of those words. The pramana says you are
Brahman, satyam, jianam, anandam. The self-evident being, atma becomes the very meaning of the
words satyam, jianam, anandam, Brahman.



This has to be understood. Therefore ‘gurumeva abhigacchet, Srotriyam brahmanistham.” So the
entire $§astra vicara is to understand that I am the meaning of the words “satyam, jiidnam, anandam,
Brahman.” So total surrender to the sampradaya, the guru, the pramana is necessary. Guru upadista
Sastra is pramana. One who has received the knowledge through the sampradaya is called $rotriya.

Vedanta pramana has phalavatvam, whereas when you open your eyes, you may see many things
which are not phalavat. Veda pramana being deliberate pramana has always phalavatvam. Vedanta
pramana does not require science to validate. The laksana, meaning implied by the words, excludes
every other meaning of the words. ,Vedanto ndma upanisad pramanam.’ ,atmanastu kamaya
sarvarh priyarh bhavati,’ — the pleased self atma is the most sought after, everything else is sought
or kept away only to remain the pleased self. The pleased self atma has to be discovered, seen for
sure, the pramana whose object is ,atma- the pleased self" is to be listened to, doubts removed and
all viparita bhavana to be removed.

Jagat karanam brahma tvamasi

Madhvacarya says atattvamasi - ,tat satyam sa atmatattvamasi' is read as ,tat satyam sa atma
atattvamasi.' Why should $astra tell that, which we already have as a notion. We do not need an
independent pramana (Veda pramana) for that.

Then tattvamsi is read tasya tvam asi, one belongs to Brahman; there is nothing other than
Brahman, you are part of it, the wave belongs to the ocean and is not the ocean. This also does not
need an independent pramana because that we as individuals belong to the larger set of bones,
blood..etc; elementals belong to the elements; this is already available through other pramanas.

Advaitam - the truth of Brahman is the truth of atma, satyam jianam anatam brahma, (tasmat
etasmat atmanah) the meaning there of can be seen aparoksena and then jagat has to be neccessrily
mithya because karyam karanat abhinnah. Karanam being acintyam, artipam, abhinna nimitta
upadhanam, karanam is satyam, karyam is nama, rtipa mithya, word and meaning, all-knowledge,
the order of orders, (yatova imani bhttani....) available for transaction, both events and activities are
nothing but namni namani. This is the vision. This being pramana need not be validated by another
pramana but should be abadhitam, not to be contradicted by other pramanas and no internal
contradiction. That is pramana laksanam, svatah pramanam, object being self, self has to validate,
like even the eyes have to validate eyesight, especially what the pramana conveys is self-evident
you. This is very important.

The pramana is in the form of words, mantras. Each mantra is meaningful only when the vision of
all mantras is there. All mantras can be studied one by one only. So there is anyonya asraya, that is
why ,gurumevabhigacchet.' This guru would have got from his guru, paramparaya tracing back to
,sadasiva samarambham $Sankaracarya madhyamam asmat acarya paryantam vande guru
paramparam." The source of every discipline of knowledge is I$vara. In every piece of knowledge
we only scrap-off some ignorance, the knowledge is already there. All-knowledge-consciousness is
Isvara. Improperly handled pramana can do harm, therefore $rotriya is required.



Kena upanisad Introduction:

Veda has a commitment to reveal jiveSvara aikyam. The method employed by the $astra is to prove
effect is not separate from cause and the cause is not separate from me. This is the only method that
can give a person sarvatma bhava, which is the truth, aham idam sarvam; this is purely a vision, it is
not a process. The other pafica pramanas are good for getting by for the confused person. They do
not say there is duality. The pramanas reveal what they have to reveal, that’s all. None of them tells
dvaitam is satyam. You conclude blue sky, eyes do not say that. They only give sensory data and al-
low you to make inference. These pramanas do not have any clue to reveal the svariipa of the
pramata. The final tatparyam is oneness is the reality. The oneness is revealed by the upanisads, Ve-
danta. Tasmin eva samanvayat, siitra. Even karma kanda addresses a person to say where he is, by
pointing out that there is adrstam, you have choice to do or not to do, by common sense you know
what is right or wrong, referred to as conscience, common sense based values, etc. The person takes

himself to be a wanting person. This is the setup.

There is every possibility for going against common sense dharma. ‘Gahana karmano gatih.” So the
Veda addresses the person where he is in the setup. It guides you to sukrt, avoiding papa and
gathering punya; it tells you it is not worth going against dharma, that gives you space, creates a
possibility for viveka. It tells possible drsta phalam by doing adrsta karma, anadhigatam karma,
adrsta phalam by doing known, drsta karma. By revealing this, $astra releases the person from the
hold of raga dvesa, makes one a responsible person. It helps one grow. We have to deliberately
follow dharma, so that I will grow and one day I will spontaneously follow dharma. In our own
self-esteem I have to pass as a person. So dharma becomes mukhya purusartha. Karma kanda gives
us that, makes us sukrt. Even mantras in karma kanda also reveal jagat is I$vara, so non-duality

walks in. Any normal thinking person can find out the whole Veda is pointing to non-dual vision.
Nature of Brahmajfianam as explained at the end of Kenopanisad

Swamiji explains the Yaksa as avatara, bhagavat maya, vastu has not undergone change. He says the
whole srsti is like this, born of, mayaya; an avatara is an appearance, without having the compulsion
of karma, having kartrtvam; if a person has kartrtvam, earned punya papa, one is born, this is called
janma, vrddhi, not an avatara. The appearance of an effulgent being like Yaksa, we call avatara,
appearance for a job, ams$a, the appearance has upadanam, result of some kind of prayers, vayu,
agni, Indra have earned some kind of punya, the blessing is the apperance of Uma (h is Siva, Uma

is akti of Siva) here Uma is jiiana Sakti. Sa Uma $rutih uvaca. ,Yaksa you saw is Brahman."

Vidaficakara — gained knowledge. From upades$a alone even Indra understood, not by himself, na
svatantryena. Vayu, agni devata are more blessed because they went near Yaksa and held talks with

him. Indra is most blessed because he got the teaching.



Anyan devan ALY TET came to know that later. The upanisad presents that the whole thing
happens like lightning — the Yaksa coming, and going - upama upadesah(verse 4.4) Brahman being
what it is there is no upama, niripamasya brahmanah, upama adesah(3 matra) — analogical
teaching. Vidyut is prasiddham like vidyut. It is known but you can’t see. Drstanta is drsta
sadrSam. (Amrtam is $rutanta.) Because of this, tiro bhiitam brahma devebhyah, sakrt (one time)
darsayitva. Tejah iti adhyaharyam, vidyotitavat (311 % 8d). Another example is just like blinking,
wink of the eye. The Yaksa came and disappeared for Indra. All the devas experienced Yaksa, but
they did not get to know( that much alone is the example, it went off in a flash) vastu, upadesa
alone gave them jiianam. The understanding also is a vrtti happens and goes away, the vrtti also
goes away in a flash and only pratyaya remains. This vrtti that is obtained by the upadesa
‘tadbrahma tvamasi” is akhandakara vrtti, the vrtti which does not recognise knower-known-
knowledge difference. So in keeping with the appearance of knowledge is the Yaksa appearing and
leaving in the upanisad example. Ajfiana nivrtti is the flash. That is like lightning, that is the
upadesa.

Etat brahma manah gacchati iva. When you contemplate upon Brahman, Brahman ‘taukate iva,
visayi karoti iva,’ not available for objectification. Sabda is very important, satyam brahma. You are
the meaning of satyam. If all other relative meanings are negated by enquiry, then for the informed
person, the sabda satyam is good enough to be the meaning. Therefore manah Sabda gacchati iva,
Sabda anuviddha savikalpa samadhi, an absorption with the word, you become the very meaning
of the word. Sanakadi rsis were taught by daksinamdartih maunena. You begin with the word
vacya, gacchati iva, arrive at the laksya.

Satyam param dhimahi — Bhagavata’s first words, no connection, we have to find the connection.
The truth is not S$abda vacyam, but prakatita, the listener is the meaning of all these words, see the
advantage on the part of the teacher. ‘Mauna vakya prakatita param brahma tattvam nidhanam,’
where the words stop, is maunam. The meaning of the word is the student, prakatitam. ‘Sadguru
sumukha kamalodbhiitam bhavaye paramatmanam’ - sumukha kamala are the words from the
guru, their meaning are the fragrance, not visible, laksya, paramatma is like that.
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