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Preface
It was the grace of Īshwara and our Guruparamparā due to
which I chanced upon this short but beautiful work of our H.H.
Swāmī Parijn͂ānāshram III. Though I started reading it casually, as I
proceeded, I was struck by the depth of H.H. Swāmījī’s knowledge
of our scriptures. He had interpreted some of the most difficult and
terse Vedāntic concepts so simply and beautifully that I could not
keep the book aside till I completed it.

When I shared my views with H.H. Sadyojāt Shaṅkarāshram
Swāmījī, He was as inspired as I was, and gave me His wholehearted
blessings to go ahead with this work. In this work, I have tried to
present H.H. Shrīmat Parijn͂ ānāshram III Swāmījī’s thoughts as close
as possible to those conveyed in the original Koṅkaṇī version
(written in Devanāgarī script) with translations and explanatory
notes in English on the deeper Vedāntic truths expressed there. I
consider this opportunity to attempt this work as a Sevā to our
revered Guruparamparā of Shrī Chitrāpur Math.

Hānva-Āmmi was written when Swāmījī (henceforth, Swāmījī
will refer to H.H. Shrīmat Parijn͂ānāshram Swāmījī III throughout this
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work) was in Ṛshikesh in 1977 wherein, He narrated the story of the
Self (Ātman) in its pristine form and the same Self manifesting as an
individual body-mind complex (Jīva). While talking about the Jīva,
He chose to easily weave the story of Ādi Shaṅkarāchārya who was
considered to be an Avatāra of Lord Shiva Himself. The whole
narration is in first person which enhances the poetic and lyrical
beauty of the text. Swāmījī navigates across the narrations of the
Ātman to Jīva with such ease that unless the reader is very alert,
one would miss these nuances. Swāmījī’s mastery over the Koṅkaṇī
language is amazing. Every word is carefully thought about, simple,
lyrical, apt and not a single word seems superfluous or out of place.
Swāmījī’s mastery over the material world and His commitment to
leading the shishya-s to the Ultimate Truth is subtly and gently
revealed in this first person narration of Ādi Shaṅkara’s life hence a
“Sadguru” (सत ् प्रकाशयते इतत सद्ग ुरु:). I consider this opportunity to
translate this text into English with specific explanatory notes on
the Vedānta vichāra portions of the text as a blessing from our
entire Guruparamparā and pray for Swāmījī’s guidance at every
step.

Latikā HebĪe pāchī, in her book Swarṇasmṛti, has described in
detail the dṛshṭānta which prompted and motivated Swāmījī to pen
this work under the pseudonym Shrīharsha. The original manuscript
in Swāmījī’s own handwriting was offered to H.H. Sadyojāt
Shaṅkarāshram Swāmījī in 2014 which is also a part of this e-book.
The manuscript appears to have ended abruptly in December 1977
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and I have attempted to translate and comment only on the original
work made available to me.

I sincerely wish and pray that we find the remaining chapters
of the original manuscript for the benefit of all sādhaka-s and
jijn͂āsu-s on their spiritual journey.
NOTE:
The regular font is the translation from Koṅkaṇī of Swāmījī’s exact
words as in the original text, and the parts written in italics are the
explanatory notes on the Vedāntic concepts detailed by Swāmījī.
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slowly woke up to the chanting of rudra-prashna, coming
from a distance. It seemed beautiful and lilting like silently
flowing water. I found Myself gradually slipping out of that
state of total oneness with My own self, where there was
nothing else but Myself alone. I found Myself slowly
dragged into the world by Māyā. I was now slowly getting that
awareness of My individual self. I was slowly sliding into the thought
world.
Notes:
In these few initial paragraphs, Swāmījī is talking from the point of
view of Ātman.
The scriptures describe three states of existence for the Jīva
(individualized consciousness with a body-mind-intellect complex). In
the deep-sleep state, the individual mind and all other sense organs
fold up and the sleeper experiences that one-ness with Ātman. The
whole world of objects disappears in this state. When the individual
wakes up, the folded-up mind with all its instruments like the organs
of perception and action (jn͂ānendriya-s and karmendriya-s) wake up;
just like an umbrella opened. Once the individual wakes up, this
waker is completely enveloped by the world of objects and his own
mind-body complex which is the natural consequence of Māyā.
I am now smelling the fragrance of flowers by my organ of
sense of smell (ghrāṇendriya) and as this fragrance is experienced,
I am aware of that “I” feeling spreading throughout my body.
Slowly, this “I” feeling is giving me an awareness of an identity for
myself - in this otherwise inert body. That Ātmā which I have been
- in its most pristine form for eons, beyond confines of time and
space in its unmanifest form is now manifesting itself as this very
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body-mind and at the same time marking its presence felt as “I am-----I am------ I am” all the time.
Notes:
The scriptures ‘Sṛshṭi Prakaraṇa-s” in all the Upanishad-s talk about
the sat-chit-ānanda brahma/ātmā exists by itself in its pristine form
without a second (Chāndogya Upanishad chapter 6). At the time of
creation, this very Brahman with the help of its own power, Māyā,
manifests into myriad life forms and also the entire objective world.
The scriptures explain that Brahman is the very material and the
intelligent cause of this universe (Taittirīya Upanishad 2-1,
Bṛhadārṇyaka Upanishad 1-4-7, Brahmasūtra 1-1-2). However, this
basic cause of the universe Brahman remains untainted and remains
without undergoing any change. It gives the very existence,
consciousness and fullness to the entire creation. This is explained in
detail in Bhagawadgītā Chapter 7 most important shloka-s here
being 7-4, 7-5, and especially verse 7 which talks about Brahman
being like a thread passing through each and every object in the
universe.
Oh! It is the same earth pervaded by inert molecules; it is the
same water a little less gross than earth and having the capacity to
spread, with its unique soft feel and taste. I can see the same
sunlight shining for the last million years as if mocking those people
who do not believe in the existence of God and at the same time
nourishing every object in the creation. Now I am feeling the same
air, not available for sight but making its presence felt by its soft
touch and keeping every living being alive. Oh yes! It is the same
space pervading the entire creation and still freely available. I had
long back transcended these five elements one after the other and
become one with that Māyā who was projecting this ephemeral
world of objects.
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Notes:
Swāmījī here is talking about the five elements or pan͂chabhūta-s as
they are known. The scriptures talk about the order of creation where
Brahman with its inseparable Māyāshakti manifested first as space
and time. From space, the other five elements were born one after
the other in a sort of cause-effect manner. (Taittirīya Upanishad 2-1,
Bhagawadgītā 7-4). The Upanishad-s also talk about how a knower
of the Truth has to travel back in the same order to realize his ātmaswarūpam. This is called as kārya-kāraṇa pravilāpana explained in
great detail in the Brahmānandavallī of Taittirīya Upanishad- 2-8 and
also in the Kathopanishad 1-3-10, 11.
I am capable of doing anything and not doing anything either.
This is the miracle of My existence. I can be the cause of the act of
My own Māyāshakti in the process of creation and at the same time
be totally unaffected, untainted by it. Veda-s and Upanishad-s call
Me the cause of this entire creation (Jagadkāraṇa Brahma), at the
same time say I am ‘not this--- not this’. Being the very lifeline
lending existence and consciousness to the handiwork of Māyā, I
am still untouched by the very creation, content and happy in my
own true nature of sat, chit and ānanda.
Notes:
Here Swāmījī is talking as the very Ātman itself. Though the scriptures
give Brahman the status of the creator of creation, they clearly
indicate that Brahman is a vivarta-nimitta-upādāna kāraṇa where
the cause manifests itself as effect without undergoing any change
in its basic nature. The very same Upanishad-s at the end while
instructing an advanced mumukshu totally releases the same
Brahman of even the cause-ness. This is an important methodology
adopted for teaching the Upanishad-s called the AdhyāropaApavāda Prakriyā of teaching.
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I am totally uninvolved, detached from everything, still I
pervade the entire sentient and non-sentient universe totally. I am
in and through the whole world of objects, like the warp and woof
in a cloth. Yet, I am the very substratum of every name and form.
Being the very substance of every name and form, I manifest as the
variegated universe.
From this state of wholeness- oneness, I am as if waking up to
the sounds, sights, touch and smells of this world picked up by the
sense organs. As I awake from this deep state of Samādhi (one-ness
with the Self), I am aware of the slowly unfolding manifestation. I
am manifesting as a Jīva with all its past impressions, just like fumes
slowly arise and take different shapes from an incense stick.
Notes:
According to the Upanishad-s, Brahman is one and only support of
the entire manifest universe. In any object we see five aspects:
existence, awareness or consciousness, happiness, name and form
(Dṛk-Dṛshya Viveka, verse 20.) The first three of these are the very
nature of Brahman and the latter two belong to the objects of the
world. However, in our preoccupation with the name and form, we
just do not see the very support of the universe. Is it not the līlā or
sport of Brahman? The very same Brahman manifests as a Jīva,
acquiring a body-mind-sense complex based on the previous
impressions and my previous actions (karmaphala).
In the coming few paragraphs, Swāmījī talks about Himself as a Jīva.
As an infant who feels the universe in his own way. His utter
helplessness, total dependence and surrender to the mother are
expressed beautifully. Swāmījī expresses all the emotions and
feelings that an infant goes through!
I was a tiny infant then. My mother was nourishing me not
only with milk, but with it she was filling my entire being with love.
She was not able to keep away from me even for a few moments.
11
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She would forget herself in taking care of all my needs. Feeding me,
bathing me, cleaning me, applying the pūjā-prasāda on my body,
singing lullabies to make me sleep and if I even stirred slightly in my
sleep, patting me back to sleep gave her a unique sense of
happiness in spite of being physically tired by her daily chores. I
could easily see this contentment on her face.
Her face though dark was lustrous. There was that bright
mark on her forehead which made me very curious. It resembled
the shining moon on a clear dark night. She had her sārī draped on
her head which always intrigued me. I would try to pull it with my
little unsteady hands and she would say … ‘No—No darling’ and
drape the sārī back on her head. At times, I could see her face turn
serious as she fed me and I would just drift off to sleep.
The moment I drifted off to sleep I was aware of another
face…and yes, I remembered that face which came frequently on
the screen of my mind. Its broad forehead was prominent with ash
smeared on it---bright eyes---extreme compassion in those eyes
was looking at me. Black beads adorned his neck. His prominent lips
were uttering “Oṁ Namaḥ Shivāya---Oṁ Namaḥ Shivāya”. The very
same lips would kiss me with love and compassion. I felt the same
compassion and love in this face as I did in my mother’s. Gradually
this face faded away in a few days. I never saw this beautiful,
compassionate face ever again.
Notes:
It is said that infants and young children dream of the impressions
(vāsanā-s) of their past lives, till their minds are able to record the
fresh impressions of the present life.
The day that face disappeared from my mind, I saw for the
first time my mother also crying like me. When she cuddled me and
wet me with her tears, I was not able to express anything. But I
12
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remember sobbing and clinging tightly to her which made her shed
more tears. Slowly I fell asleep clinging to her.
Even then, I was experiencing two distinct worlds. I can name
them as the outside world (in the waking state) and an inside world
(during sleep/ dream states). Once I slipped into this private word
of mine, I did not experience anything from the outside world.
Strangely I was able to know everything in this small private world
of mine. I was able to talk without actually talking, see without
actually seeing with my eyes, feeling everything without my body,
listening without actually listening. The reality of that inner world
of me was totally different.
Notes:
Shvetāshvatara Upanishad verse 3-19 describes Ātman being a
mover without hands and feet, a seer without eyes, a hearer without
ears. Kenopanishad verse 1-2 describes the very same Ātman as the
eye of the eye, ear of the ear, speech of the speech and breath of the
breath.
Bṛhadārṇyaka Upanishad talks about the state of being absorbed in
one’s own true self (Ātman) where it says that a thinker becomes a
non-thinker, a listener a non-listener, seer a non-seer, doer a nondoer, mother a non-mother (tatra mātā amātā bhavati, pitā apitā
bhavati, mantā amantā bhavati-----etc). At the same time, He knows
everything, absorbs everything because He becomes everything. He
does not need any instruments of knowing due to the state of
sarvatvam that He is.
In this paragraph Swāmījī talks about Himself as an infant who is in
its ātma-swarūpam most of the time. This kind of back and forth
smooth transition keeps going on till the infant develops its own clear
separate-ness or individuality which we call “ahaṅkāra”.
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Among the golden peaks, a place known as Kailāsa was My
own empire. This place was sacred and pure due to thousands of
years of My penance. In that empire were countless people who
were seriously devoted to Me. The best among them - Nandī, was
my most trusted confidant and remained very close to me, taking
care of all my needs. My sahadharmachāriṇī (dharmapatnī) Umā
took utmost care of home with a sense of extreme dedication and
devotion. There was nothing lacking in her home-making task. Her
beauty was indescribable. Her large eyes whose corners reached
almost her ears made my well known three eyes look dull. That
moon on My forehead was nothing compared to her beautiful face.
It looked as though her face darkened that moon on My forehead.
Her long dark hair fell in cascades up to her ankles, as if making the
ground on which she walked sacred! I always had her sit on my left
lap and her presence would make me forget myself.
Notes:
The scriptural concept of Shiva-shakti, Ardha-Narīshwara concept is
being explained here. Sāmbashiva (Shiva with His Māyāshakti) are
closely associated in the task of creation of this world. In spite of
Māyā being almost integral to Brahman, (represented here as Shiva),
He is not affected by the handiwork of Māyā. Scriptures explain that
Māyā-sahita Brahman (known as Īshwara) caused this entire
manifest Jagat to appear as it is. Māyā is the basic, matter principle
also called Prakṛti, who projects herself into the variegated world
borrowing existence and consciousness from Brahman. This, very
Māyā causes confusion about one’s own self in a Jīva, but cannot
affect That very Brahman who is the support (adhishthānam) of
Māyā also. Lord Kṛshṇa says this in Bhagawadgītā—I appeared
keeping My Māyā under My control (Bhagawadgītā 4-6, 7-4, 7-5, 76, 7-7).
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Swāmījī here dramatizes the Shiva-Shakti or Brahman-Māyā concept
in the form of a dialogue between Shiva and Umā.
“My Dearest One, when I am in Your presence, is it
appropriate for You to be totally engrossed in Yourself?”
To this question, I was about to answer Her with my eyes half
open and saw Her slowly slip out of my lap as if She did not wish to
disturb Me from My meditative state. I held her slim waist and drew
her closer to me. Enjoying her closeness, I whispered to her, “Dear
One, that fullness and bliss I get in self-absorption in Your presence
is not there even when I am fully absorbed in Myself”. Thus, I would
get completely absorbed in her, yet remain unaffected. Yes, this
state was there even before I manifested into this world.
Notes:
The Ardha-Narīshwara concept is well known in our scriptures and
purāṇa-s. Shiva as the intelligent conscious principle, all knowledge
is the intelligent cause of this universe, known as Nimitta kāraṇa. The
matter principle or Shakti, also known as Prakṛti or Māyā—the
material cause of this creation is such an integral part of this
conscious principle without which Brahman is not able to do anything
(Saundarya Laharī verse 1).
They are presented as inseparable spirit-matter combination.
However, Brahman though utilizes Māyā for the projection of the
world; it does not get affected by Māyā and remains in its purest
form as sat-chit-ānanda swarūpam. This is what Swāmījī is
expressing here.
Now Swāmījī goes back to His narration from the point of view of a
Jīva.
The infant who starts getting more and more involved and
surrounded by the outer world which He called bāhya jagat and
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slowly gets disconnected with that inner world of the self which he
called āntar jagat.
The sound of the bell in the pūjā room is slowly pulling Me out
from My inner world to the world outside. I am now aware of the
small room where I am and able to hear the lilting notes of vedic
chanting from somewhere around Me. I am lying in a cloth cradle
waiting to be picked up by those familiar hands. I hear the words,
“My little one has woken up” as two loving hands pick me up. I can
feel the face full of wrinkles as it brushes across my face.
Then the routine of bathing, drying, applying the Prasāda on
my forehead, feeding and patting me back to sleep goes on as usual.
This routine gives me an experience of continuity and habit and I
am growing day by day.
Now I have been shifted out of the cradle, my mother no
longer breast feeds me. I have developed a taste for warm cow’s
milk. I am now able to understand what my mother says. I am also
able to speak a few small words. I can recognize all the people who
are around me. I am slowly able to distinguish my immediate
environment from others. I can also see the difference between
things and people.
I am slightly older now. I know that I have to prostrate before
the Lord, touch the feet of elders, listen to the hymns that are
chanted by my mother in the evenings while lighting the lamp and
try to learn them by heart. Now, my mind is also growing, learning,
grasping new things every day. I can see that my body is also
growing.
If looked from the point of view of nature or Prakṛti, my birth
was nothing but an inspiration from Me. It is the law of Prakṛti to
create a manifest universe from an unmanifest form. After all,
Prakṛti is under My control.
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Note:
In this preceding paragraph, Swāmījī talks as Brahman. As per the
scriptures, creation is not something created afresh. It is just a
manifestation from an unmanifest form. The whole universe exists in
potential form. When Brahman as though wishes to create, His
Māyāshakti projects the whole universe of name and form, just like
a seed sprouting into a plant (Dakshiṇāmūrti stotram shloka 2).
Anything and everything that is here and yet to come is all present in
a potential form in Prakṛti.
Taittirīya Upanishad explains it in an interesting way “He, the
Brahman desired that He may become many and create a universe,
and did penance (tapas) and having done this jn͂ānamaya tapas
created everything using the power of His Māyā. Not only did He
create the universe, but also entered the very creation as its
substratum. (Taittirīya Upanishad 2-6). The same has been explained
in detail in Chāndogya Upanishad also in Sṛshṭi Prakaraṇa.
I am not incapable of bringing forth this manifest world from
the unmanifest. By My mere wish I am able to create-sustainresolve anything in this world. Anyone who wants to get into the
roots of cause-effect aspect of this universe needs Me to manifest
Myself into a manifest form and I am fully capable of it.
Notes:
In the Sāṅkhya system of philosophy, Brahman is considered to be
incapable of doing anything. This system gives all credit of creation
to the Mahat principle which is nothing but the Prakṛti, our scriptures
talk about. Here, Swāmījī also is talking about Brahman being the
cause and the manifest world being the effect. Brahmasūtra 1-1-2
explains in detail, the jagat kāraṇatwam of Brahman and chapter 2
of the same treatise negates the Sāṅkhya philosophy of Brahman
being a useless and impotent appendage to Mahat or Prakṛti.
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Thus, by my own wish, as a play or līlā I accepted the
creatorship of this universe which started from the five elements.
(Taittirīya Upanishad 2-2, Chāndogya Upanishad, Bṛhadārṇyaka
Upanishad 1-4-7) and I expressed Myself as this whole world of
objects and Jīva-s. As Māyā was always My constant companion in
My inner world, She remained loyal to Me in the world We
manifested together. Just like there, here also She followed My
every instruction and wish. She followed Me like a shadow,
inseparable yet distinct from Me. Thus, there was not much
difference between My inner world and the outer world.
Notes:
As per the scriptures, there is no difference in the cause Brahman and
the effect world. Scriptures say, “Sarvam khalvidam brahma” -- all
this is verily Brahman. The only difference is the addition of name and
form. Upanishad-s say that whatever is- is nothing but that Brahman
(Kathopanishad 3-2-2, Taittirīya Upanishad 2-2,). All scriptures
talking about the Sṛshṭi Prakaraṇa (topic of the creation of the
manifest universe) are unanimous about this fact.
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N

ow, Swāmījī gives a first-person narration of
Himself born as an exalted Jīva- as Bhagawān Ādi
Shaṅkarāchārya. From now till the available end of
this work, the life of Ādi Shaṅkara is sketched in a
story woven with scriptural teachings, beautifully
blending with each other. The beauty of the language used and the
depth of the scriptural tenets expressed are a treat to the readers.
She was called Vishishṭa--- also known as Āryāmbā. Āryāmbā
was a pious woman, lived with her husband Shivaguru in Kālaṭi (now
in the state of KeraĪa). They lived in a thatched hut surrounded by a
large courtyard full of trees and creepers. Very close to their home
flowed the river Pūrṇā with its crystal-clear waters, bathed in sun
light. The waves were as though dancing on making soft music
which was soothing to the ears. The elderly couple Vishishṭa and
Shivaguru regularly bathed in this river thrice daily. They spent all
their time in worship and meditation on Lord Shiva. Trikāla Sandhyā
(sandhyā vandana performed early morning at sun rise, in the
afternoon when the sun is literally on top of one’s head and at the
time of sun set), Rudrāvartana (repeated chanting of Rudra
Prashna), regular Shoḍasha upachāra pūjā to Lord Shiva, certain
forms of tapas like religious fasting were regularly followed by the
couple. They lived happily and had no wants. Years passed and the
couple did not realize when they grew old. But there was one want
which was nagging them both.
Notes:
Shivaguru was a great scholar. He belonged to Atri Gotra, Kṛshṇa
Yajurveda, Taittirīya Shākhā. (ref: Mādhavīya Shaṅkara Digvijaya by
Swāmī Vidyāraṇya, Yuga Purusha Shaṅkara by Vidwān Raṅganātha
Sharmā)
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“I have been a dutiful and faithful wife to you and never ever
slipped in my duty towards our regular religious way of life as
prescribed by tradition…. Even then, why has that Lord not blessed
us with a child?” This was a valid question expressed by Vishishṭa.
“I can understand dear wife, maybe it is the will of the Lord.
Do you think I have not hankered for a child? Our tradition says that
if there is no one to do the last rites on the death of a person, he
may not get any benefit of all the good deeds and spiritual practices
that he has followed. Do you think I am not aware of this?”
“When I see the shrubs and trees, planted by these very
hands, are flowering and giving fruit, I feel sad. Sometimes, I blame
myself for causing this problem to you! I do not know which bad
deed of which life is denying us progeny.”
“Let us not talk of pāpa (negative results accrued from past
deeds). Trust in God’s will is the only way to face it. If it is meant to
be this way, we have to accept it gracefully.”
“Is there any way in which we can intensify our tapas and
sādhanā and pray for progeny? Will not that All Merciful Lord grant
us this one single wish? We have never prayed for anything all these
years. I am sure Lord Shiva will not deny us this one intense wish.”
“Yes, I see your point. From today itself, let us start doing
more intense upāsanā-s (meditation practices) and karma-s
(performing certain types of pūjā-s and yajn͂a-s) which are
prescribed. Lord Shiva is called Āshutosha... one who grants a
devotee’s wishes instantly. He will not disappoint us.”
In My meditative state in My own true nature I was able to
understand the feelings and accept the various means (sādhanā-s
and upāsanā-s) that this elderly couple was following with utmost
sincerity and trust. And, I knew that to manifest Myself through this
devout and blessed couple would be My good fortune.
26
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Notes:
In this paragraph Swāmījī is talking as that unmanifest Brahman
waiting to manifest as a Jīva. It is said that the unmanifest Prakṛti is
also waiting to manifest itself in the form of a deserving Jīva and finds
fulfillment in such manifestation.
As promised by Me “sambhavāmi yuge yuge” time had come
for Me to manifest in the womb of Vishishṭa. The time principle had
started a new cycle. All the planets were happily and favourably
moving in their orbits. The sacred river, Gaṅgā, was flowing
enthusiastically that day. The sun had risen unusually early that day.
The flowers were in full bloom, the trees spreading the fragrance of
their flowers and fruits. The birds were chirping happily as though
they were announcing My arrival. It was as though Mother Nature
was at Her best, waiting to receive the special and rare visitor in Her
midst.
And yes, I manifested Myself as a Jīva- just like any other
ordinary life form manifests, following the same order and laws of
nature in the Vibhava saṁvatsara, Vaishākha māsa, Shukla Dashamī
afternoon. I was able to perceive the warm welcome the entire
sṛshṭi (creation) was offering Me. That nature, My own Prakṛti was
helping Me, following Me closely, welcoming into this manifest
world at every step by being born from Vishishṭa’s womb and giving
Shivaguru the status of being my father. Hence, fulfilled the wish
of this devout couple who were practicing difficult upāsanā-s
Notes:
Ādi Shaṅkara has been accepted as an Avatāra Purusha (Lord Shiva
Himself). At the time of His birth the vaidika dharma had almost
collapsed and other newer philosophies had emerged which were
trying to destroy the original scriptural purport of vaidika dharma.
The Upanishad-s and Brahmasūtra-s were totally misinterpreted by
these biased newer religious sects. The very sanctity of Veda-s was in
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danger. At such a dark time, there was a need to re-establish the
vaidika dharma and preserve the sanctity and purity of the scriptures.
So, Lord Shiva, Himself took Avatāra as Shaṅkara. Shaṅkara’s birth
was like a rising sun in those dark times. (ref: Mādhavīya Shaṅkara
Digvijaya, and Yugapurusha Shaṅkara).
In the next few lines Swāmījī gives Upadesha to the seekers of the
highest Truth. This is the highest form of teaching, the very cream of
teachings of all the Upanishad-s which has to be given by a Guru.
When one tries to understand the nature of Prakṛti or Māyā
with the connections between creation-sustenance-dissolution
(sṛshṭi-sthiti-laya) and the truth of this Jagat as cause-effect
(kāraṇa-kārya), this knowledge unties the secrets of the entire
creation and one’s role in it like a simple knot. This knowledge is the
peak of understanding the “Soham” and “Ahaṁ Brahmāsmi”. In
this knowledge all the past impressions (saṁskāra-s) are burnt to
ashes.
Notes:
This is the actual, ultimate teaching of all the vedāntic texts or
prasthāna traya. One-ness of the individual self with the universal
self (Ātma-Brahma Aikyam). The Upanishad-s choose different
modules of teaching to reach this point. Creation-sustenanceresolution (sṛshṭi-sthiti-laya) module, kāraṇa-kārya module, DṛkDṛshya module or Pan͂chakosha module are few of the Prakriyā-s
(methods) the scriptures use to drive this point home to a mumukshu
(seeker of self-knowledge). In this knowledge all the past karmas and
their effects are burnt away and such a jn͂ānī is called a Jīvana Mukta
(free from the shackles of saṁsāra).
What is this knot that binds the Jīva back into saṁsāra again
and again? It is definite that every impression of the Jīva gets into
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the large bundle of san͂chita karma (bank of accumulated
karmaphala-s yet to fructify) and vice versa – the san͂chita gets
entangled with the fresh impressions (saṁskāra-s) which together
form a tight knot which cannot be released and which gets tighter
and more difficult with every life. Alas, the Jīva gets caught in a web
of his own creation like a spider (ūrṇanābhi) gets caught in its own
web. Getting out of this mess is not only difficult but also
impossible, unless a compassionate Guru, by the grace of Īshwara
comes into one’s life and helps one to understand the knot of
san͂chita-saṁskāra-s first and then leads one to free himself from
that knot.
Notes:
Here Swāmījī talks about the karma concept. All the actions done in
one’s life give their own results and one life is not long enough to
experience these results. The unexperienced karmaphala-s accrues
to the Jīva’s account exactly like a deposit in a bank. In his next
manifestation the Jīva adds another batch of karmaphala-s which
join the already existing account of san͂chita. The san͂chita karma-s
form the saṁskāra-s for the future lives of the Jīva, where a part of
the san͂chita is worked out (this portion of san͂chita karma which
fructifies in the current life is called the prārabdha karma). Thus, this
cycle of depositing and expending the karmaphala-s continues ad
infinitum. This is the very cause of multiple lives of a Jīva. It is said
that a Jīva is born 1,84,000 times in one cycle of creation (kalpa). It
is beyond imagination how one can exhaust this huge knot of karma.
Upanishad-s say that knowing the Self is the only way one can cut
through this knot.
When I took birth, I did not have any san͂ chita behind Me. But
as a Jīva I was absorbing the saṁskāra-s of My parents and I had to
find My way through those borrowed saṁskāra-s.
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Notes:
Īshwara has no karmaphala accumulating in His account- He, being
the all-knowing cause of the world. Īshwara is actually described in
the scriptures as Karmādhyaksha/Karmaphaladātā (Shvetāshvatara
Upanishad 6-11) who appropriates respective karmaphala-s to the
Jīva-s as they deserve. Shaṅkara being an Avatāra, has no bundle of
san͂chita karma pushing him to become this Jīva. However, the
saṁskāra-s of the parents and the environment are absorbed by the
Jīva which just drop away when the Avatāra ends. Kṛshṇa says in
Bhagawadgītā—I appeared as a human being keeping My Māyā
under My control which has the same meaning.
I was able to clearly distinguish between the san͂ chita and
acquired saṁskāra-s like the sweetness in sugar. I could distinctly
see the difference in the inert sugar crystal and the reflection of
sweetness in it. That is how sensitive my saṁskāra-s were. Due to
this capacity to see things clearly even at such a young age, my
behaviour and my words used to sound very different from other
children of my age. I did not want to create any confusion in people
around me and cooperated with Prakṛti and grew up as any other
normal child.
“Mother, where is my father?” I, once asked my mother thus.
(Shivaguru died when Shaṅkara is just 3-year-old --- ref: Mādhavīya
Shaṅkara Digvijaya)
“Child, I am there dear, both a father and mother to you” said
my mother. At that time, I saw her eyes fill with tears and she hastily
wiped them and hugged me. “God calls people to His world
whenever He wants”, she added.
I was very curious about death at that time. I asked her if
dying and “being taken away by God” meant the same. She told me
in a simple way that there is a Jīva in this body which you see. When
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the duties of that Jīva are completed, God calls that Jīva back to His
world and the Jīva leaves this body. This is called death. While
explaining this in this simple way that I could understand, I saw her
wiping her tears again.
“Where is that world of God, Mother?”
“Very far away from here”, she indicated upwards with her
finger and looked where she pointed. I saw there, a cloudless clear
blue sky which was shining with bright light which these small eyes
could not grasp. The setting sun had spread its golden hue to a few
white clouds that were floating here and there like golden coloured
cotton fibres. I imagined that in this blue sky there is a bright golden
city where golden rivers flow and people there are made of gold. I
asked my mother with excitement, “Shall we also go there?”
It was twilight time, when lamps were being lit and my
question was answered by her with a slap. With this slap my idea of
going to this golden city in the sky to meet and talk to my father
suddenly disappeared. I realized that this was not the time to talk
any more on this topic, but decided that sometime in future I will
ask for explanation on death from her.
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here is a conscious being residing in this body
vibrating with sentience. This is commonly known as
the Jīva. It is this conscious Jīva that makes this body
conscious and do all the functions of perception and
action. It is this sentience that makes the body grow
according to an invisible internal program. Every sense organ
performs in its own field of activity only because of this Jīva. Even
the happiness and unhappiness in various situations is experienced
by this Jīva only. It is this Jīva that gives individuality, a separate
identity, to the body-mind complex as “I”. This individuality or
identification with a particular body as “I” never leaves till death.
At that time itself I knew that “I” the Ātman and “I” the Jīva were
one and the same. This knowledge was very firmly established in
me even at that age.
Notes:
The body of a Jīva is a complex of three layers named as sthūla
sharīra (gross body), sūkshma sharīra (subtle body) and kāraṇa
sharīra (causal body). It is the sūkshma sharīra which reflects the
consciousness of the all-pervading Brahman, becoming sentient itself
and subsequently relaying the consciousness/sentiency to the gross
body. The reflection of Brahman in the sūkshma sharīra is called the
Chidābhāsa (ābhāsa means reflection). This Chidābhāsa with the
sentient sūkshma-sthūla sharīra complex is technically called Jīva.
The scriptures explain that the sat-chit-ānanda Ātman, the very
cause of this body-mind complex as though enters into its very
creation in the form of Jīva. (Anupravesha Bhāshya in Taittirīya
Upanishad and Bṛhadāraṇyaka Upanishad). This so-called entry is
not really to be taken verbatim. The all-pervading Ātman/ Brahman,
gets reflected in the buddhi part of the sūkshma sharīra which is
already called Chidābhāsa. What we usually call Ahaṅkāra is the
Chidābhāsa-mind combination.
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Without the backing of the Chidābhāsa-sūkshma sharīra, the gross
body is as good as dead. This is what happens at the time of death
when this sentience lending part leaves the physical body.
The entire purport of all scriptures is to point out the one-ness of “I”,
the Brahman, and “I”, the Jīva. The same Brahman/Ātman is
available in every body-mind complex as the Jīva.
This is what is explained by the Mahā-vākya-s “Tat Twam Asi
(Chāndogya Upanishad), “Ahaṁ Brahma Asmi” (Bṛhadārṇyaka
Upanishad), “Prajn͂ānam Brahma” (Aitareya Upanishad), “Ayam
Ātma Brahma’ (Māṇḍukya Upanishad). These are just four sample
Mahā-vākya-s culled out of the four Veda-s, but the scriptures have
thousands of such Mahā-vākya-s.
With the understanding of the Brahma-Jīva one-ness, I was
able to look at the entire creation with a different perspective. I
thought that every living creature in this creation should have a Jīva,
even plants must have their own primitive Jīvatwam. Sometimes, I
wondered if even water, rocks, earth had their own minimal
Jīvatwam. We may not be able to connect to them and understand
how the other Jīva-s communicate and interact with each other.
This was my stream of thoughts when I lost my father and I was able
to understand this very hazily.
When it is said that the Jīva located in the body leaves at the
time of death - who does it leave behind, where does it go, how far
does it go? As mother said - who takes this Jīva away from the
body? Where is this place - called Swarga? Where does this socalled God live? Does He have a defined place? Such questions were
constantly bothering Me, but I was to some extent able to find the
answers by Myself.
At that time my idea of God and Jīva was--- God is a great
store house of power and the Jīva must be His servant. God must
be greater than that Jīva. God must be existing everywhere, in the
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space which is endless – outside – inside – up – down – here - there
and everywhere and anywhere you think of. Due to ignorance, as I
am not able to perceive the primitive Jīva in a stone, so, am I not
able to know the other Jīva-s and the one God of all the Jīva-s. I had
already started enquiring into this fact. I was also questioning
myself as to why am I not able to understand this? What should I
do to know this? How should I go about solving this mystery? And I
was slowly able to find the answers.
Notes:
The scriptures clearly describe the one all-pervading
Ātman/Brahman. The plurality of Jīva-s that we see in the creation is
only due to the different body-mind complexes (known by the name
Upādhi or Kārya-karaṇa saṅghāta). It is the same consciousness
which gets reflected in multitudes of body-mind complexes and
manifests itself as many. Ignorance of this truth makes us take
different body-minds as different beings. Actually, it is one and only
sat-chit-ānanda Ātmā without a second - which was, which is and
which will be. All the plurality that is experienced is only a
misunderstanding (Chāndogya Upanishad 6-1). Shaṅkara, even at
the age of three, was able to appreciate this. After all, He was Lord
Shiva in a human form!
It is not difficult to know anything here. One must have that
intense desire to enquire and know. One should ruminate over
these things. But for this, there must be strong saṁskāra-s and a
sharp mind capable of enquiry. With this combination-enquiry is
not difficult. This fact was very clear to me at that time itself. With
the same zest to know, I was thinking seriously about creationsustenance-resolution of the manifest world (sṛshṭi-sthiti-laya).
Hours would pass, days would turn to nights and months to years
in an orderly fashion as if someone was controlling this whole cycle
with an iron hand.
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Yes, all things in the creation are happening in a certain order
and it must be so because some intelligent power is in charge.
Otherwise, how could we expect such perfect order in everything
that we experience? The Sun rising and setting, moon waxing and
waning, seasons following each other in perfect harmony, rains
blessing the earth with all its glory, the appearance of fauna and
flora in each specific region- could any of these happen without a
sūtradhāra who is conducting the orchestra of this creation so
perfectly? I was able to understand this too, by myself.
Notes:
The Upanishad-s describe this Brahman as the Niyantā or controller
of the laws of this universe. This is also explained as Brahman being
the Sthiti kāraṇam. Upanishad-s explain the concept in a very
interesting way. In Kathopanishad 3-3-2,3 verses it says that this
Brahman is present with vajrāyudha held in its hand which makes
everything in this universe run in an orderly fashion. It says that the
fire principle burns out of fear of this controller, Sun rises and sets as
though out of fear of Him, all the Deva-s like Indra and Vāyu do Their
jobs out of fear and Death runs here and there ceaselessly out of this
fear.
The entire 10th chapter in Bhagawadgītā is dedicated to the presence
of the Lord in each and every function of the world.
There were many questions for which I was not able to find
an answer myself. I would often question my mother about such
doubts. My poor mother, she was so innocent that she would say,
“Dear child, how I wish your father was here. He would have
answered all your questions. I really do not have any idea what you
are asking, my dear.” Seeing her disturbed with the memories of my
father at such times, I stopped asking her any such questions. I
would try to seek answers to such doubts by losing Myself into My
inner most Self.
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One day she said, “I think it is the right time for your
upanayanam saṁskāra. After that you can go to your Guru and
there you will certainly find all answers to your questions.” This was
her stock answer to any of my awkward questions. Of course, that
time of Upanayanam also arrived.
That day, the wind was flowing with a different pace, as if it
was trying to keep my mind relaxed. Agni (fire) looked very pleasant
and had a happy look about Him in the yajn͂a-kuṇḍa (a small well
like structure built with bricks with certain specific measurements
into which oblations are given to the deities during any special
occasion—and upanayanam is a very special occasion in the life of
a person). All the neighbors were there with satisfied look on their
faces. My mother, of course, was moving about with great vigor and
enthusiasm. God knows when she got up that day. Her face
reflected a happiness and enthusiasm which I had never seen
before. I saw her really happy after so many years.
I went through the rituals like shaving of the head, cleansing
with gomaya (cowdung), bath in the river, application of sacred ash,
wearing the loin cloth, acquiring the daṇḍa (a stick of a particular
type of tree which a vaṭu is given at the time of this upanayana
saṁskāra), yajn͂opavīta dhāraṇam and Gāyatrī Mantra upadeshaall of which were done with the background of vedic mantra
chanting. With this ritual, I had become a vaidika, a dwija and
acquired certain rights for performance of special duties to attain
the desired ends in this life. It is said that everyone is born a shūdra
but becomes a dwija by saṁskāra-s (janmanā jāyate shūdraḥ,
saṁskārāt dwija uchchate). That day I became a dwija.
Notes:
Upanayanam is one of the many saṁskāra-s or special karma-s that
a human being is supposed to perform in his life. At birth, all are born
shūdra-s as everyone is a Prākṛta purusha (following an instinctive
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lifestyle). Upanayanam is known to be a ritual which converts a
Prākṛta purusha to a Saṁskṛta purusha. This has to start in childhood
itself and our scriptures prescribe this important saṁskāra to be
performed at the age of 8 years for a child born in a Brahmin family.
Other varṇa-s also have this saṁskāra but age at the time of the
ritual; as well as the way this ritual is performed vary depending on
the particular varṇa that the child is born into.
Upanayanam grants formal permission for this child to start learning
the scriptures in a methodical manner for which the child is sent to a
Guru.
The most important part of this saṁskāra is wearing of the
yajn͂opavītam, a cotton fibre cord containing three strands. The three
strands remind the wearer that he has certain obligations (ṛṇa)
towards a) guru, b) pitṛ-s or ancestors and c) ṛshi-s. The
yajn͂opavītam reminds the brahmachārī to lead a regulated and
disciplined life - having purity in thought, words, and deeds - guided
by the Veda-s. The knot which unites the three strands represents the
all-pervading Brahman in which everything rises, remains, and
dissolves. Some scholars say that the yajn͂opavītam represents the
three Shakti-s—Lakshmī, Saraswatī and Pārvatī. The three strands
also represent the three Veda-s. Upanayanam gives the brahmachārī
the most important discipline or nityakarma which is in the form of
performing Trikāla Sandhyā with the sacred Gāyatrī Mantra. With
this, the brahmachārī becomes a dwija (twice born—from Prākṛta
purusha to a Saṁskṛta purusha).
No one can wear just gold (ore) on oneself. Gold has to go
through the hands of a jeweler, pass through fire, experience a few
hits by the hammer, get pulled through small pores, get a certain
shape based on intended utility and then only is that gold fit to be
worn. Similarly, the upanayanam saṁskāra has been brought into
the way of life by the elders to convert raw gold into a beautiful
jewel. Blessed is the child whose ancestors have handed over such
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wonderful saṁskāra-s from generation to generation. On that day I
was enveloped with a deep faith in those saṁskāra-s practiced and
handed down for generations.
It is the difference in the saṁskāra-s which give rise to
differences in varṇa-s (division of society based on one’s own
natural tendencies). In the varṇa-s, there is again an āshrama
division (stages of life are called āshrama-s). The varṇa-āshrama
dharma was purely based on the inherent tendencies based on the
predominance of the three guṇa-s of Sattva, Rajas and Tamas and
it was never ever based on caste as it is portrayed today.
Yes, in this creation of Īshwara, there are different life
forms—plants, animals, myriad forms of life. It is a particular
saṁskāra which makes a plant what it is. A mango tree can only give
mangoes, not bananas - and it is the saṁskāra or guṇa of that
mango tree. This difference in life forms is natural, needed, and
wonderful. Similarly, the very saṁskāra-s in different individuals
manifest as different guṇa-s. This was the very basis of division of
humanity into different varṇa-s and āshrama-s.
I was deeply into this enquiry of saṁskāra-s, guṇa-s, varṇa
and ashrama dharma when I was suddenly jolted back to reality by
my mother’s voice.
“The way you are sitting in deep concentration, you remind
me of Swāmī Govinda Bhagawadpādāchārya—may not any evil eye
fall on you.”
“Mother, who is this Govinda Āchārya?”
“He is supposed to be the most revered Swāmī (sannyāsī) in
this land. He has renounced everything and found all the time to be
absorbed in God. He wears ochre robes, has a daṇḍa in his hand
and dedicates his life to instructing scriptural knowledge to his
devotees and disciples.”
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She pulled me close to her and tried to feed me with a fruit
she had in her hand.
“No, no Mother! I have to ask you for Bhikshā and then only
you have to give me something to eat. Don’t you think I should
follow the rules prescribed for a vaṭu? I am not supposed to eat
whatever I want, whenever I want. I have to beg for food and
whatever is kept in my bhikshā vessel, I am supposed to eat with
gratitude. This is what the vaidika-s told me during the upanayanam
ceremony.”
“Alright, think that whatever I am giving you is that Bhikshā
itself.” And both of us smiled and I ate the fruit she gave happily.
Once my upanayana saṁskāra was over, I would wear an
ochre robe, sit on my father’s seat near the altar and smear my
forehead with thick lines of ashes. I would even wear my father’s
rudrāksha mālā and do abhisheka to the Lord. These activities gave
me a great satisfaction.
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f one needs to avoid excessive wandering of the mind, one
needs to concentrate upon something deep and serious
and whatever helps this mind to focus and concentrate is
called a serious matter. Just because one has horses and
there are roads - does one need to race those horses?
Even if one does so, what does he achieve except physical exertion
and mental exhaustion? Instead, if one can focus the mind on
oneself and remain focused there it would be such a fruitful
exercise! And certainly, there must be many means (sādhanā-s) for
such a meditative process. These were some of the insights which
I had, when I started my daily worship as a vaṭu.
Notes:
Upanayanam as explained before is to direct the vaṭu towards
contemplation upon oneself which the scriptures call Ātma-vichāra
or Brahma-vichāra. Kathopanishad gives a beautiful imagery - the
body being a chariot, the master of the chariot being the Jīva, the
Sārathi (driver) of the chariot being the intellect (buddhi), the reins
being the mind, the horses being the sense organs and the roads
being the various sense objects. The Upanishad says that a sārathi
who is deluded simply races the horses without reining them properly
and lands into perpetuating saṁsāra, whereas an intelligent sārathi
knows how to rein in the horses and concentrate on what is useful.
The life of a dwija is supposed to be one of restraint and discipline.
The sacred thread constantly reminds him of that.
This value is highlighted here by Swāmījī in the words and thoughts
of Shaṅkara.
From the day of my upanayanam, I had adopted the lifestyle
of a vaidika in my daily routine as I was advised. Having a bath in
the river thrice daily, sandhyāvandana three times daily and
partaking of Bhikshā had become my routine which I followed
happily. I involved myself in the three-fold upāsanā vidhi (prayer
52

CHAPTER 4
and meditation by the body - organ of speech and mind).
experienced an ethereal bliss in my sādhanā.

I

There is this triad of Īshwara-Jīva-Body… this body again being
in three layers, the sthūla sharīra (gross body), sūkshma sharīra
(subtle body) and kāraṇa sharīra (causal body). Now, this three-fold
body has the three avasthā-s (states of being) - the waking,
dreaming and deep-sleep states (avasthā-s). In these very avasthās exist the combination of the three guṇa-s (sattva, rajas and
tamas). In these very guṇa-s is the constant cycle of creation,
sustenance, and resolution. And in this very utpatti, sthiti and laya
is the existence of this Consciousness. That very Consciousness was
the object (dhyeya) of my focus and meditation. I, the meditator
(dhyātā) used means (dhyāna) to achieve this dhyeya. This ultimate
“I”- thought is the ahaṁ-vṛtti.
Notes:
Jīva is a composite of Ātma-tattva and Anātmā. The body-mindsense complex is by nature insentient as we have seen earlier. Being
insentient, it is a part of the world of objects. Being an object, it
undergoes changes which the Upanishad-s call vikāritwam. It has a
date of birth, undergoes different changes (shaḍbhāva vikāra-s) and
disappears. It is this anātmā body-mind complex that is made up of
three bodies, and each layer of the body manifests itself in three
states of consciousness in the form of waker, dreamer and sleeper in
deep-sleep state. Māṇḍukya Upanishad dedicates itself to these
three states of being. At the same time, the body-mind complex also
has three guṇa-s which belong to the Prakṛti or one’s own nature. All
these layers of bodies, avasthā-s and guṇa-s are temporary and
mutually exclusive (one cannot be in two avasthā-s at the same
time).
But the Self or Ātman is imminent at the same time transcendent of
all these changing situations. The basic vedāntic text Tattvabodha
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describes ātman/brahman as “that which is other than the three
bodies, that which is apart from the five sheaths, that which is a
witness to all the three states of being and that which is not tainted
by any guṇa”. In other words, the Self is nothing but the very
substratum or support of all the changing bodies and states of being.
It is this very Ātmā which reflects in the Buddhi of every being and
gives rise to the “I” thought or “ahaṁ-vṛtti” as explained by Swāmījī
in this section.
The enquiry about these sets of three, the manifestation of
Myself as a Tripuṭī (the three-fold cognition process) was
represented by the three horizontal lines of sacred ash on my
forehead and also the three threads of the yajn͂opavīta. I was also
getting involved in this enquiry more and more. Along with this, I
found that the sacred Gāyatrī Mantra chanting was making me
more and more involved in meditation on Sūrya Bhagawān.
The brightest object that the eye can see in this world is the
Sun. That source of light shines impartially upon everything without
any differentiation; what a great quality would it be to emulate! He
not only shines and reveals every planet in His family, but also gives
the strength of movement and at the same time keeps them tightly
under His control, in specific orbits. This very miracle of the Sun
attracted Me immensely towards Sūrya Upāsanā.
It is this natural attraction to the Sun in all living forms that
forms an inexplicable thread of life between them. He not only
nourishes every being, but also specifically is in charge of the faculty
of sight.
It is this unexplained connection between a being and that
Sun that the Mahāgāyatrī Mantra invokes as “may your tremendous
brightness brighten our intellects”. It is the same reason for which
our Veda-s have hundreds of hymns dedicated to Lord Sun where
He is considered to be the nourishing mother, supporting father,
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the very sap and breath of life and thought to be Īshwara in a visible
form. Many upāsanā-s are directed to this form of the Lord.
Notes:
Our scriptures consider the Sun as the very manifest Lord.
Karmakāṇḍa of the Veda-s go into great details of various forms of
prayers and meditation on the Sun. In Bhagawadgītā, Lord Kṛshṇa
explains that He is the very brightness that is present in the Sun. In
the 15th chapter He says that He nourishes the whole universe in the
form of the sap in every plant. In Dakshiṇāmūrti Stotram, Jagadguru
Ādi Shaṅkarāchārya includes the Sun as an important component of
the Ashṭamūrti (eight-fold universe). Sun is worshipped as
Hiraṇyagarbha (total subtle body) in many Upāsanā-s. In Shukla
Yajurveda and Sāmaveda, worship of Sun forms a large portion of the
text. Gāyatrī Mantra which is a universal Mantra chanted by an
adhikārī (the one who has the yajn͂opavītam) prays for the sharpness
of intellect by worshipping Lord Sun. A jn͂ānī meditates over the Sun
“yaḥ asau purushaḥ so aham asmi” (that consciousness in you and
the consciousness in I are identical).
In all aspects of life, the mother is given priority compared to
the father. This is because the child naturally is drawn towards its
mother for the fulfillment of all its wants. In the Gāyatrī Mantra,
Devī Gāyatrī is considered Mother incarnate of the very
consciousness seen as brightness in the Sun. The vaṭu asks for the
constant presence of her buddhi in his heart even at that tender age
of eight. What a great culture this is! Gāyatrī is described to have
five faces with different hues and all those colours represent the
different phases of the light of Sun during the entire day. I was able
to see this one-ness clearly during my daily Sandhyā-vandana.
It must be due to this deep understanding and meditation on
Gāyatrī that I felt I was infused with a certain power of the secret
knowledge which infused great energy into me, of which I was
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aware of even at that tender age. I found Myself merging into that
Gāyatrī, that Sun and the bond was becoming stronger day by day.
My countless questions regarding the secrets of the universe were
getting sorted by themselves. A strong desire to approach a Guru
and learn whatever I did not know was making its presence in me.
“I must find the right teacher and learn the secrets and purpose of
this human birth.” This thought was constantly nagging me.
As my jijn͂āsā (intense desire to know) was getting established,
my mother had different plans for me. She would often say, “I am
getting older dear. I want to see you settled in marriage before I
die. I must enjoy the company of my grandchildren; don’t you think
so?” How did my mother’s idea of sending me to the Gurukulam
for education suddenly change? I was surprised by this sudden turn
of events.
My parents, who were strict vaidika-s, had done difficult
penance and worship to get me as their son. My mother had
undergone the pangs of widowhood shortly after I was born. She
had brought me up alone and with great difficulty. I was aware of
her sacrifice and her difficulty. At the same time, I was also
observing the family lives and married lives of my neighbors.
“Does marriage give happiness, Mother?” I asked her once
when she was in a pleasant mood.
“Of course! You do not know how difficult it is to manage
alone.”
“Mother, were you happy being married?”
“Yes dear, can’t you see how satisfied I am?” In spite of these
assuring words, I could see her eyes getting wet which answered
my question.
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“Mother, you had told me that after my upanayanam you
would send me to a gurukulam so that I could learn about
scriptures”
“If you go away, who will look after me, Dear?”
“Then why did you promise me that earlier?”
“Every parent says that, but---”
“But… Mother I still long to go to the gurukulam just as I did
before my upanayanam. I want to be a sannyāsī (renunciate), serve
my Guru and get answers to all my questions.”
“Oh no! Who told you that you must take to sannyāsa?”
“When I was meditating the other day, I saw that great
Āchārya, Guru Govinda Bhagawadpāda, that sannyāsī, who has
given up all attachments to worldly objects and who is absorbed in
the Self ceaselessly. You, yourself had told Me about Him.”
“Just because you saw Him (as though); it need not happen in
real life.”
“Why not Mother?”
My mother was silent and looked as though she was in deep
thought. I was also lost in my own thoughts. Whether, it was due to
my saṁskāra-s or due to my constant rumination over my questions
that I was able to think in a coherent manner.
By constantly ruminating over the common thread between
the three states of sṛshṭi-sthiti-laya, I had come to a conclusion out
of deep understanding.
Anything that is born, has its end also programmed into it. The
moment appearance or birth takes place - the journey towards the
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end has already begun. End is slowly working towards its
manifestation. When the end manifests and “takes away” the born
entity - is beyond anybody’s guess. What was it before manifesting
itself at birth and what will it be after going back into unmanifest
form also cannot be explained by even the most well-informed
person. The so-called happiness is only in that present state of
existence. Does this not mean that every person should try to find
his peace and happiness in the present situation?
Just like in a dream, how we see a different world -before and
after the dream - there is an inexplicable, mysterious state before
the birth and death of anything. This state is beyond the field of
words and mind. I must try to know this. This was my firm decision.
Notes:
Sṛshṭi-sthiti-laya are not different phases which come one after
another. All the three occur simultaneously in a cyclical order. Certain
philosophies talk about the last moment before birth (prāg utpatteḥ
charama kshaṇa) and the first moment after laya (layasya prathama
kshaṇa). These are not possible to be experienced by anybody
because, though the Ātman is present in and through all stages,
there is no ‘experiencer’ to experience these moments of so-called
non-existence. This fact is used as an argument by that system of
philosophy to negate the continuity of consciousness or Ātmā. (ref;
Advaita Makaranda of Lakshmīdhara Kavi). This is an important
tenet of Tarka Shāstra.
Now, I was following the lifestyle of a dwija perfectly- as per
the scriptural injunctions. Worship of our family deity, Chandra
Maulīshwara, was going on as per the custom. Initially I needed the
help of my mother during the pūjā vidhi. Now, I was able to manage
by myself. Seeing my capacity to learn anything by heart quickly
she would teach me to chant three or four hymns daily. I was able
to by heart and keep in memory at least one hundred hymns daily.
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In one year, I was able to learn by rote all the verses
manifesting in the Saṁskṛta dictionary (Amarakosha). My first Guru
who taught me Sāhitya, Vyākaraṇa (grammar) etc was my mother.
She had to speak and I had to listen, she had to teach and I had to
learn and this is how we spent our entire days – learning together.
Notes:
The biography of Ādi Shaṅkara as explained in Mādhavīya Shaṅkara
Digvijaya, Shaṅkara underwent His upanayanam saṁskāra at the
age of five and He was sent to a well-known veda-saṁskṛta
pāthashālā. Due to His extraordinary memory and capacity to learn
instantly, He picked up the language and grammar of Saṁskṛta,
became a scholar in Tarka Shāstra, and absorbed to memory the
entire Veda-s. The teachers of the pāthashālā were so flabbergasted
that they sent Him back home saying that they had nothing more to
teach Him. He had already learnt what was meant to be learnt in a
very short time.
In this work, Swāmījī is not giving a biography of Shaṅkara but
narrating Shaṅkara’s life story from His point of view. Therefore,
some facts about Shaṅkara’s life may be Swāmījī’s interpretation of
the same.
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aterial happiness has no meaning, including
family life. It only gives rise to unhappiness from one event or the other. Has anyone said
boldly that he is blissful in his family life? I see
how people are running after something or the
other, for the so-called momentary happiness. I have seen the big
books giving the know-how of various rituals for material
happiness. Accordingly, the vaidika-s are doing those rituals for
happiness and security - not only in this world but also for the afterdeath world. In spite of this, I have not seen that bliss on their faces
or in their lifestyles.
This whole cycle of trying for happiness is so ridiculous! First
try for happiness in this world, then right here, ensure that you go
to the right loka after death - like heaven - once that Puṇya is over,
come back again to this sphere and try again! This endless wheel
of bondage goes on and on. Where can this type of never-ending
cycle of saṁsāra lead me? The more I thought about it, the more
disheartening it was.
Notes:
Human beings are naturally drawn towards physical and material
prosperity. Desire for security and happiness makes them do many
things. This is because they do not know the true source of the peace,
security and happiness that they are looking for. The Veda-s, in the
Karmakāṇḍa (ritualistic portion of the Veda-s), give various sādhanasādhya-s (means and ends) for all possible human desires. Human
desires can be basically grouped into three groups: Putra-eshaṇa
(desire for progeny), Vitta-eshaṇa (desire for money and security)
and Loka-eshaṇa (desire for conducive situations in life). Man, not
only wants to enjoy them here in this world, but wants to ensure that
after death also, he reaches a loka where he is happy and secure.
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Hence, he follows the means given by the Veda-s to attain his desires.
However, these rituals give rise to temporary happiness or puṇya
(merit) which is short-lived and makes one come back again and
again into the never-ending wheel of saṁsāra. But, the actual
purpose of the Karmakāṇḍa is to make a person see the futility of the
whole thing and bring detachment in his life.
In spite of these traditional means of getting happiness, I
knew that there was only one permanent source of happiness and
completeness for which I have to travel on a different path. This
path was narrow, difficult and slippery but I was convinced and was
trying to walk that path.
Notes:
A mature intellect which understands the futility of temporary means
of happiness, tries to find a solution to end this never-ending wheel
of saṁsāra. He realizes that there is a straight path to that
destination which is the very abode of peace, security and happiness.
But he also knows that the path is extremely difficult to traverse as
one has to literally flow against the current. Kathopanishad (1-2-13,
1-2-14) says that this path is like a razor’s edge and difficult to tread
without the help of a Guru who has already traversed this path.
Shaṅkara without any help was already aware of this fact, but
needed a Guru to guide Him forward.
The word sannyāsa is understood differently in different
contexts. As per exact word meaning, it may appear to point to a
person ‘who has given up everything’. But actually, the meaning of
this word is much deeper. It points to a person who has understood
His own true Self, a person who has given up, out of fulfillment, a
person who is perfect, a person who finds the same essence in
Himself and in everything else. These meanings are contextual.
Samyak nyastha (one who is totally detached or uninvolved)
was the word for which I had my own explanation. Taking all my
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associations with me and at the same time understanding Myself
and seeing that Self in everything around me was my idea of
sannyāsa. I was convinced of this and had decided to take up
sannyāsa.
‘Giving up everything’ this phrase is interesting. Initially, one
begets what he never had in the first place, makes whatever he
begets close to him and ultimately decides to give it up. Can one
give up what was not his at all, that which came incidentally
sometime later? Is this not contradictory? What does one beget
and what does one really give up? Is this not just an illusion due to
attachment and involvement? If one does not get involved with
anything whatsoever, where is the need to give up and what is to
be given up?
With the upanayana saṁskāra, I had acquired the right to be
a performer of many rituals (karma-s). However, all these karma-s
bind the performer in the cycle of birth and death which I did not
want. But as per the scriptures, once a person gets the adhikāra for
certain rights, one cannot omit to do them. Not doing what one is
injuncted to do, gives rise to a type of Pāpa called Pratyvāya
(akaraṇe pratyavāya is what the scriptures say). Once one gets
involved in compulsory karma-s as per the injunctions of the Vedas, one cannot escape its results. I was caught in this conflict. My
state was like a person who has entered into a holy river at an
auspicious time - for a holy bath who is caught by a crocodile. There
is neither the possibility of auspicious bath nor saving his life.
Notes:
Any karma, be it vaidika (scripturally injuncted) or laukika (worldly),
will attract its result in the form of karmaphala. Karmaphala is the
momentum which perpetuates the cycle of birth and death forever.
There is only one way of jumping out of this wheel of saṁsāra and
that is- the knowledge of the Self which burns away all the
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karmaphala-s. This is because, the knowledge that the Self is neither
a doer nor an enjoyer, nullifies the jn᷈ ānī’s kartṛtvam-bhoktṛtvam.
The doership-enjoyership attributed to the Self is only out of
ignorance and the knowledge of the Self actually cuts the very
ignorance. (ref: Bhagwadgītā chapter 15-3, chapter 4-19)
I realized that getting permission from my mother for
sannyāsa was impossible. At the same time, I had to do it, as it was
my deepest calling. To escape this situation, I had to enact a short
drama.
The entire village was running in fear. People were shouting
“Shaṅkara is caught by a crocodile in the river”. Some people
brought my mother to the riverbank. She must have literally run
across - knowing that I was caught by a crocodile.
“Mother----------“I screamed. Mother, this crocodile is not
leaving me and I have not even completed my bath. I cannot come
out without taking the bath.” Mother was looking aghast at my legs
caught by the crocodile.
“Mother, if you permit me to take up sannyāsa, this crocodile
will let go of me. Please give me the permission quickly-- I am
getting pulled deeper into the river”.
“I agree to your request child, I just want to see you alive.
Please come out of water. You have my permission to do what you
wish to do.” The moment she said this, I came out the river and fell
and prostrated at her feet.
“Thank God, you are alive!” and pulled me towards her
hugging me.
I was shedding tears which were a mixed reaction to the
comedy of the enacted scene, the happiness of getting the
permission for sannyāsa and my mother’s helplessness. All the
people gathered there must have also seen the tears in my eyes.
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Human beings are so strongly bound by desire that they are
ready to believe in anything for the fulfillment of that desire. They
even forget their own selves and fail to see reason at that time. The
desire may be right or wrong, it makes no difference. For the sake
of fulfilling one strong desire, one may forget those, others, who
have bound them.
In this situation which was more of an illusion than reality, the
strong desire for my life made my mother forget all her other
desires of seeing me married, her being taken care of by me etc. I
was at the same time ready to break away from her strong desires
because of my single and strong desire of taking to the sannyāsa
way of life.
Just as she had given up all the desires for that one desire to
see me alive, I had also given up all my worldly desires to that one
goal which was my priority (… and that was to take up sannyāsa,
take instructions under Govinda Bhagawadpādāchārya and know
the ultimate Truth). I was now free to walk that path which I had
found long ago in my meditation. I had that day - given up the
adhikāra (right) to perform various karma-s (rituals as a vaidika) to
attain happiness in this world and the world after, of my own accord
and happily too!
Duryodhana says in Mahābhārata — ‘there is someone who
is sitting in my heart and directing me to do what I am doing’. It is
so true! If the whole creation is looked at carefully, every form of
life is progressing in its life in a definite manner - there is something
which is binding each and every thing with its presence. It cannot
be seen, nor can it be grasped, but it pushes everything to its logical
end. I was aware of such a single sūtra (thread) which guided and
gave shape to every moment considering all the possible
consequences.
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Notes:
In Mahābhārata, Duryodhana, the villain of the plot, is also an
educated, saṁskṛta purusha. He also knows that some of his actions
towards his own cousins are not in keeping with dharma. He says
that “Jānāmi dharmam, jānāmi adharmam cha, kenāpi devena hṛdi
sthitena yathā niyuktosmi tathā karomi”. Duryodhana is only playing
a role in the entire Mahābhārata. All the characters are only nimitta
mātra directed by some unseen force towards what has to ultimately
happen. Does this mean that the human being does not have any free
will? The discussion between free will and fate is out of context here.
What Swāmījī wants to convey here, is that, the whole creation with
all its Jīva-s is moving towards its logical end and everyone is directed
and pushed by that divine thread which makes every individual play
his role in the drama of life.
“I” am in this body…. who is this “I”? Could this “I” be the
Jīva? It cannot be - because in deep sleep, the feeling of “I” is not
present. However, the body is kept alive by the breathing activity.
Then could this “I” be Īshwara - the Lord of the Jīva? It cannot be because this “I” does not have the total freedom “to do”, “not to
do” or “do it otherwise”. If it was possible, then that “I” could have
had the freedom to change things in this creation by his mere wish!
This is not so. So, what is that reality - that Lord who resides in me?
What are the means which will help take me to this reality? I was
literally getting mad thinking about this “I”. I was already studying
those scriptures and Bhagawadgītā seriously, ruminating over what
I had gathered very seriously and also contemplating over it all the
time.
Notes:
When one says “I”, it includes the insentient body-mind-sense
complex (Anātmā) and the consciousness principle (Ātmā or Sākshichaitanya). The Anātmā being insentient (jaḍa) is incapable of any
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action. The Ātmā being akartā-abhoktā (neither a doer nor enjoyer)
is not capable of any transaction. It is a very peculiar mixture called
“ahaṅkāra” which actually is the doer, seer, listener, enjoyer,
observer etc. According to the scriptures, the Sākshi-chaitanya Ātmā
automatically gets reflected in the Buddhi of every Jīva. This
reflection is called the “Chidābhāsa”. It is this Chidābhāsa which
lends the existence and consciousness to the inert body-mind
complex. The Chidābhāsa with the body-mind complex is actually the
Jīva. The Jīvatwam gives the separateness and individuality “I” and
which is the actual doer of all actions. It is the reflected
consciousness that really runs the individual activities. So, this
Chidābhāsa sahita buddhi is the one which is causing all the
confusion.
Self-knowledge involves understanding that the
Chidābhāsa is an ephemeral reality (mithyā) and that Sākshichaitanya in its pure and pristine form is the real “I”. This knowledge
can be had only from the scriptures, explained by a Guru. The listener
of this knowledge has to do a lot of sādhanā in the form of Shravaṇa
(consistent listening to the scriptures for a considerable length of
time through a competent āchārya), Manana (process of ruminating
over what is heard to remove the doubts) and Nididhyāsana
(contemplation on that knowledge till it becomes the truth for the
sādhaka).
The good values that one has inherited from childhood help
one towards a fruitful life. Similarly, the environment at home and
neighborhood also contributes towards certain attitudes in a
person. I had developed an extreme detachment to the worldly
objects and happiness due to these very factors. This value of
vairāgya or detachment steered my future life as a sannyāsī and to
know that Truth. The Upanishad-s command “Wake up, get up,
seek the best among men and learn from them”. I had started on
my journey for the very same reason, to find that Truth which is in
and through everything - yet unaffected by anything.
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Notes:
Kathopanishad has a beautiful verse which says that every human
being is fortunate to be born as a human. This is the only life form
which is capable of understanding this Truth which is imminent in
everything, at the same time transcends everything. The Upanishad
literally wakes up the humanity which is in the slumber of delusion
and says “uttishthata, jāgrata, prāpya varān nibodhata”. It also says
that if one misses the chance to know this Truth in this life, it is a
terrible waste of life (mahatī vinashṭi). Kenopanishad also has the
same mantra. This shows the importance and urgency of knowing
the nature of Myself - as urgent as – if your hair had caught fire.
This body which is made up of the five elements is inert. Still
if it feels the “I-ness” in it, there must be some conscious principle
connected to it. Because of this connection with this unseen
something, the body-mind must feel like it is pulsating with this “Iness”. If I have to understand this principle clearly, I have to see it
clearly, understand it clearly. I had started my journey towards
knowing this.
Notes:
In the “Yājn͂avalkya-Maitreyī Samvāda Prakaraṇa” in Bṛhadārṇyaka
Upanishad, Yājn͂avalkya tells his wife Maitreyī — “Ātma vā arre
dṛshṭavyaḥ, shrotavyo mantavyo nididhyāsitavyaḥ”. This Truth - the
Ātmā has to be seen, heard about, ruminated on and contemplated
on, dear Maitreyī, and this can happen only when a person is an
intense mumukshu (intense desire for freedom from saṁsāra).
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other, I will go to my Guru and come back as
a learned person. Please bless me.”

I was on my way out of my home. My only
possessions at that time were a small cloth
bag with my sandhyā-vandana pātra, bhikshā pātra and a copy of
the Bhagawadgītā. I could hear her hard and labored breathing.
Her voice was choked. Her teary eyes were as if asking me, “Are
you really leaving this home?” “Don’t go Dear, don’t leave me alone
in this old age. Who will take care of me?”
When she hugged me with all her love, I could feel her shaking
hands asking me, “Do you need to be so merciless? Is it not this
body which carried you for nine months, supporting you all the
way? Is it not this body that brought you up till now - alone - facing
so many problems?”
Her hot breath was expressing her disturbed mind. Her
usually bright face looked like the eclipsed moon. Her lips were
trembling as if she wanted to say something but was not able to
say. Just as she was not able to express anything, I was also
stunned; my sense organs seemed to have just halted. Both of us
at that time knew that this would be the most difficult and unhappy
event of our lives.
I never had as much love and trust in any other person in my
life as much as I had in her. My respect for her was beyond words.
I never felt the absence of my father. She had given me all the love
and care - of both the parents, single handed. How difficult it was
to tear myself away from that mother, even though my goal of
sannyāsa was so strong!
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After all, a mother is a mother. Her love and compassion are
incomparable. Only those who have partaken in that love can
understand it! I was totally committed to my goal. Even then, every
moment of our togetherness was trying to bind me to her and stray
me from my goal. My entire life so far was almost dancing in front
of me showing me all those routine things this great mother had
done contributing to my physical and mental growth. After all, I had
spent almost eight-nine years of my life in the circle of love and care
of this woman!
Imagine, I have to release myself out of these bonds of love.
One never knows how and when such moments will appear in my
mind. If one continues to go back into the past and ties the past to
the present, what can the future do? How can the future manifest
itself? I had to be strong - I could not allow the past to interfere
with my present moment - and I succeeded.
I received that powerful blessing which came out of her pure
heart and trembling hands. I did not look at her in her eyes - as I
was not sure of myself. I fell at her feet, applied the dust of her feet
on my head and headed out of my home.
“Dear child, I have only one request. At least at the time of my
death, when I am breathing my last, please come and be with me.”
She spread her hands in front of me with tears in her eyes, as if she
was begging me for this.
“I will definitely be by your side when you remember me,
Mother.” I assured her and walked out without looking back. I was
aware that her love, expectations and disappointment were
following me like a shadow. With great effort, I left behind my
mother, my home, my neighbors, my childhood friends and walked
ahead with only my goal in front of me. This path that I had chosen
had to be walked alone only by me. I could not afford to be afraid
or worried, nor could I afford to forget the only goal of my life.
81

HĀNVA | ĀMMI
Once, one starts understanding life, it appears very attractive.
As the river flows naturally towards the ocean, as the butterflies fly
towards the flowers, this mind along with the sense organs tries to
wander in this world. As the mind gets involved in this world, the
experiences of the past recede; the present experiences push the
past ones into the background. The impending future tries to take
the place of the present. Thus, even though this life appears to be
an unfolding of beautiful events - disconnection and separation
form an important part of this life. However, this fact is generally
not observed by us.
Taking birth is an association and every moment of life is
dissociation from the previous moment - is known only by those
who think on these aspects of life. When the foetus takes shape in
the womb of the mother, an unseen dissociation has already begun.
Every moment is a moment of new association and simultaneous
dissociation from the previous one. One day the foetus has to
dissociate from the womb itself, the very umbilical cord which
nourished the foetus has to dissociate itself from the new born. The
“child” body has to dissociate itself to give place to the growing
body of boyhood. The continuous process of dissociation goes on
till the body dies and becomes one with the elements. For people
who have understood this natural process of dissociation - no event
in life is disturbing! Actually, such people do not give any
importance to any such naturally-happening dissociation in life.
I was walking, putting behind me small and big villages and at
the same time absorbed in the beauty of nature. As I had
understood the meaning of “tarutala vāsa, karatala bhikshā”
(resting under the tree and eating whatever falls into my hands), no
situation was able to disturb me. Every situation followed me like
a dutiful sahadharmachāriṇī (wife).
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Notes:
When one is clear about one’s goal in life, situations also fall into
place and help one to reach the goal. This is more so, in a sādhaka’s
life. A Teevra Mumukshu finds that the circumstances fall in place
and make way for his sādhanā, without disturbing him. This is the
grace of Īshwara which always follows a Mumukshu. Lord Kṛshṇa in
Bhagawadgītā chapter 9-22, promises to take care of all the needs
of a person who is a serious Mumukshu.
Manifest world is full of polar opposites. Heat and cold, light
and darkness, such opposites are experienced by everyone with a
difference. Even though I saw the difference in them, I saw that
some common connection existed between the opposite
experiences. Even as a child I was able to perceive this nondifference. In every difference there is a substratum of nondifference and in every single entity there is a possibility of
difference. Thus, I was able to move about independently even
though dependent on so many situations.
Mother had once talked to me about Guru Govinda
Bhagawadpāda. At that time, I had a vague thought – maybe, I can
also become like Him one day and I had expressed this to her. That
very thought was strongly appearing before Me now.
Total detachment from all worldly associations gives that
completeness to a person. This was not only My mother’s view, but
that of all great thinkers. The Veda-s also say that unanimously. The
Upanishad-s say that one can be immortal only by renunciation and
not by any karma, progeny or wealth. What one gets by
renunciation of attachment to worldly objects is the very purpose
of human life. But alas! How many people work for this? This is
the reason why the Veda-s strongly recommends the study of
scriptures under a Guru. All the life forms try to find happiness in
some way or the other. They do not understand that the happiness
83

HĀNVA | ĀMMI
they find in worldly objects and relationships is so different from
that completeness that the Upanishad-s talks about.
Notes:
Mahānārāyaṇa Upanishad and Kaivalya Upanishad have a mantra
which says “Na karmaṇā, na prajayā dhanena tyāgena eke
amṛtatwam ānashuḥ”. This means no amount of wealth, progeny or
rituals can give one that immortality which is achieved by total
detachment. Taittirīya Upanishad in its “Ānanda Mīmāmsā” portion
talks about how a person with total detachment has the same
amount of happiness (pūrṇatwam) that is experienced by
Chaturmukha Brahma. It is not the attainment of the objective world
that gives happiness, but it is the depth of detachment which reflects
in the form of that completeness.
Every living being tries to find happiness in its own sphere of
life in whatever manner it wants. A thirsty person goes after water
and not after a hearty meal. A hungry person, on the contrary,
looks for food rather than water. Thus, for a person who craves for
this total uninhibited happiness or completeness, the Upanishad-s
direct him to go to a competent Guru, serve Him and ask for this
knowledge. People lost in worldly pleasures can never find this
completeness.
Notes:
The Upanishad-s call this happiness which a totally detached person
finds as Pūrṇatwam or Ātmānanda. The person who deserves this
Ātmānanda is the one who has understood the ephemeral and
temporary nature of the objective world and ceaselessly tries to
understand this Ātma-tattvam and its nature. The Upanishad-s say
that when one finds his unity with the all-pervading Brahman, the
very nature of that person is completeness or Pūrṇatwam, a sense of
total fulfillment. The words happiness or bliss cannot explain this
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Pūrṇatwam experienced by a Brahmanishthaḥ (One absorbed in the
Self).
Children enjoy playing with their toys. The parents also get
them those toys so that the child enjoys playing with them. For the
first time, the toy gives immense happiness to the child but - for
how long? - till he gets bored with it. The same toy becomes a
source of unhappiness for the child after a while. The child starts
craving for some other toy. This is what happens to all of us.
Everything when experienced for some time becomes stale and
then, one wants to look for newer avenues which give happiness.
Now, where is the end to this search?
It is for this reason alone, the Upanishad-s and Guru-s try to
tell us that it is possible to be in that total happiness which once
attained is not lost, nor is there a need to search for any other form
of happiness. With this sacred intention, the Shruti (Upanishad-s or
Vedānta), Smṛti (secondary scriptures based on the Veda-s) and the
Guru-s give us different sādhanā-s and instruct us depending upon
our capacity. Knowing this firmly, I had decided to take refuge
under the great Guru Govinda Bhagawadpāda.
There was another reason for this decision. As is said in the
Bhagawadgītā, mind alone is the cause of bondage and liberation.
I was contemplating on this often. Mind is like a horse without reins,
like an ox without the nose rope. It is such a mind which runs amok
without any control - that is responsible for the bondage that a
person experiences. Now, I was slowly entering into my youth
which was showing in the form of a thin mustache sprouting above
my lip. This was the time I needed that necessary control over the
mind - so that it would not bind me and I craved to be under the
constant guidance of a compassionate Guru.
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Notes:
Scriptures talk about a deserving person, Adhikārī, who is capable of
receiving this knowledge of the Self. Such an Adhikārī is expected to
be a Sādhana-chatushṭaya sampanna (a person with four-fold
qualifications) to receive and internalize this knowledge.
Management of mind or shama is one of the most important
sādhanā-s in this group. A mumukshu has to constantly watch
himself - do certain things and avoid certain things - to attain the
qualification, to be a recipient of this knowledge. The presence of a
Guru goes a long way in directing and guiding a seeker of this
knowledge, along the path.
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had no personal experience of that very critical period in
one’s life called youth. However, I had seen, heard and
ruminated over various aspects of this period of life. This
time of one’s life is the most slippery part that one
traverses. If one slips… oh... it is like slipping all the way
into an abyss. No friendly hand comes to the rescue to help one get
out of this abyss. I was aware of this by observing the world around
me.
The elders in the society thought that at such a slippery time
in one’s life, a companion would prevent the other from slipping
and thus the concept of gṛhasthāshrama (life of a householder)
evolved. But, as said colloquially and also in the Upanishad-s –
“blind leading the blind” - this arrangement seemed very strange
and comical to me. Two unsteady unstable people, getting married,
pulling each other into the abyss of karma; how would it benefit
either of them? Maybe, there is a strange satisfactory reassurance
in that - “I am not the only one slipping – there is someone else also
who falling into the abyss with me”. I never approved of this mutual
dragging of two human beings into an ever-perpetuating wheel of
Saṁsāra.
Notes:
The life of a householder according to the Veda-s is that of neverending karma-s. A vaidika has to follow forty-one saṁskāra-s
throughout his life. His daily routine starts and ends with rituals of
various types. Nityakarma-s, Naimittikakarma-s, Kāmyakarma-s,
Parihārakarma-s… endless is the grind! If not done, the Veda-s warn
the gṛhastha of Pratyavāyapāpa (akaraṇe pratyavāyaḥ), demerit
earned out of omission. Shaṅkarāchārya very vehemently and
strongly supports the sannyāsāshrama only for this reason - that any
amount of karma that has to be followed by a gṛhastha does not
ultimately release him from the cycle of life and death, but binds him
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more intimately into it. But gṛhasthāshrama gives a chance to fulfil
artha-kāma in a dhārmic way. It is a life where certain biological and
emotional energies are channelized properly in accordance with
dharma. It also provides an excellent opportunity to purify one’s
mind by following karmayoga. Lord Kṛshṇa vouches for a life of a
householder as it gives the person an opportunity to contribute to the
world as a karmayogī.
If not the life of a gṛhastha, there is only the path of
knowledge - dedicating oneself exclusively to the knowledge of the
Self, to the exclusion of everything else. For this one needs the
grace of a Guru. For me, after the Upanayanam, I had earned the
rights and duties of doing various karma-s till death. The only way
I could escape from this life-long performance of karma-s and its
consequent results was taking up sannyāsa. For this, I had to take
refuge under a sannyāsī Guru, who was fully immersed in Selfabsorption.
Notes:
Muṇḍaka Upanishad talks about a seeker who has realized the
futility of the never-ending karma and who has developed extreme
dispassion towards it, should go to a Guru for the knowledge of the
Self with ‘Samit’ in his hands. The Guru should be a shrotrīya-brahma
nishtha (Muṇḍaka Upanishad 1-2-12).
Though I knew what bondage was to a large extent, the
knowledge of the Self, which frees one from the cycle of birth and
death, had to be gained from a competent Guru who is established
in this Truth. Without the refuge under such a Guru, it was not
possible to proceed further on this path.
I had walked a long way - leaving behind villages, forests and
hills. Without giving a thought to the time spent, the exhaustion
that the body experienced, even hunger and thirst - I walked ahead
thinking only of my ultimate goal. I did not know when I had
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reached the sacred banks of the river Gaṅgā. Her musical waves
were as if inviting me to dip myself into her cool waters. I just
jumped in saying, “Hara Gaṅge”. I felt the same happiness that a
child feels when it jumps into its mother’s lap.
I spent some time playing in those cool waters, waited for the
sun set, offered arghya to the Sun. I chanted the Gāyatrī Mantra as
a routine, sitting on her banks. At that time, the state of my mind
was one of extreme calmness, almost thoughtless. All my physical
tiredness and mental exhaustion was nowhere to be felt. None of
my past impressions, experiences gathered by my mind and sense
organs were present there. My heart was full of that very ethereal
fulfillment.
At that time of my solitude and contemplation, I heard a soft
yet serious voice from within Myself. “Walk towards the north-east
- on this very bank - and You will find the Guru You have been
looking for. You will find Him in one of the mountain caves. Your
desire is about to be fulfilled.” With this inner voice, I found my
calmness had deepened. My mother’s blessings and now Mother
Gaṅgā’s blessings were both guiding me. My long-cherished desire
was about to be fulfilled.
Both these Mothers had contributed a great deal in my
spiritual search. I mentally prostrated to them both and started
walking towards the mountains. There was some unseen power
which almost seemed like pushing me in that direction.
The Lord is present in every living and non-living being - the
Upanishad-s say - that Lord is the smallest of the small and largest
of the large (aṇoraṇīyāna mahato mahīyāna ātmā guhāyām nihitaḥ
asya jantoḥ), but available for perception in the cave of every Jīva’s
heart; how strange that I was looking for - that Lord, in the form of
My Guru, in a mountain cave!
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If one has to realize that Lord in one’s heart, one has to first
surrender to the Guru who is also sitting in the cave. For me, the
Lord and the Guru were identical. What a coincidence that I was to
find my Guru also in a cave! I was exuberant with the thought of
meeting that Guru for whom I was searching for years.
Layers of snow were covering the mountain which was
standing tall and as if staring at me - inviting me. There were so
many old trees along with young ones; it felt as if the older trees
were telling the younger ones, the sacred stories of the ascetics
who lived on this mountain. I felt a great satisfaction being
expressed by all those trees and plants for just being there in that
sacred place. Nature was at her most beautiful best. Gaṅgā Mā
was looking like a scrawny stream at the peak and as she came
down - spread herself to her vast self. I reached that cave and stood
wonderstruck and speechless - looking at that golden aura
surrounding the cave. This was an experience I could never put into
words. It was the experience of a lifetime! There were mixed
feelings in me. I felt a kind of anxiety, an excitement and a unique
sense of fulfillment. I was just waiting to fall at the feet of my Guru.
At that very moment, I heard a compassionate voice coming
from deep within the cave… “Waiting for this sandhyā time,
searching for this cave - You have reached here; who are You?
Come in… come”
These words were almost prophetic, the voice was deep and
kind - echoing from the cave almost sent me into a trance. I almost
lost the awareness of my body. I found myself walking into the cave
and just dropping at the Feet of that resplendent person! The
ecstatic state of my mind was inexplicable. Looking at me in that
state with his compassionate eyes He said, “Who are You, Dear
Child?”
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Notes:
According to the biography of Ādi Shaṅkara, in the Mādhavīya
Shaṅkara Digvijaya, Shaṅkara meets His Guru, Govinda
Bhagawadpāda on the banks of the river Narmadā. As mentioned
earlier, in this work, Swāmījī weaves the story of Shaṅkara to
interpret His own experiences and feelings - about Gaṅgā Mā and the
natural beauty of the mountains- when writing this text at Ṛshikesh,
on the banks of the river Gaṅgā.
“Who are You, Child?”…. the words reverberated in My ears.
Then a miracle happened. Without My volition, words just
poured out of Me, “I am not inert, nor am I the effect of the five
elements, I am not the “I” - I am the very infinite, I am the very
consciousness, I am the very auspicious Shiva.” Listening to my
words, my Guru smiled and patted my back.
Notes:
The Ātma-shaṭkam…that which we commonly hear, “Mano
buddhyahaṅkāra chittānināham, na cha shrotra jihve na cha ghrāṇa
netre”, was actually a composition on the nature of the Self. This
well-known set of verses was composed by Ādi Shaṅkara as an
answer to the question of His Guru, “who are You?” This is
considered to be Nididhyāsana shloka for contemplation or vedāntic
meditation by vedānatin-s. In these verses Shaṅkarāchārya brings
alive the upanishadic explanation of the Self - “not this…..not this”
(neti, neti) and ultimately expresses the Self to be the ultimate,
infinite awaring consciousness. A similar situation arises when Ādi
Shaṅkara asks a dull child brought to Him by his parents. “Who are
you, where do you come from, whose child are you?” and the famous
Hastāmalakīyam was composed by Shaṅkara’s shishya
Hastāmalaka. What a striking similarity between the Guru and
Shishya!
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“I know, Dear Child, what that power is which has brought out
your innermost feelings in the form of these words. I was also
waiting for your arrival. Good, you are here. Today, take care of
Your body, see Me tomorrow at sunrise”.
I was by then back to my normal mental and emotional state.
I was calm after meeting my Guru. My tears which flowed - whether
out of exhaustion or out of sheer relief of meeting my Guru - were
offered at my Guru’s feet. I entered a small cave, very next to my
Guru’s.
I started contemplating on the real meaning of my Guru’s
words. This was because I was not Myself, when I first met Him. I
was only hearing His words, merely as a witness. At that time, I was
not the body-mind “I”, but absorbed His words directly. I
experienced a state of dissociation between My body-mind and My
consciousness. That is the reason, I was not able to interpret and
understand Guru’s words properly. I was trying to remember those
loving words again and again, literally like a cow chewing the cud.
Words spoken by great people who have realized their true
selves are not like the words spoken by ordinary people. Though
the words may appear simple, they are full of implied meaning
which needs to be understood properly.
When one understands - that one undivided consciousness which is the very warp and woof of the whole creation and also
understanding the nature of creation in the form of - creation,
sustenance and resolution - will He not be a knower of All? In spite
of knowing this secret, keeping in touch with the body-mind
complex- as a mere instrument of transaction- and using His
thoughts to express whatever it is at that moment, He must be
saying something which implies a very deep meaning. This real
meaning of such a Self-abiding person’s words can also be
interpreted only by an equally sensitive and advanced intellect. Any
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common man, without such a prepared intellect, will never be able
to understand the real meaning of such peoples’ words. This is the
reason I contemplated deeply on every word of what my Guru had
spoken then.
Notes:
It is said, that a Brahma-nishtha (a person totally absorbed in his Self)
is still able to balance His understanding and also the nature of
Prakṛti (aparā Prakṛti as explained by Lord Kṛshṇa in chapter 7 of
Bhagawadgītā). He uses the body-mind complex as an instrument to
conduct the transactions that arise in front of Him, being fully aware
that, “I am not the doer… It is the sense organs which interact with
the sense objects and the transaction goes on.” (ref: Bhagawadgītā
chapter 5-8, 9). The words and actions of such a person may look
strange and different to people of ordinary intellects. It is only
another prepared intellect which can understand the implied
meaning of the words of such people (jn͂ānī-s).
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I

n this creation, when anything manifests, the moment, just
before its manifestation and the last moment of its nonexistence - cannot be explained by anybody. We can take
the example of an earthen pot. That moment, which was
the last moment of its non-existence, or the first moment
of its disappearance - cannot be expressed. Similarly, the
transitional moment between the waking and dreaming state and
that between the dreaming and deep-sleep state is not explained
by any word. The best word used for such moments of transition is
Sandhi (moment of transition between two states). That means, as
many time frames are there, so many sandhi-s must be there.
Notes:
This concept has already been explained earlier as the tārkika-s’
concept. Every moment turns into the next with a transition - just
like day turns to afternoon, afternoon to evening, seasons change,
and everything in this creation changes. The moments between the
two phases of transition are so minute, that they cannot be
measured and cannot be named. Every manifest moment is born…is… gone. Thus, there must be millions of sandhi-s or
transitional moments in all aspects of manifest universe.
That time, when I met my Guru was also such a transition
time. It was neither day nor night. I had not planned to reach there
at that particular time. This time between day and night is
commonly known by people as a Sandhi. But I was sure that this
was not what my Guru meant. It just happened to be Sandhi-kāla,
when I reached there. Then why did He say, “Knowing this sandhi
time…”?
According to the goal set by me, the “I” that was known to me
was about to attain a different state of being - the true meaning of
“I”. I had still not reached that understanding, as I was still searching
for this meaning and had managed to come so far only for that final
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understanding. This was the transition state - of the known “I” to
realize its true nature. I was also aware of this state of transition
and this was definitely a period of Sandhi.
Notes:
The Jīvātmā “I” by a process of cognition understands that the true
meaning of this “I” is actually the Paramātmā “I”- the eternal, everfresh, clear, absolutely pure, ever-free and never-ever bound. This
cognition takes place by the Mahā-vākya Vichāra explained in detail
in every Upanishad. The Guru using the Upanishad-s as a pramāṇa
(instrument of knowledge) deals with the Mahā-vākya-s which talk
about the one-ness of the individual self with the universal Self
(ātma-brahma aikya jn͂āna). This process is purely cognitive. This
cognition can occur only in a fully-prepared intellect, which has gone
through the process of shravaṇa-manana-nididhyāsana as described
by the Upanishad-s. The Mahā-vākya-s “Tat Twam Asi”, “Ahaṁ
Brahmāsmi” etc talk about such an understanding of the true nature
of one self.
Yes, definitely it was a period of transition for me. Keeping
my sense organs of perception and actions (jn͂ānendriya-s and
karmendriya-s) under control, focusing my mind on the Self, I was
trying hard to reach my goal of Self-realization. For such a
situation, this time was that of a transition - I was almost there. In
brief, I had kept the two intermediate āshrama-s (gṛhastha and
vānaprastha) aside and was making an attempt to directly enter the
fourth āshram straight from the first (direct transition from
brahmacharyāshrama to sannyāsāshrama). This was one great
leap, a significant transition in the life of a seeker. My Guru was
talking about ‘this Sandhi-kāla’ and not what one routinely thinks
of. A Jn͂ānī never says anything out of context, even if it may
superficially appear so.
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Notes:
The varṇa-āshrama dharma is a smooth transition of a human mind
from the brahmacharya āshrama through gṛhastha and
vānaprasthāshrama-s to the final sannyāsāshrama. This system
gives a person, a plan - to work out one’s natural tendencies and
saṁskāra-s. As a householder, he is able to dhārmically fulfill his
natural desires, be a karmayogī and contribute to the world in the
form of pan͂cha-mahā yajn͂a-s. Here, is an opportunity to do all the
karma-s enjoined by the Veda-s. A gṛhastha has the right to do
certain rituals for his or his family’s personal gain. Vānaprastha is a
gradual withdrawal from active life of a householder which is spent
mostly away from home with total involvement in upāsanā
(meditation). This life prepares the person for the final āshrama - of
total detachment from the world and immerses himself totally in
Ātma-vichāra (contemplation on the Self). The scriptures also
provide for an opportunity to directly transit from
Brahmacharyāshrama to Sannyāsāshrama - to a person who is
prepared for a life of renunciation. This is what Lord Kṛshṇa talks
about two lifestyles (Dwividha Nishthā) in Bhagwadgītā chapter 3-3.
Nature has meant the sense organs to be looking outwards.
The common understanding of any person is that, if the mind and
sense organs turn inwards, it is a waste of one’s life. This fear and
the natural tendencies of the mind and senses - make a person
constantly concentrate on the world of objects. Just as the most
precious objects in the house are hidden in the darkest corners of
the house in an unassuming box, similarly the most precious Ātman
is covered by three layers of the manifest body—the gross, subtle
and the causal. All the contentment and happiness lies in this
innermost Self which is the very abode of happiness. However, just
like a child is distracted by toys, the Lord seems to have kept this
secret Self out of reach and directed all the sense organs outwards.
This confuses the individual - that all the happiness and
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contentment is in the world of objects. In fact, “I” the Ātman is the
very source of peace and happiness. This knowledge remains
elusive till a compassionate Guru is able to make one understand
the Truth.
Notes:
In Kathopanishad, verse 2-1-1 says that Īshwara, as though, has
tortured a human being - by directing the sense organs outwards.
Therefore, the individual always looks outward and never at his own
Self, which is the very source of happiness and immortality. A rare
discriminating individual turns his vision inwards in search of that
immortal “I”. A seeker of Truth needs to turn his mind inwards totally
- from the outside world - and only then can he really see the Truth
of himself.
It was the saṁskāra-s of my parents which also made me look
antarmukha (inwards) for that contentment and happiness. It was
natural for me to contemplate on the Self, looking inwards from my
childhood. After completing my daily routine worship and rituals, I
would spend the rest of the time in trying to go deeper into Myself.
This was the only time I experienced that limitless happiness.
For a living being sleep is a natural state of uninhibited
happiness. The entire world outside disappears by itself.
Experience, of the outside world, stops in this state. The Jīva
wanders around for some time and that too folds up into one of the
one hundred-one nāḍī-s (thin lymphatics like structures). At that
time, the individual experiences deep-sleep. In deep-sleep state,
the individual “I” disappears totally; there is total ignorance of
everything. It is only after waking up that one says “I slept well, it
was a happy time and I did not know anything”.
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Notes:
Māṇḍukya Upanishad talks about the details of the three states of
mind (avasthā-s). In Jāgrat (waking) avasthā, the mind is functional
fully and uses the gross-body to transact in the world. The sthūlasharīra-abhimānī Jīva, here, is given a special name “Vishwa”. In the
next state of dream or swapna avasthā, the physical body is totally
out of function, the sūkshma sharīra alone is active. The mind uses
the stored impressions in its recesses and projects a world of dreams.
The sūkshma-sharīra-abhimānī Jīva in swapna avasthā is called by
the name “Taijasa”. In deep-sleep, the mind, with all its organs of
perception and action are fully withdrawn, only the prāṇa (breathing
activity) continues keeping the Jīva alive. The Jīva-s are totally
identified with the kāraṇa sharīra (causal body) and given the name
“Prājn͂a”. These three states of the mind are mutually exclusive, that
is they can never occur together at one time. Deep-sleep state is a
very crude likeness to the state of moksha.
There is no mind to experience the state of total contentment
during sleep. It is only on waking that I can say that “I was so happy
asleep”! Is this not the reason why everyone waits to go to sleep?
If a person is able to experience that very state of contentment in a
fully-awake state - without any sort of veiling - how would it be? It
is the very nature of Myself, then experienced by the very same
mind. This was an experience I had gathered with a little of the
sādhanā that I had done. I had total trust that this indescribable
happiness and contentment is possible to experience and that too
in this cave of my very heart. This was shown to me by my Guru
positively, when sitting in his cave, he had asked me, “Who are
you?” and simultaneously he had said, “come in”, which meant
come deep into Yourself to know that You are that very abode of
infinite happiness and bliss.
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Notes:
In the above few paragraphs, Swāmījī is explaining the deeper
meaning of every sentence that Guru Govinda Bhagawadpāda had
said to Him on their first meeting. It was the very subtle and mature
intellect of Shaṅkara which was able to analyze the implied meaning
(lakshyārtha) of each and every word uttered. This is a unique way in
which Swāmījī has explained many deep vedāntic concepts, using
situations and dialogue between the Guru and Shishya.
This available physical body with its mind and intellect has its
own “I” thought. It is this very “I” thought that has to do the enquiry
on the Self. It is as if the very Ātman is inviting this “I” thought to
come in towards it. This is what I felt when my Guru said, “come in--come in”. These words of the Guru were like a commandment,
telling me to direct my “I” thought to the Self. I was finding myself
going deeper and deeper into emptiness, almost into the oblivion.
I was surrounded by an expanse of dark blue sky, felt my skin feeling
soft drops of water in that vast expanse. The clouds were passing
across me with their feathery touch. Those drops of water hidden
in the clouds were cleansing me from inside-out thoroughly. I
found myself becoming subtler and lighter as if I was flying. The
inertia of my body was just not there at that time. I heard hundreds
of beautiful soft sounds, tinkling of bells. With those words, a divine
fragrance was picked up by my nostrils. Oh yes! I was going higher
and higher, feeling lighter and lighter. I found myself passing across
a great ball of bright rays, but never felt the heat! The vast blue sky
was carrying me higher with a coolness that was so soothing! “Oh,
now I am going upwards….no ….I am slipping now… now I am
steering to the right or…is it left? I am slipping down now…if so I
should be falling down…. but no, I can see Myself rising above the
blue sky!” An extreme happiness, a bliss which I had never ever
experienced before was enveloping Me.
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“I am that blue sky with all its vastness. I am that small atom
with all its limitation. I am that very large, bright round form. There
is no difference between that atom “I” and that large ball of
brightness “I”. Yes, I am that very light. The “I-ness” of Me is
echoing, manifesting in each and every atom of existence. I am
expanding in the form of that blue sky - I am that speed in the wind,
I am that light that is lighting up the whole universe. There is
absolutely no difference between Me and the whole universe. I am
the whole and the whole is Me. I am inside, I am outside, I am
everywhere, where am I not?”
Notes:
This is a beautiful narration of what is explained in the scriptures as
“Sarvātma-bhāva”. When the limited mind with its limited “I”
thought goes through an expansion, where one sees oneself in
everything big and small - one is the very consciousness in every
sentient being. One is the very light of all luminous objects; one is
the very movement in the wind. This state of expansion where one
sees oneself as everything in this universe is explained in the
scriptures in Shatarudrīya, Lalitā Sahasranāma, Vishṇu
Sahasranāma and many such works. The same is explained by Lord
Kṛshṇa in the Bhagawadgītā in the entire chapter 10 , chapter 11 and
a few verses of chapter 15 verses 12, 13,14 and 15. In Sarvātmabhāva, one sees oneself as the very content and consciousness of the
whole manifest universe. These experiences can be sometimes felt
for short periods of time during deep meditation, by a yogī in certain
states of Samādhi. But for a Jn͂ ānī, this is the truth which He lives
every moment.
Then gradually I found Myself getting out of this experience
and became aware of my body. I was now aware of myself as this
body-mind complex. What an experience it was! So far, I had never
felt something like that. Details of the experience were thrilling me
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again and again. The sparks of that state were still going around
me.
“What was this experience? How did I go through it? Why
did I come back to my present state? Why couldn’t I remain in that
state for some more time? How limited I am in this body! That “I”
which was experienced was so unique compared to this body-mind
associated “I”. Will I ever experience it again? Yes, it is possible!”
As such thoughts were occupying my mind, I was woken up
by my Guru’s words … “Today take care of Your bodily needs and
see me tomorrow at sunrise.”
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T

he subtlest and inner-most action of the mind is
called ‘Deha-kārya’. When the mind logs itself with
the sense organs and perceives the external world,
this process is known as ‘Deha-kārya’. As per Guru’s
instructions, I was supposed to concentrate on this
aspect of the mind today and appear before Him tomorrow.
Sunrise can symbolically mean rising of the light of knowledge and
the right time to take instructions from the Guru. What a grace it
was that I was about to have the first instruction from the Guru at
sunrise! Mother’s blessings, Gaṅgā Mātā’s grace, the touch of
Guru’s feet, his wonderful words and this mind-expanding
experience had all culminated at that time. My duties as an
individual identified with this particular body-mind complex were
almost coming to a stop. There weren’t any more specific duties
which had to be fulfilled that waited for me. Waiting for the sun to
rise was the only, so called, duty that waited for me to be fulfilled.
Birds were chirping happily. Gaṅgā was flowing majestically, making
lilting music as she flowed. The wind was blowing gently. Adding
grace to all this was the Omkāranāda emerging out of my Guru’s
cave. All the other sounds were as if resolving into this Omkāra.
The akāra (first mātrā of Omkāra) was as though pointing to the
chirping of the birds. The ukāra (second mātrā) was merging with
the sound of the flowing river and the makāra (last mātrā) with the
sound of the blowing wind. All of them were together resolving in
unison in the final half mātrā of Bindu (silence).
The entire creation was blessed by vibrating with nāda-brahma,
slowly waking up to the dawn. Darkness was slowly receding.
Flowers looked as if they were smiling ready to welcome the rising
Sun. The eastern sky was getting ready for the arrival of her Lord
by drawing red and white designs on his path. The whole
atmosphere was calm, peaceful and contented.
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I stepped out of my cave offering my first praṇāma-s to Mother
Earth and my Guru. I wanted to go to the banks of the river for the
holy dip, give arghya to the elements and perform my morning
sandhyā-vandana. The atmosphere of the place was so great that it
was conducive to attain anything by a sincere seeker.
This intellect is given by Īshwara and the same intellect can
understand and attain its very giver! But to be blessed by a mother
with great saṁskāra-s and have a brahma-nishtha Guru to guide
you in your spiritual search are only got by the grace of that Lord.
For a human being with his body identification, to keep the mind
from wandering outside and to focus it inwards on the Self, one
needs the guidance of a learned Guru. In spite of the presence of a
Guru, this guidance may not be available. Lord Kṛshṇa says in the
Bhagawadgītā … among thousands a few strive for this knowledge,
out of these still fewer will really know Me (Chapter 7-3). The grace
of the Guru comes only when the Shishya understands the Guru as
the very Self. Just going after the Guru with pretense of respect,
does not lead the Shishya anywhere. The Guru remains where he
is, and the Shishya remains where he is! Unless the bonding
between the two occurs at the deepest level of the Self, no learning
is possible. I was determined to use this secret in reaching my goal.
This is the shortcut of Guru-tattva, the way to attain that knowledge
of the Self by a total surrender to that very Tattva. This would be
the first step in my sādhanā henceforth.
Notes:
The scriptures talk about four types of Grace that one needs, to attain
this knowledge of the Self. The first is ‘Īshwara-kṛpā’ or the grace of
the Lord to bless the seeker with the right type of environment and
mumukshatwa. Then, ‘Shāstra-kṛpā’ or the blessings of the very
scriptures, in such a way that they make themselves available to the
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seeker. The third type of grace is ‘Guru -kṛpā’ or the willingness of a
Guru in using the valid pramāṇa of the scriptures and instruct the
Shishya without withholding anything. The last but not the least, is
the ‘Ātma-kṛpā’ or the blessing of my own Self, in the form of
willingness to devote adequate time and effort in the pursuit of
knowledge. Swāmījī talks specifically about Guru-kṛpā here, where
the Guru is able to give out His best based on how strongly the
Shishya is connected to Him. The connection could be in the form of
total surrender or in the form of understanding the oneness of that
consciousness in both. Dakshiṇāmūrti Stotram describes that it is
that one consciousness which is perceived separately as Guru,
Shishya, Īshwara etc. Initially, a mumukshu needs to totally
surrender to the Guru for this knowledge. But later he understands
that he and the Guru are two different individuals, but one undivided
consciousness.
From the point of view of the body, I am a dāsa (servant). As
a Jīva, I am only an aṁsha (part) and from that point of view of the
Self, I and the Guru are one and the same. This was my firm
conviction. I would be able to understand the latter two only by the
grace of the Guru and I had left it to Him.
(Ref: These are the words of Hanumān, in Rāmāyaṇa, where He talks
about His relationship with Lord Rāma from three different levels—
as the body, as the individual Jīva and the very Ātman.)
I had purified myself with the morning duties and a holy dip
in the Gaṅgā. Sacred ash had further purified me. I offered the
arghya to the Lord Sun and meditated upon him with a clear
intellect. My mind was focused on the feet of my Guru. I was
restless to meet my Guru. I entered the cave chanting, “Oh Lord,
your greatness is beyond words and mind.” (sadguro tava
mahātmyam manovāchāmagocharam).
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My Guru was in deep meditation, sitting cross-legged, with a
tremendous luster on His face. He was deeply absorbed in the
pūrṇatwam of the Self. The rays of the sun were looking dull as
compared to the brightness which lighted up His face. May be, they
were hesitating to enter this cave! As I prostrated at His feet, I also
offered a few fragrant flowers at His feet. With half-opened eyes,
He looked at me and blessed me.
His first words were “Dear one, human birth, association with
men of knowledge and an intense desire to know yourself are
indeed rare.” “It may take millions of cycles of birth and death to be
born a human being. Even then, the desire to know the Self and
free oneself comes - only from grace of the Lord, previous
saṁskāra-s and merits of many lives. Even though you have not
clearly told me your intentions, your arrival, your pure mind and the
earnestness in your eyes tells me everything clearly.”
Notes:
The well-known vedāntic text Viveka Chuḍāmaṇī starts with the
glorification of human birth. It says that among the myriad life forms
the human birth is blessed because it is only in this form that a person
can realize one’s true nature - Ātman. Not only human birth, but also
the desire to know the Self (mumukshatwam) and association with
the learned ones (mahāpurusha saṁshrayam) are two other
important components which make up for the final result. A person
who has all the three is a blessed one. It is as though Īshwara has
meant him to walk on this sacred path and know his Self.
Guru Govinda Bhagawadpāda continues to talk to Shaṅkara
who meets Him early morning at sunrise.
“Every person, every event in this manifest world is only a
nimitta (instrument) of Īshwara. All of us in this world have to fulfill
certain pre-determined tasks meant for us. The very Guru-Shishya
relationship here, in this context, is only for the sake of that
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lokasaṅgraha (worldly duty). As per that plan, even the lifestyle of
sannyāsa (renunciate) and the duties prescribed for such a lifestyle
have to be worked out. Sannyāsa does not mean just a change of
name and attire or carrying the symbolic daṇḍa. A sannyāsī is
meant to remind the people of other āshrama-s (stages of life), of
their priority and the final goal of their lives. The people of other
āshrama-dharma require to have trust in this final āshrama of one’s
life and prepare themselves to gradually traverse from - gṛhastha to
vānaprastha to this final stage of life - only for the sake of
exclusively contemplating over the Self, to the exclusion of any
other activity. This is the right way of using this human birth which
has come as a blessing. The ochre robes and the lifestyle of a
sannyāsī remind the people of this structured journey of life.
Notes:
Here, Guru Govinda Bhagawadpāda is explaining the purpose of
Sannyāsāshrama. This has been explained earlier. This shows that a
sannyāsī has a tremendous responsibility in the form of setting an
ideal example to the people in other āshrama-s. Sannyāsāshrama is
a natural phase of life which comes automatically in the journey of a
human being according to the varṇāshrama dharma. However,
there are sannyāsī-s who might have chosen this lifestyle somewhere
in the middle of one’s life time. Sannyāsa is a one-way travel. It needs
tremendous strength of mind, control over the senses, withdrawal
from unnecessary interactions with the world and a total
commitment to the knowledge of the Self. Sannyāsa absolves one of
every other duty. However, a sannyāsī also has to do certain things,
not for himself - but for the sake of the world which is called
Lokasaṅgraha-kārya. The sannyāsī has a responsibility to guide the
society in the vaidika and religious way of life. Bhagawadgītā talks
about this in detail in the last few verses of Chapter 3-verses
18,20,21,22,25.
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“That depth of your knowledge in this regard, was very
obvious yesterday, as you walked in. Your very personality spoke
about your dhyeya (goal) and also how much of an adhikārī (fit
candidate) you are for this knowledge. Years of Sūrya upāsanā with
Gāyatrī anusandhāna (contemplation) has enlightened your
intellect beyond what is seen in a casual sādhaka. It is with this
extremely sharp intellect that you have found answers for many of
the difficult questions on your own and are still ceaselessly making
an effort to know the nature of the Self. You are walking on the
right path even though you are so young of age. Even, sādhaka-s
who have been making a serious effort for years on end find it
difficult to reach this kind of an understanding. Though this simple
and straight path is available to know the Self and become free from
this bondage of life and death, people are still lost in karma and give
up their bodies with great difficulty only to come back again into
this very wheel of saṁsāra.” (ref Kathopanishad 1-2-7).
“It is your extremely mature intellect that has brought you to
this right path. You are now totally free from any fear. You are on
the right track and when you continue to walk this path without any
fear - you reach your goal. That goal of yours, which is to know the
Self in its pristine form, is a state of being where there is absolutely
no difference between you, the Guru and Īshwara. In that state, “I”
(āmmi) will be “you” (Tūn͂) and “you” will be “me”. You and me will
be everything and in everything”.
Notes:
In the very first instruction, the Guru, Shrī Govinda Bhagawadpāda is
able to understand the maturity of the shishya. The above two
passages talk about the “Mahā-vākya Vichāra” which is the very crux
of entire Prasthāna Traya (Upanishad-s, Bhagawadgītā and
Brahmasūtra). It is that state where there is a total understanding
that there is only ONE reality and that is the Ātman. The jn͂ānī sees
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that same one in each and every thing. There is no second thing to
cause any fear. This person goes beyond fear because it is only the
presence of the second (another) that causes fear. There are any
numbers of mantra-s in the Upanishad-s which state that this person
attains fearlessness (Taittirīya Upanishad 2-7-1). The one who
understands the Self to be one and non-dual reaches the shore of
fearlessness (Kathopanishad 1-3-2, Taittirīya Upanishad 2-4-1). In
an important dhyāna shloka of Dakshiṇāmūrti stotram, the concept
of one-ness between Īshwara, Guru and oneself is given and says that
there is no such difference felt in the Ātman. A jn͂ānī is like the allpervading space where there is no difference at all between anything
as there is only ONE vastu – the Ātman without second (ekam
advayam brahma).
“However, Shaṅkara, this Ātma-swarūpam (the very nature of
this one without a second) cannot be explained by words. That
which is known by one’s own cognition and experienced, cannot be
shared with others in spite of using the words. Every seeker has to
get it himself. The job of the Guru is only to understand the effort
that a sādhaka is putting in; making him understand that the effort
being made is in the right direction and instruct him to understand
the non-communicable truth of the Ātman/Brahman in the way the
shruti has handled this delicate topic. Also, the sādhaka walking
this path is likely to slip at times, get disillusioned about his own
search, may get distracted by the world of objects, and may get
tired by the afflictions of the body-mind complex - at such trying
times, it is only the Guru who can hold the hand of the sādhaka,
encourage him and guide him to his ultimate goal.”
Notes:
All the Guru stotra-s (hymns) available are meant to know the pivotal
role played by the Guru. Guru is looked upon as the very Īshwara - as
the Guru directs one to the final understanding that he, the Jīva and
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Īshwara, are one and the same reality. Even though the subject
matter is subtle and beyond the scope of words, the Guru uses the
Shāstra Pramāṇa (validity of scriptures) and teaches through implied
meaning. This is the very meaning of “mounam vyākhyā prakaṭita
parabrahma tattvam” (Verse 1 of dhyānashloka of Dakshiṇāmūrti
stotram). Shaṅkarāchārya’s Gurupāduka Stotram explains the
tremendous contribution made by the Guru in a sādhaka’s life.
“If a sādhaka is mature enough by his pūrva saṁskāra-s
(merits of his previous lives and Īshwara’s grace), he may not even
require the presence of a Guru. Such a sādhaka does not even need
the sannyāsa way of lifestyle. But, such prepared sādhaka-s are
very rare. You are one such rare sādhaka. However, for the sake of
being an example to the world, such a sādhaka may find a Guru for
himself…. just like Lord Kṛshṇa did.”
Notes:
Great Avatāra-purusha-s like Lord Kṛshṇa, Lord Rāma have gone
through the routine practice of studying in a Gurukula, under the
tutelage of a Guru. It is not because they needed a Guru - as they
were the very manifestations of Īshwara, Avatāra-s - but to maintain
credibility of that knowledge through the Guruparamparā tradition.
Such was the case with Shaṅkara also. So as not to confuse the
routine practice and to set an example of the right way of learning,
he also went to a Guru. Here, both the Guru and the exalted Shishya
were only playing a role - for the sake of Lokasaṅgraha.
Guru Govinda Bhagawadpāda’s dialogue with Shaṅkara
continues –
“The reason for emphasis of the Guru-shishya paramparā by
the Veda-s was to explain the possibility of - different systems of
philosophy - claiming that its tenets were the right ones. Any
individual can start his own school of thought and without going
through any kind of traditional training - may misguide the very
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purport of the Veda-s, may misinterpret the entire Shāstra and
confuse the sādhaka-s. Then, there will be hundreds of systems of
philosophy without any pramāṇa (validity). They can interpret the
scriptures however they want and defile the most sacred of the
scriptures - causing extreme confusion and loss of trust in the very
scriptures.”
Notes:
The scriptures are extremely cautious to ensure that they are
interpreted only by a competent person belonging to a known Gurushishya paramparā (tradition). Following a paramparā is only to
prevent any confusion due to the misinterpretation of the scriptures.
Such a person could create an “andha-paramparā” (a blind tradition)
as the knowledge is not handed down methodically from Guru to
shishya. The scriptures themselves warn a sādhaka…“Ignore any
person who does not belong to a paramparā - as a fool, even if he is
a brahma-nishtha”. Scriptures demand their exact interpretation as it is meant to be. There is no role for any individual interpretation
or innovation on the part of a teacher. A Guru is not expected to have
any opinions of His own. He has to interpret the scriptures, the way
they have been handed down to Him by His teachers.
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ear child, this is the reason our ṛshi-s of
yore, defined the role of a traditionally
qualified Guru, backed by a strong Gurushishya paramparā.
Looking at your
saṁskāra-s, your determination, your
sādhanā and your understanding of the Self, I do not feel that you
need to be my shishya nor me to be your Guru. This whole
arrangement of Guru-Shishya between us is only for playing our
roles (nimitta mātra) or for the sake of setting an example to the
world (lokasaṅgraha).”
“Of course, accepting you as a disciple is something to be
proud of from the point of view of the world. However, the Guru
here is only an instrument. I will give you the sannyāsa-dīkshā as
desired by you. You must understand that in this granting of
sannyāsāshrama to you, there is no personal involvement of either
of us. It is entirely Īshwara’s wish - His order! Let His Will prevail!
“Dear child, there are a lot of events that are to happen
through you in future, in spite of your renouncing all the karma-s
and relationships. You will play a major role in making people follow
the vedic injunctions, according to their status in life. Even though
you do not want any kind of an adhikāritwam (right) in scriptural or
worldly activities, it will be Īshwara’s order that in certain karma-s
you will have to involve yourself as an active doer. But this
‘doership’ will not, in any way, affect you. It will not, in any way,
bind you to this wheel of life and death. You will be totally
detached, yet will do a number of activities for the benefit of the
society.” (ref: Bhagawadgītā 3-25).
“Along with our blessings, you have the fullest grace of
Īshwara. You have almost reached to the very end in your search
of the Self, with your own effort and intellect. Blessed is that Self,
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blessed are you and accepting you as a Shishya, I am blessed
indeed”
Notes:
It is said that even a Guru is blessed when an uttama-adhikārī shishya
(fully prepared, capable of understanding the subtle teaching) takes
refuge in Him. This connection or bond between an exalted Guru and
a competent Shishya can happen only because of divine blessing.
The surroundings were quiet and silent - as though as a result
of words of such depth. I was, almost, lost in a state of Samādhi
(samādhi can be loosely translated as trance; there is actually no
valid translation of this word which gives it the exact meaning)
I felt as if Gurudeva’s words had entered into the inner
recesses of my mind and led me into a state of Samādhi. I do not
know how long I was sitting there and listening to this entire
instruction. The way my Guru analyzed the Sannyāsa dharma, was
exhilarating. How attractive were His words! Those words were
authoritative yet loving. I had received the answers to all those
questions; I had, for so many years in this very first instruction.
How reassuring it was to know that all the sādhanā-s done, so
far, were done in the right way. Guru had, actually, praised my
effort and sādhanā, of so many years! I was meant to progress
further in my search - with Guru’s blessings. Now I had no doubts
or fears about anything; why should there be any fear or doubt?
After all, I had found the right path and the right Guru to guide me
on this path!
After prostrating before Gurudeva, with a pleasant and
reassured mind, I was sitting on the banks of the Gaṅgā. I was
aware of the deep resonance of Omkāra-nāda in my own heart.
Nāda-brahma has no limitations - just like the very Ātman. But I still
find myself bound by my very own saṅkalpa (determination) of
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knowing my Self. However, this determination has a very sātvic
(subtle positive) influence on me. Now I am ready to take to a
lifestyle of sannyāsa, for the benefit of society (lokasaṅgraha).
Gurudeva’s words were so true. From my childhood, I had
remained detached from all associations, controlled the everwandering mind and focused it on the contemplation of that one
reality. For me, there was really no need of sannyāsa. If donning
ochre and carrying the symbolic daṇḍa were enough to know this
Self, then I would have known it the day I became a dwija (on the
completion of upanayana ceremony). After all, on that day the
vaidika-s had made me wear the ochre and handed over the daṇḍa
and so it was a sort of accepting a lifestyle of sannyāsa that very
day! No amount of outwardly changes can give rise to the
knowledge of the Self. But at that time, I was not mature enough
to understand this subtle idea.
If a sādhaka is able to understand by himself the connection
between sādhana-sādhya (means and ends) and gets fully
immersed in the right sādhanā for the right sādhya, there is really
no need for sannyāsa-dīkshā (ceremonial acceptance of a lifestyle
of sannyāsa). Mother used to tell me, “You do not need sannyāsa,
Dear”. What if, I had remained detached from her and yet with her,
would I have reached my goal?
Notes:
Here, Swāmījī is expressing this word “dhyeya” or “goal” very often.
We must understand that the goal here means prioritizing what one
wants in life. A human being has four pursuits that he can pursue.
Dharma (a life of ethics and values), Artha (a life pursing material
wealth and security), Kāma (a life dedicated to sense pleasures) and
Moksha (a life dedicated to finding out the ultimate truth about
oneself and the world in which one is and get free from the bondage
of the wheel of life and death.). A person has to decide what his
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priority in this life is. This decision is based on one’s saṁskāra-s,
maturity and above all the grace of Īshwara. Choosing Moksha
purushārtha as one’s dhyeya is what Swāmījī means by these words.
Purushārtha nishchaya is the first step in prioritizing one’s life. Lord
Kṛshṇa calls this “Vyavasāyātmikā Buddhi” in Bhagawadgītā chapter
2-41.
If I had continued to stay back with mother, totally detached,
could the para-ichchā-prārabdha (prārabdha of others) have come
in my way?
Notes;
There is a concept of para-ichchā prārabdha in our culture. It is said
that in addition to one’s own prārabdha, the prārabdha karma of
people and beings around can affect an individual. If other peoples’
expectations and influences are extremely strong, they can to some
extent, interfere or change the course of one’s life. Here, Shaṅkara
is thinking to Himself, whether He could have attained His
purushārtha nischaya or priority of His life if He had not taken to a
life of sannyāsa, stayed back in His own home with His mother.
My coming out of my home and reaching here was not only
my own decision, but definitely the will of Īshwara. Even though I
wanted to be totally detached to the world of karma-s and came
here all the way, I am supposed to be doing a lot of karma-s even
after taking up sannyāsa. This is what Gurudeva told me very
clearly. One can never get out of the duties meant to be done by
them. Lord Kṛshṇa Himself, says that nobody can remain doing
nothing - even for a few moments. (Ref: Bhagawadgītā chapter 35). The Lord, there, motivates one to do what needs to be done but
accepting its results as Īshwara-prasāda. This is the actual
detachment one needs to practice. As now instructed by Gurudeva,
any of my actions after sannyāsa will be for the sake of contributing
to the world, not personally - for my sake. This understanding will
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never bind me to the results of the action. All my actions will be
then, the will of Īshwara.
Notes:
Here, Swāmījī is bringing in the concept of Karmayoga. Karmayoga
is doing the right action with the right attitude. While doing the
action, one surrenders it to the Lord with Īshwara-arpaṇa buddhi.
While receiving the results of that action, it is received as a blessing
(prasāda) from the Lord. The entire Bhagawadgītā has hundreds of
verses talking about Karmayoga. The most important of them being
Chapter 2- 47, 48, 50 and the entire chapter 3. In the other chapters
also, many verses are dedicated to Karmayoga.
My taking up sannyāsa also was not for myself. It was the
very will of Īshwara and as a contribution to the world.
I was watching the reflection of the trees in the river - sitting
on its banks. In those reflections, I saw mother’s face vaguely. She
was intensely looking at me. It was that very look, that old
withering body, which I had left behind. Smiling she said, “I am
doing fine Dear, do not worry about me. Do not forget your goal.
Ultimately you won…didn’t you? I had given into many of your
tantrums in your childhood and now, to this desire for sannyāsa,
also. Do not forget me in the process of reaching your goal.”
I bowed down to that reflection of the mother with folded
hands. An unknown anxiety arose in me; a few tears flowed out of
my eyes…. why? Were the tears out of happiness or because of the
memory of my mother? I had no answer to this.
Note:
Even Jn͂ānī-s may show emotions like any ordinary ajn͂ānī individuals
because the body-mind complex is made of the pan͂chamahābhūta-s
(five gross elements) and is Prakṛti. They too become happy, sad, cry,
laugh - but what differentiates a Jn͂ānī’s emotions from an ordinary
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individual is that – a Jn͂ānī does not get attached to the emotion, lives
in the moment and is always aware that all these experiences are
temporary - the only permanent satyam is Ātman/Brahman.
Identification with the body can be a great obstacle to
spiritual progress. But, at the same time this identification cannot
be totally given up. In my path to the knowledge of the Self, I could
not afford the attributes and innate tendencies of the body to
interfere with my progress. I had to ensure that the body and its
tendencies always helped me and never obstructed me. For this
purpose, to have a total control over the body, Gurudeva had
instructed me into certain special yoga practices.
Gurudeva had said, “This knowledge of yogic practices has
come to me by the Guru-shishya paramparā. This secret knowledge
has been coming out into the open gradually by some yogāchāryas. The original source of this yogic practice is Vedānta. Some
Upanishad-s, such as Shvetāshvatara Upanishad, have given this
knowledge in a very cryptic way. The great Sheshu was the first
Guru of this vidyā (knowledge). The well-known Patan͂ jali is the
immediate disciple of Sheshu. Our Guru Gauḍapāda was directly
instructed by Patan͂jali. My revered Guru had personally instructed
me into this knowledge of yogic practices to help the body
cooperate on one’s path of self-knowledge. He had explained the
deepest tenets of those cryptic sūtra-s (small verses with cryptic
meaning) to me. And today, I am going to give you the very same
instruction. This is a secret knowledge where one learns the secrets
of the pan͂chamahābhūta-s (the five elements of which everything
in this universe is made). One has to experience this secret by
practice. Once the secrets of the five elements are known, one can,
with practice, learn to be unaffected by them. This helps the yogī,
to use the body - made of these five elements - to his advantage.”
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“The vastness and all pervasiveness of the space, movement
and touch qualities of the wind, the brightness element of the fire
principle, nature of water and the gross-ness of the earth principle,
have their individual effect on the body. It is possible to have
control over these individual elements in one’s body. Such, a yogic
practice can give one an extraordinary sense of speed and time.
Remaining in one’s own body, one can know the attributes,
thoughts, actions happening in another’s body-mind complex. For
the accomplishment of your goal, this knowledge is very necessary,
though not directly connected with your goal. Any knowledge that
is acquired by a paramparā (tradition) has to be given to only a
deserving disciple. Today, I am going to give this traditional
knowledge of yogic practice to you. Practice this with sincerity and
trust. Sannyāsa can wait for a while.”
I did not find this yogic practice difficult - as I was following
the instructions very clearly and sincerely. The very sanctity and
sacredness of this knowledge, along with timely instructions and
guidance from the Guru, helped me attain the results of this
practice effortlessly. I became an expert in the practice of this
knowledge in a short time. I started realizing the importance of the
strength of concentration and focusing power of the mind.
Notes:
Normally the five elements control the composition and the
behaviour of this body. Certain yogic practices teach a person to
control individual elements in such a way that the natural laws
governing the gross body and the mind can be bypassed. The
commonly known ashṭa-siddhi-s like animā, garimā, laghimā etc,
entering into another’s mind and influencing the thought process,
extraordinary extra-sensory perceptions all belong to such practices.
These yogic practices have to be done under the strict guidance of a
competent Guru who Himself has gained this knowledge
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traditionally. Guru Govinda Bhagawadpāda was aware that this kind
of yogic power was needed by Shaṅkara in the future as He had to
achieve many things in a short life span. In the biography of
Shaṅkara, we find many instances where these yogic powers are
used by Him in extraordinary circumstances, for the benefit of the
world and never for his own personal or selfish reasons.
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oday, I had found a different but deep meaning and
a divine strength to all my enquiries from childhood.
All those daunting questions which were in a dark
corner of my mind were slowly getting resolved. I
was totally involved in the practice of this knowledge
- the great yogic practice of keeping every element under my
control and use them to my advantage. Timely instructions from
Gurudeva were making this practice more and more beneficial. I
was totally focused on meditative practices also.
In the first stage of meditation itself, I realized that the
content of the mind was distinct from the “I” thought. I was
successful in resolving the mind with the “I” thought, separating the
content of the mind from “I” thought and then directing the
thought into other objects, sense the attributes and nature of those
objects, bring the thought back into my own mind and experience
the ‘other’ through my body-mind complex… until here - I had
reached. Five great elements, inert objects, animals and human
beings helped me in the practice of this knowledge; I can say that I
did make use of them of course under the guidance of my Guru.
One day I decided that I would get into my Guru’s mind using
this very practice and learn how His mind worked. Initially I was
afraid of what I was about to do. Then I decided to try it out; of
course, this was without Gurudeva’s permission.
Notes:
Ahaṁ-vṛtti is the “I” thought - that which points to the observer,
ahaṅkāra. This ahaṁ-vṛtti is the instrument of cognizing an object
during the process of knowing. The other vṛtti that the mind sends
out is the ‘idam-vṛtti’ - the “this” thought which corresponds to the
object being recognized. The “Tripuṭī” (the triad) is formed by the
observer (pramātā), the observed (prameya) and the process of
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cognition (pramāṇa vyāpāra). When the ‘ahaṁ-vṛtti’ is able to pick
up the cognition of ‘idam’ as “I…know…. this”, knowledge of the
object (pramā) takes place. Normally, the ‘ahaṁ-vṛtti’ can have any
object as the prameya; the objects of the world, one’s own body,
even one’s own thoughts and emotions. It is the same ahaṁ-vṛtti
which even understands the final knowledge of “I am that”.
Prakaraṇa grantha-s like-“Dṛk-Dṛshya viveka”,“Nāṭaka Deepa”,
Chapter 10 of “Pan͂chadashī” give detailed mechanisms of this
cognitive process.
In certain yogic practices, one’s ahaṁ-vṛtti can make another Jīva’s
thoughts as idam-vṛtti and can absorb the attributes and features of
that particular mind. In spite of focusing on the other Jīva’s mind,
the “I” thought remains focused on the observer’s thoughts only.
Thus, such a yogī can literally grasp the functioning of another’s mind
and can also transmit thoughts and make the other Jīva do as he
wishes. These are very deep yogic practices, which need to be done
under the guidance of a Guru who is Himself an expert in such
techniques. Vashīkaraṇa is one of such siddhi-s belonging to the
eight-fold siddhi-s.
The following few passages describe how Shaṅkara perceives his
Guru’s “my-thought” process. At that time, the Guru’s thoughts
were also centred on Shaṅkara. Thus, Shaṅkara actually came to
know what his Guru’s ideas were about him.
“Our dear Shaṅkara… it is strange that for a person, like me,
who has been totally detached from the whole objective world, the
arrival of this boy, Shaṅkara, has created such a mamakāra (myness)! The only thing that I was deeply involved in was my own Self,
and now suddenly a bond of love is binding me to this child! This
must be the will of the Lord, otherwise, how could this happen? To
fulfill its own desire and manifest itself in form, though being
formless - is the very sport of this very consciousness - Brahman.
That very sport itself is loosely called Māyā. My strange feeling of
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mamakāra (my-ness) with this child must be the handiwork of
Māyā. I have been totally absorbed in my Self and of late, presence
of Shaṅkara gives me a strange kind of happiness and satisfaction.
Of course, this happiness is vishayānanda (happiness due to an
object of the world). However, I am not able to distinguish between
- that complete state of happiness, of absorption in my own Self and
this happiness, which I experience in the presence of Shaṅkara.
Why is this so? This question should be an answer rather than the
question.”
Notes:
Happiness experienced by a being from the world of objects is only a
reflection of one’s own true nature. The only source of happiness is
one’s own Self. The world does not have even an iota of happiness
inherent in it. Lord Kṛshṇa expresses this in the Bhagawadgītā, “The
Jīva-s survive on only a small portion of happiness which comes from
Me”. “Swarūpa-anusandhāna Ashṭakam” of Ādi Shaṅkara says in
one of its verses that the world of objects reflects only a small portion
of this very Ātmānanda. Here, the Guru says that He is not able to
differentiate between - the completeness He feels in the presence of
His shishya and the Brahmānanda which he is very familiar with. This
could be because - the Guru is able to see Himself in the Shishya and
the Shishya also sees himself in the Guru. There is no Guru-shishya
Bheda here. The other reason is that ultimately Shaṅkara is the very
Avatāra of Lord Shiva - the very Brahma-swarūpam! How can one
not feel the fullness and completeness when enveloped by that very
source of happiness!
Ātman though formless, out of its own saṅkalpa decided to manifest
itself into this variegated world with the help of Māyā (ref: Taittirīya
Upanishad 2-6-1)
“I had kept some of the Prārabdha-karma-s of this body in
abeyance. In my total absorption in the Self, I had pushed these
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karma-s to my bag of San͂chita-karma-s rather than work them out.
How could I involve myself in fulfilling these bodily karma-s when I
was so absorbed in the Self? Now, the time has come for the
unfinished karma-s to be completed.”
Notes:
Every living being has three sets of karma-s. Those which manifest
at the time of birth and give a blueprint of one’s life - come under the
group of Prārabdha-karma-s (those which have already begun).
There are a lot of them waiting for conducive circumstances to
manifest themselves - like a huge deposit of resources called the
San͂chita-karma-s. Then, there are karma-s that one accumulates
while working out the prārabdha - called Āgāmī-karma-s. Most of
the Āgāmī-karma-s cannot be worked out in the present life and get
deposited into the huge collection of San͂chita. Also, if for any reason,
the person is not able to work out his prārabdha in this life, the
remainder also gets into this large deposit of San͂chita. The rising of
Self-knowledge literally burns away all the San͂chita-karma-s. No
Āgāmī-karma accrues to a Jn͂ānī. Thus, the Jn͂ānī only works out His
prārabdha and leaves the body - never to come back again into this
cycle of birth and death.
Shaṅkara is still in the process of understanding his Guru’s thoughts,
as he is experimenting with his practice of the yoga-vidyā on his
teacher! Gurudeva’s mind is pouring out these thoughts.
“A completely prepared Shishya (pari-pūrṇa shishya) can
never be called a Shishya. The difference between the two (Gurushishya bheda) is not seen there. It is the same consciousness which
is only manifesting in two different body-mind complexes. Though,
they seem to be two different bodies, their way of life, duties and
even the san͂ chita is similar. Thus, my san͂chita-karma can be
worked out by the Shishya and release the Guru from the
obligations of karma. Can I wait for any other Shishya - other than
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Shaṅkara for this? May be, all my undone duties are to be fulfilled
by Shaṅkara and release me from this san͂chita. Could it be the
grand plan of Īshwara in sending this Shishya, par excellence, here?
It must be so! This Shishya, not even out of his childhood - has such
an exalted intellect! It can beat the sharpness of an experienced
scholar. At such a young age, he has managed to uproot his serious
doubts - with his own effort, with the right knowledge! With
serious upāsanā of Gāyatrī, he has literally caught hold of Lord Sun
- who is the very nerve of life in this universe. He has almost
reached that final state of knowledge of the Self with sheer grit and
concentration - on his own! He has carved his path for himself and
still comes to me with such humility - for that knowledge of oneness of the Self with everything else! Where have the Veda-s
prescribed sannyāsa for such a prepared and mature intellect?
Even then, I cannot deny him the sannyāsa-dīkshā.”
Notes:
It is said that a son or a shishya can fulfill the unfulfilled duties of his
father/guru. There is a ritual in the Veda-s, when the father leaves
for vānaprastha, he hands over all the karma-s that he is supposed
to do as a vaidika to his son, so that they can be fulfilled by him. The
Veda-s give him the adhikāritwa to perform them and release the
father from obligatory karma-s. It is the same in a Guru-shishya
relationship also. The Shishya is almost equal to a son and the
Shishya gets the adhikāra to complete the karma-s kept in
suspension by the Guru. The dīkshā is like a bond which binds him to
that. We see similar concept in Guru-shishya paramparā in dance
and music. The Guru ties a gaṇḍa by a specific ritual (gaṇḍabandhana) which obliges the shishya to continue the tradition of the
teacher in every aspect. The shishya becomes the very Guru - in
principle.
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“The world does not bother to consider the scholarship or the
preparedness of an individual. It gives importance to outward
appearance and behaviour in judging a person. Our Shaṅkara
should never be neglected or ignored by the world just because he
has no external signs of sannyāsa on him.”
“Taking up sannyāsa and its consequences are not for the
personal sake of either of us. This is meant for the world - as
Shaṅkara has a great role to play. It is necessary to give dīkshā to
Shaṅkara and make him Shaṅkarāchārya. This will complete the
circle of Īshwara as the kārayitā, Shaṅkara as the kartā and his
kārya.”
“For a person absorbed in the Self, the means and ends
described in the karma-kāṇḍa of the Veda-s seem comical. The
karma-kāṇḍa of the Veda-s is not superfluous. It is meant for
people who still have worldly desires for wealth and enjoyment.
The karma-kāṇḍa guides such people to fulfill their desires by
performing karma-s in a certain prescribed manner. There are
different means explained by the Veda-s to achieve different ends
(sādhana-sādhya). Ultimately the Veda-s guide such people to do
these very karma-s with a sense of detachment (nishkāma karma)
and accept the fruits of the karma-s whether good or indifferent as
the very blessing (prasāda) from the Lord. During the performance
of these various karma-s, one realizes that the happiness got out of
performance of karma-s is only a temporary phase and not the
ultimate happiness that one is actually searching for. Over a period
of time, the very person becomes a karmayogī and starts searching
for that permanent source of happiness and to get out of the hold
of Māyā. He ultimately understands the concept of “jagan mithyā”
and gets into the sādhanā for the understanding that very Self
which is the ultimate source of happiness, peace and security. This
is the actual journey of a seeker and the journey has to start from
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the karma-kāṇḍa of the Veda-s. It is this initial instruction that
makes the sādhaka prepared for the absorption in the Self.”
Notes:
Swāmījī is explaining the validity and need for the karma-kāṇḍa of
the Veda-s. Many scholars have scant respect for the karma-kāṇḍa
of the Veda-s. But for a raw mumukshu who is not prepared at all
for this final subtle knowledge of the Self, the karma-kāṇḍa (Veda
Pūrva) is an excellent steppingstone for the preparation of the
intellect. Over a period of time, the karma-kāṇḍa guides a
mumukshu to do his karma with as much detachment as possible
with an attitude of ‘Īshwarārpaṇa’ and accept the results of action
as ‘Īshwara prasāda’. This very attitude is called Karmayoga. Lord
Kṛshṇa is never tired of praising karmayoga. He advices Arjuna
repeatedly to become a karmayogī. He upholds karmayoga as the
highest form of sādhanā to an unprepared intellect.
“Not only the shoḍasha saṁskāra-s (16 main saṁskāra-s or
purifying processes an individual has to go though. Actually, there
are in all 41 saṁskāra-s, which a vaidika is supposed to go through),
but also the duties of the respective āshrama-s and varṇa-s, specific
rituals, study of the scriptures (brahma karma) all come under the
collective term called ‘karma’. Giving sannyāsa to Shaṅkara is one
such karma and I cannot escape from that karma.”
“Whatever divine and yogic strength that I had received
traditionally from my paramparā and also by my own effort - this
boy has grasped -all at once! We are both, bound by this strength
- as if for eons! The strength of my entire sādhanā (ojas) reflects in
this Shishya already! His “I-ness” (ahaṅkāra) as if takes shape in me
and speaks through me!”
“I should take Shaṅkara into confidence. I need to instruct
him on this final knowledge of Pūrṇatwam. That one single knot which is keeping him from knowing this Self - needs to be untied.
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Shaṅkara needs to become Shaṅkarāchārya at the earliest! The
very name Shaṅkara means “Sham karoti iti” (the one who spreads
auspiciousness, happiness to the world) - one who is the cause of
happiness. And this Shaṅkara deserves - the very source of this
happiness - in whose search he has come to me! He has to be the
one to direct seekers from worldly happiness to this highest form
of fulfillment. At the same time, as a part of the sannyāsa-dīkshā,
he is bound to fulfill the karma-s left behind by me.”
Now onwards, Guru Govinda Bhagawadpāda plans
Shaṅkara’s duties as Shaṅkarāchārya. One must remember that still
our Shaṅkara is secretly recording all these thoughts as they arise
in his Guru’s mind.
“The first duty of Shaṅkara would be to uphold vaidika
dharma and he should start traveling across the country. If
Shaṅkara does not take the lead in this aspect, there will be nobody
in the near future who will take the leadership in reviving the
vaidika dharma and propagating Advaita. In this world of many
systems of philosophy, Shaṅkara has to strongly establish Advaita
philosophy. Ultimately the core of the entire Veda-s is Advaita.
Advaita philosophy is already in danger and Shaṅkara needs to do
this work quickly.”
Notes:
At that time, a number of philosophies especially nāstika mata-s and
some āstika mata-s - which never believed in Īshwara as the very
cause of universe - were establishing themselves. This will be
explained by Swāmījī as we go further. Shaṅkarāchārya is considered
to be the very Avatāra of Lord Shiva - for the resurrection of Advaita
Vedānta.
“This timeless philosophy of Advaita has been attacked by the
Bauddha-s trying to establish their shūnya-vāda philosophy. The
Chāruvāka-s have successfully managed to even lure many, thinking
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people about - the body, being the ultimate. They have managed
to convert people into sheer materialism. Bhāṭṭa system of
Kumārila Bhaṭṭa has managed to engage people in only karmakāṇḍa and made the society only ritual oriented. Animal sacrifices
- advocated by this system is killing hundreds of animals daily. The
Jain-s have their own philosophy - where they have no acceptance
of Īshwara. Not only are these philosophies confusing people, there
is tremendous infighting between the proponents of these systems
of philosophy. In this confusion, the ultimate truth of Advaita is
losing ground.”
Notes:
At the time of Shaṅkara, there were many schools of thought. There
were six āstika philosophies - sāṅkhya-yoga, nyāya-vaisheshika,
pūrva-mīmāmsā, uttara-mīmāmsā. These systems believed in the
validity of Veda-s. Except the uttara- mīmāmsā system (Advaita
system), others did not believe in Īshwara - as saguṇa-brahma
manifestation of that attributeless Brahman. Yoga system to some
extent believed in the presence of a regulator of the entire universe Īshwara. There were other Nāstika philosophies who did not believe
in the very validity of Veda-s. They were Bauddha-mata with its
different offshoots– Jain-mata, Chāruvāka-s, Shākta-s - who did not
even accept the presence of the all-pervading Ātman/Brahman. The
vaidika-dharma which was being supported by the pūrva-mīmāmsās and uttara- mīmāmsā-s had difference of opinion in the form of the
former giving validity only to karma-kāṇḍa of the Veda-s and
considering the Vedānta portion of the Veda-s to be only an
appendage. Uttara- mīmāmsā-s or Advaitin-s had the view that the
attributeless Brahman is the very cause of this universe and this is
the very source of scriptures. They gave enough validity to the
karma-kāṇḍa as a preparatory phase of the mind in understanding
the ultimate truth.
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Though Advaita Vedānta is the very purport of all scriptures, the
other systems were trying to discard this and make their own
theories prominent. It was the very purpose of Shaṅkara’s life - to
establish Advaita system of philosophy and acknowledge the valid
point in other systems - at the same time, strongly discard the
nāstika-mata-s.
“Shaṅkara’s highly mature intellect and his scholarship will
give the right impetus in establishing Advaita-mata (mata means a
system of philosophy). I still remember the words of Vyāsamunī.
He had said that the very essence of Advaita was in the form of
Veda-s and Upanishad-s. To interpret the Upanishad-s correctly,
Vyāsāchārya had written the great Brahmasūtra-s. The same
Brahmasūtra-s are being misinterpreted today by all the various
systems according to their tenets. Vyāsāchārya had reminded me,
at that time that I belonged to His paramparā… Shukamunī was the
disciple of Vyāsāchārya, Gauḍapāda, my Guru, was the disciple of
Shukamunī and I was the disciple of Guru Gauḍapāda. I was
instructed by such illustrious paramparā. Vyāsamunī had told me
then that his heart-felt task was yet to be done. I remember him
clearly telling me that one of my Shishya-s would understand the
deepest sense in which He (Vyāsamunī) had written the
Brahmasūtra-s. This Shishya would write a commentary on the very
sūtra-s in his profound yet simple style - revealing the exact
meaning of these sūtra-s. He would sort out the confusion between
the different interpretations of these sūtra-s. But did He not tell me,
that this Shishya of mine would be totally absorbed in
contemplation and that I need to bind him with the obligation of
sannyāsa-dīkshā so that the karma to be done by him will be
completed?”
Notes:
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Guru Govinda Bhagawadpāda belonged to the illustrious tradition of
Vyāsamunī – Shukamunī – Gaudapādācharya. This paragraph is
glorifying this paramparā. Guru Govinda Bhagawadpāda remembers
the dialogue He had with Vyāsamunī - where He was highly disturbed
due the misinterpretation of His work, Brahmasūtra, which in 550
verses - gives a logical analysis of all the Upanishadic statements and
proves that there is only one indivisible reality to the exclusion of
others and it is the same reality which is the very warp and woof of
this entire universe. It is the very same reality which manifests as
millions of Jīva-s. The point is proved by logically arriving at the
accuracy of the Upanishad-s and discarding the other systems of
philosophy. It is said that Vyāsa is an incarnation of Lord Vishṇu who could be more appropriate in writing a commentary on these
sacred aphorisms - than Lord Shiva, Himself?
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es, now I clearly remember this instruction of
Vyāsāchārya. I have to follow His instructions.
Tomorrow itself, at sunrise, I should bestow
sannyāsa-dīkshā to Shaṅkara. With this dīkshā,
I have to make him commit to the task that
Vyāsāchārya has given me. He is progressing very fast on the path
of yogic practices and I should not wait any longer. Where is he?
He must be sitting in contemplation – Shaṅkara, where are you…?”
With Gurudeva’s voice reaching me, I was able to bring my
ahaṁ-vṛtti back into my own body-mind. By blending my “I”
thought inseparably with my Guru’s thought, I experienced His
thoughts, as if, my own. Two bodies were bridged by one thought.
I wanted to share this experience with Gurudeva and just then I
heard His voice.
Gurudeva said, “Child, you have progressed so well, in such a
short time! But to know the Self in me - there is no point in entering
into my mind. Unless you become Me, the very Self it is not
possible. Continue your practice. Now I need not tell you what I
have in my mind. We will complete the ritual of sannyāsa-dīkshā
tomorrow at sunrise. Then your real work will start.” Gurudeva had
Himself, come into my cave and given me this news. I prostrated at
His feet with a cheerful mind.
This day many of my deep desires were fulfilled. The trust
and devotion to Īshwara that I carried with me from my childhood
had reached its zenith. In this happy state of mind, I performed
‘mānasika pūjā’ to my Guru’s feet.
I was always detached from worldly pleasures right from my
childhood. Mentally and emotionally, I was a sannyāsī long ago.
The scriptures say that one who is in a situation of hurry - can take
sannyāsa by renouncing with his words and mind (This is called
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ātura-sannyāsa. This is available for a person who is keen on taking
up sannyāsa but is facing death-like situation). But today, bodily
also I would be renouncing the world in a ritualistic manner - as
enjoined by the Veda-s.
Notes:
Sannyāsa has been described to be of different types based upon the
way it is taken up. A person can be a sannyāsī by knowledge of that
all-pervading, one without a second - Ātman. This sannyāsa is backed
by this sacred knowledge. Such a Jn͂ānī is a sannyāsī par excellence he does not need the external signs like ochre robes and a change of
name (vidvat-sannyāsa). The other type of sannyāsa is taken up as
per the guidance of scriptures in a ritualistic way where a person cuts
all his connections with his past associations - even his name and
clothes (vividisha-sannyāsa). Another opportunity for sannyāsa is
given by the scriptures to a person who is in a hurry (ātura-sannyāsa)
- either due to a critical situation in life or when faced with death-like
situations.
In the first part of the ritual, I had to offer obsequies to eight
relationships - gods, ṛshi-s, exalted human beings, mother, father
and the five elements. This I did with great concentration and faith.
These were the eight principles who had contributed to my physical
and emotional growth in a thousand ways. It was a ritual which
would free me from any obligation to any of these eight entities. In
this ritual, there is a small ritual which is called ‘ātma-shrāddha’
which one does for his own self as the body-mind complex. At the
time of performing this, I was disturbed. The obsequies were
meant for the Jīva, and not for the Self (Ātmā). And if I am really
that Self - do I need this at all? At the same time, the obsequies are
not meant for a particular body, as the body is discarded here itself
at the time of death.
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When confronted with this doubt, Gurudeva cited the
scriptures and I had no way of protesting. I went through all the
rituals of sannyāsa as injuncted in the scriptures. The rituals
involved were saktuprāshaṇa, ājn͂eya sthalīpāka, bandha,
visarjana, praishochāra and vapana. I donned the ochre with a
special significance. After the symbolic daṇḍa-grahaṇa, the secrets
of mahā-vākya-s and praṇava-mantra (omkāra) reflected in my
mind from Gurudeva. He explained the implied meaning
(lakshyārtha) of the mahā-vākya ‘tat twam asi’ using various
mudrā-s (hand symbols) like jn͂āna-mudrā and yoni-mudrā. He
finally blessed me with - all His strength backed by years of
anushthāna and jn͂āna.
His words of wisdom - at the end of the rituals were, “In this
world of make-believe, the truth is taking birth in the form of your
taking sannyāsa. My only intention in this was to make you fill this
entire world with the bright rays of Advaita. I have handed over
that very light of Advaita to you. You must bring the mistaken and
deluded people back into light. This knowledge in the form of
thousands of rays of the bright sun has to be spread by you for the
sake of the world. This is my sincere blessing to you. From today,
all those kārya-s (work or duties) you undertake are not yours, but
belong to the entire Guruparamparā. This should be your only
saṅkalpa (determination). May you fulfill all our goals in fulfilling
yours.”
I had left behind my loving mother and today I had made a
place for myself in my Guru’s heart. I was the recipient of his
compassion and love. This day and these rituals - every moment
would be remembered for ever.
There was a strange divinity in that cave that day. My mind
was filled with very subtle and divine thoughts. What was this?
Even the omkāra chanting was not taking me to the depths of
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contemplation as it always did. I saw a divine figure occupying the
seat of Gurudeva. This figure evoked a strange kind of devotion in
me. I folded my palms in respect and bowed down.
“Come, Dear Child”, said that divine voice.
Then Gurudeva said, “Prostrate before this great Guru. He is
the very first in our paramparā. He is the compassionate one - who
wrote the Brahmasūtra-s - only to guide the serious seekers in
finding that liberating knowledge after getting the required
preparation via the karma and upāsanā lifestyle. He is Guru
Vyāsamahāmunī. After having known about our Guru-shishya
relationship, He has come to bless us. Take his blessings.” I fell at
the feet of Gurudeva first and then at the divine feet of
Vyāsamahāmunī.
Notes:
The very first Brahmasūtra reads thus “athāto brahma jijn͂āsā”. This
actually means “thereafter and therefore one should choose to know
the Brahman”. The word ‘atha’ stands for thereafter – whereafter?
A mumukshu, has acquired enough chittashuddhi and chitta
naischalyam - by following a lifestyle of karmayoga and upāsanāyoga. The word ‘athaḥ’ means therefore - wherefore? Once an
adhikārī, the natural consequence would be jijn͂āsā or desire to know
that which is of the very nature of moksha. What is it that directly
liberates a seeker from this world of saṁsāra? It is his own Self Ātman also known as Brahman. Keeping the meaning of the first
verse of Brahmasūtra - Swāmījī has said that “this great Guru wrote
the Brahmasūtra-s to guide a seeker to Brahman via the lifestyle
committed to karmayoga and upāsanā” - when Vyāsāchārya is
introduced to Shaṅkara.
The word Vyāsa means the arranger or compiler of the Veda-s. In
Brahmasūtra, He puts together the important concepts and tenets of
Vedānta in a very orderly fashion. A sūtra is a cryptic statement
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which has a lot of implied meaning to it. The 500-odd sūtra-s are
divided into four chapters (adhyāya) and each chapter has four parts
(pāda-s). Each pāda has a few sections (adhikaraṇa) which have
specific aphorisms (sūtra-s) under them. Shāṅkara-bhāshya of the
Brahmasūtra is the most accepted commentary.
Many
commentators before and after Shaṅkara have written
commentaries on these sūtra-s. Some of the well-known
commentators are Bhāskara, Nīlakaṇtha, Rāmānuja, Keshava and
Vijn͂āna Bhikshu. Many tīkā-kāraḥ-s have written sub-commentaries
on Shāṅkara-bhāshya, most prominent among them is Vāchaspati
Mishrā’s “Bhāmati”. Padmapāda, one of Shaṅkara’s disciples wrote
a sub-commentary on His bhāshya called “Pan͂chapādikā”.
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