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This book extensively deals with Acharyal’s 

spiritual practices right up to their culmination. 

As the events concerned span a period of less 

than five years of Acharyal’s life, a short 

account of Acharyal’s whole life is provided 

first. As they deeply involve the role of 

Paramacharyal as Acharyal’s Sadguru, a short 

account about Paramacharyal is also included 

here. The final chapter of this part is meant to 

present the spiritual prelude to Acharyal’s post-

Sannyasa, spiritual practices. 
 

 

 

 

 

 

 

 

 

 

 

 

 



1. H.H. Jagadguru Sri Abhinava Vidyatheertha 

Mahaswamigal 

[The following brief account consists wholly of excerpts from an essay 

penned in 1993 and a discourse delivered on October 4, 1989, by His 

Holiness Jagadguru Sri Bharathi Theertha Mahaswamigal, the 36th 

Jagadguru Sankaracharya of the Sringeri Sharada Peetham.] 

Our revered Acharyal, who should be thought of at the start of every 

day, Jagadguru Sri Abhinava Vidyatheertha Mahaswamigal shone for 

thirty five years as the thirty fifth pontiff of the Dakshinamnaya Sringeri 

Sharada Peetham. The holy life of this most illustrious one whose 

renown spread to the end of the quarters is an ideal for everybody. 

This great soul took birth at Bangalore on Āśvina-kṛṣṇa-caturdaśī 

of the year Piṅgala (November 13, 1917) as the eldest son of a virtuous 

couple, Kaipu Rama Sastry and Venkatalakshmi, and was named 

Srinivasa. He, who was endowed from childhood with devotion to 

God, detachment to sensory objects, fondness for noble people and 

with good conduct, became the recipient of the unlimited kindness of 

then pontiff of the Sringeri Sharada Peetham, the pre-eminent 

Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal, who it was 

who arranged to bring Him to Sringeri. 

His upanayana took place at Sringeri itself. Then, He learnt well 

from scholars the Veda and Sanskrit literature. When He was going on 

fourteen, the revered Guru graced Him with the saṁnyāsa āśrama and 

the yogapaṭṭa of Abhinava Vidyatheertha and nominated Him as His 

successor to the Peetham. Commencing thereafter the study of the 

Nyāya-śāstra, He attained extraordinary proficiency in it in a few years 

and, even as He imparted it to students, His unique intellectual prowess 

was readily discernible. From the very words of the venerable Guru, 

who was continuously desirous of His rise, it can be unmistakably 

understood how much joy He experienced on learning about His 

mode of studying the śāstra. For instance, He has written as follows: 

bhavadīyapatrikayā bhavaccharīre 
nirāmayatāmadhyayanādhyāpanaprakriyāṁ ca 
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niṣpratyūhaṁ nirvartyamānāṁ viditvā nirargalamānandaṁ 
samavāpi ।1         
(I experienced unlimited happiness on learning from Your letter 

about the healthy condition of Your body and about the mode of Your 

study and teaching, which are proceeding without any impediments.) 

Thereafter, diligently learning the Vedānta-śāstra from His Guru, 

He acquired excellent proficiency in it too. Having put in much effort 

to master Sanskrit literature, He was thoroughly versed in Sanskrit, 

being able to write well in it and to speak it flawlessly. Though not 

enamoured of composing poems, He did glorify His Guru in beautiful 

verses. By way of illustration, two of them are given below. 

pādaprabhāvinirdhūtāvidyāndhatamasāya te । 
yataye citinirviṣṭacittāyāstu namo mama ॥2 

(My salutation to the ascetic whose mind is absorbed in consciousness 

and the lustre of whose feet destroys the blinding darkness of 

avidyā.) 

śrīmatāṁ deśikendrāṇāṁ pādapadme namāmyaham । 
mando'pi vandanādyeṣāṁ vindeta gurutulyatām ॥3 

(I prostrate before the pair of lotus-like feet of the glorious king of 

preceptors by paying obeisance to whom even a dullard becomes akin 

to the Guru.) 

Deeply scrutinising Dharma-śāstra texts, He resolved, with 

citations of authoritative passages and examples, the doubts of disciples 

on matters of dharma; He received the praise of His Guru for this. Able 

to speak fluently in Sanskrit, Telugu, Tamil and Kannada, He also 

mastered Hindi. North-Indian scholars have been struck with awe on 

hearing Him discourse in chaste Hindi. 

His Guru was generally thoroughly introverted; the Guru’s mind did 

not incline even a little towards the activities relating to the Math. 

In obedience to His Guru’s command, He safeguarded the fame of the 

Math by keeping an eye on all the activities of the Math, ensuring the 

proper conduct of its functions and granting audience to and 

communicating with the devotees. “With the Guru’s completion 

of sixty years as the occasion, some great yāga for the good of the world 
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should be conducted” - giving weight to this prayer of devotees, 

He conducted, in the year Vijaya (in 1953), a Sahasracaṇdī-yāga in a 

grand manner. 

The first president of independent India, the distinguished Babu 

Rajendra Prasad, came to Sringeri on August 24, 1954, to have the 

darśana of the Guru. At that time, His Holiness arranged for his 

audience with the Guru, conveyed to him in Hindi what the Guru spoke 

in Sanskrit and conveyed to the Guru in Sanskrit what he spoke in 

Hindi; He thus caused much joy to him and to the Guru. That very year, 

the Guru attained disembodied liberation. Conscious of His duty, 

though deeply pained, His Holiness performed the Guru’s ārādhana 

and the like in strict accordance with tradition. He was installed as the 

pontiff of the Sringeri Sharada Peetham on Āśvayuja-kṛṣṇa-pañcamī 

of the year Jaya (October 16, 1954). 

After His coronation, He dwelt for about one and a half years in 

Sringeri itself, focussed on His revered Guru. Disciples variously 

requested His Holiness to undertake a dhārmic-digvijaya. Acceding to 

the requests, He set out from Sringeri on a tour in 1956; reaching 

Kalady, the place where Śaṁkara Bhagavatpāda incarnated, He 

observed cāturmāsya and navarātri there. Thereafter, He toured South 

India for six years. Right from the start, there has been the practice 

in the Sringeri Math of its pontiffs undertaking tours to bless disciples. 

However, it is hard to identify anyone in the annals of the Math who so 

extensively and repeatedly toured from Kanyakumari to the Himalayas 

as did our Guru. 

He used to discourse in a beautiful and lucid manner. He made 

people easily comprehend even profound Vedāntic truths. The minds 

of people underwent a great transformation for the better on 

hearing His talks; the greatness of the talks was such that the listeners 

became dedicated to the performance of their duties. Through His 

discourses, common folk could understand topics of the Śrutis, Smṛtis, 

Itihāsas and Purāṇas that would have otherwise been difficult for them 

to comprehend. He was not in the least dogmatic. The ancients held 

that the earth is fixed while the modern scientists aver that it moves. 
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purāṇamityeva na sādhu sarvaṁ na cāpi kāvyaṁ 
navamityavadyam । 
santaḥ parīkṣyānyataradbhajante mūḍhaḥ 
parapratyayaneyabuddhiḥ ॥4  (Malavikāgnimitra I.2) 

(All that is ancient is not good nor is a work censurable because it 

is modern. The wise accept an alternative after examination; the 

unwise are guided by the beliefs of others.) 

In keeping with this statement of the pre-eminent poet Kālidāsa, 

His Holiness subscribed only to the position that the earth moves. He 

ignored, in this manner, the distinction of ancient and modern in 

numerous matters and gave weight only to that which was reasonable 

and accorded with evidence. Broadmindedness such as His was 

difficult to come by in anyone else. 

I do not consider Myself competent enough to adequately speak about 

His total mastery over the senses, perfect character or high erudition.  

śakunīnāmivākāśe jale vāricarasya ca । 
padaṁ yathā na dṛśyeta tathā jñānavatāṁ gatiḥ॥5 

(Mahābhārata, Gita Press Edition, 12.181.19) 

(Like the footprints of birds in the sky and of fishes in the water, the 

course of the knowers of the Truth cannot be discerned.)  

Our Guru was the foremost of such knowers of the Truth. Having 

embraced saṁnyāsa at a young age like Bhagavatpāda, He was a 

stranger to passion; what He was conversant with was mokṣa 

(liberation). 

He told people that while they were welcome to converse with Him 

on something worthwhile, He would not give room for idle gossip. 

He said, “Having studied the Upaniṣads, we know that they say: 

nānudhyāyādbahūñchabdānvāco viglāpanaṁ hi tat6 

(Bṛhadāraṇyaka-upaniṣad IV.4.21cd) 

(One should not think of many words, for that is particularly fatiguing 

to the organ of speech.) 

“So, it is better to remain silent than to waste time in idle speech. By 

keeping silent, we would at least not be taxing the organ of speech.” 
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He held the view that if we wish to speak, we must utter only what is 

useful. He loved to read and reflect on the teachings contained in 

Śaṁkara Bhagavatpāda’s works. He directed Me, “One should ever 

contemplate, even when moving about, on the truths expounded by 

Bhagavatpāda. We have just returned from Śāradāmbā’s temple. We 

prostrated before Her. That is a bodily activity. The inner activity 

should be the constant contemplation on the Truth taught by 

Bhagavatpāda. That indeed will make one’s birth fruitful.” 

Kālidāsa has said in the Raghuvaṁsa: 

dveṣyo'pi saṁmataśśiṣṭastasyārtasya yathauṣadham ।   
tyājyo duṣṭaḥ priyo'pyāsīdaṅgulīvoragakṣatā॥7 (I.28)     
(A good person, though unfriendly, was acceptable to him (King 

Dilīpa) just as medicine (though distasteful) is to the sick: and even 

a friend, if wicked, was to be discarded, like a finger bitten by a cobra.) 

“We should be like this,” He told Me. Our Guru had such 

characteristics of Dilīpa. He was overflowing with compassion. He 

regarded life as meant to do good to others. In His natural kindness, 

He never kept in mind any wrong done to Him by others. He said to 

Me, 

“krutasya pratikartavyam 
(One should retaliate)”  

– we should not entertain such a notion at all. That is for those of 

a rājasik nature. We are saṁnyāsins.” He would immediately forgive 

any offender and bless him too. I have seen hundreds of such instances. 

He avoided wounding the feelings of anyone. 

At Sringeri, His Holiness initiated numerous projects. There was, 

earlier, just a single guest-house for housing devotees. His Holiness 

constructed many buildings such as Shankara Kripa, Shankara Niketan, 

Jayashankara Niketan, Sharada Niketan and Bharathi Vihar and greatly 

benefited the devotees. He founded the Sharada Dhanvantari 

Charitable Hospital. For the protection of cows, He built a huge gośālā 

(cow-shed) and, for elephants, an elephant-shed. Due to His tireless 

efforts, various branch Maths, dharmaśālās and pāṭhaśālās came 

into existence. Many of the already existing ones were developed.  
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His Holiness was intent on the dissemination of the Vedas and the 

śāstras. Every year, He organised a vidvat-sadas (assembly of scholars) 

during Śaṁkara-jayantī and Vināyaka-caturthī and honoured the 

panditas. To spread Sanskrit throughout the country, He started an 

institution called the Surasarasvatī-sabhā. Many publications were 

launched by the Math during His pontificate. He initiated numerous 

religious activities at various places. For example, He effected the 

performance of many Sahasracaṇdī-yāgas, Atirudra-yāgas and koṭi-

kumkumārcanās at Sringeri. Every work of His is an illustration 

and a reflection of His foresight and benevolence. 

Even while I was a brahmacārin, He had great affection for Me. Once, 

during the early days of My stay in Sringeri, I went to the other side 

of the river on a pradoṣa day. That night, while seated for pūjā, He 

asked, “Did You go to the other side?” “Yes, I did,” I answered. He 

said, “It is enough if You stay in Narasimhavana itself. I will be 

observing You.” From this, I understood the concern and affection 

that He had for Me. He told Me that there must not be any 

distraction while studying. “If You develop distracting habits, Your 

learning will be impeded. Efforts put in by You at a much later stage 

will not suffice to enable You to become versed in the śāstras. If I 

missed My studies for even a while, My Guru would chide Me,” He 

said. 

In this fashion, He narrated His experiences and advised Me about 

how I should conduct Myself, the traditions of the Math and how to 

treat devotees. He often said, “Whatever be the attitude of the visitor, 

We, for our part, should show affection to all. We should not forget 

this. None should feel that his presence is not liked.” 

ahameva mato mahīpateriti sarvaḥ prakṛtiṣvapyacintayat ।8 

(Raghuvaṁsa VIII.8) 
(Every subject felt, “I am the favourite of the emperor (Aja).”) 

This statement of Kālidāsa, the foremost poet, about emperor Aja 

found fulfilment in His Holiness. Our revered Guru, Jagadguru Sri 

Abhinava Vidyatheertha, the repository of good qualities, the mine 

of knowledge and the mount of courage, covered the world with His 

glory like the sun with its rays and attained disembodied liberation on 
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Bhādrapada-kṛṣṇa-saptamī of the year Śukla (September 21, 1989). 

jātaḥ piṅgalahāyane yatirabhūdyaśca prajāpatyabhi- 
khye'bde pīṭhapatirbabhūva jayavarṣe yaśca śṛṅgācale। 
kīrtiṁ prāpya digantagāṁ tanumimāṁ yaśśuklavarṣe jahau 
vidyātīrthagururjayatyabhinavo lokān sadā pālayan ॥9 
(Born in the year Piṅgala (1917), He became a saṁnyāsin in the year 

Prajāpati (1931) and the pontiff of Sringeri in the year Jaya 

(1954). Having attained fame that spread to the end of the quarters, He 

discarded the body in the year Śukla (1989). Triumphant is He, Guru 

Abhinava Vidyatheertha who ever protects all.) 

 







2. H.H. Jagadguru Sri Chandrasekhara 

Bharathi Mahaswamigal 

[The following account about Paramacharyal wholly comprises 

selections from Acharyal’s discourses, śrīmukhas and 

compositions.] 

srīcandraśekharabhāratīti-prathita-prātassmaraṇīyanāmadheyā 
asmadācāryapādāḥ kṛtatapaścaryāḥ sarvatantra-svatantrāḥ 
śāstropadiṣṭārthānuṣṭhāna-niṣṭhāgariṣṭhā aparokṣīkṛtātmatattvā 
jīvanmuktā abhūvan ।1 

(Acharyal’s preface to Vivekacūḍāmaṇi with the commentary of 

Paramacharyal) 

(Our revered Acharyal, Sri Chandrasekhara Bharathi, whose name 

ought to be respectfully recalled at the start of every day, had 

accomplished penance, was beyond the confines of all schools of 

thought, was an adept at the performance of what is prescribed in the 

scriptures, had directly realised the Reality that is the Ātman and was 

a jīvanmukta (one liberated even while living).) 

asmad-ācāryapādāḥ brahmaniṣṭhā brahmaparā jīvanmuktāḥ 
samastānām-āstikānām-ādarśacaritā abhūvan ।2 

(Śrīmukha to Śrī-Jagadgurucaritāmṛta by Bhashya Swamigal) 
(Our revered Acharyal was ever focused on Brahman, held Brahman 

as the ultimate and was a jīvanmukta (person who is liberated even 

while living); His life was an ideal for all āstikas.) 

avidyādhvāntānāṁ dinamaṇiranantāntaragato 
viṣīdad-vidvaddhṛt-kumudavanarākā-himakaraḥ । 
parādhvāmitrāṇāṁ viṣayagahanānāṁ hutavaho 
gurustejorūpo jayati janatā''nandathurayam ॥3 

(To those in the darkness of ignorance, he is the sun that is infinite 

as also within. To the multitude of drooping lilies that are the hearts of 

scholars, he is the moon. To those trapped in the forest of sense objects 

and without a friend in the path to the Supreme, he is the flaming torch 

that lights the way. Victorious is the luminous Guru who confers joy 

on all.) 
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vande vandārumandāraṁ vandanīyaṁ budhottamaiḥ । 
ānandakandalaṁ tīrthavāridhiṁ deśikottamam ॥4 

(I prostrate before the greatest Guru, who is a kalpavrkṣa (wish-

fulfilling tree) to those who bow, who is worthy of being saluted by pre-

eminent knowers of the Truth, who is the fresh sprout of bliss and who 

is the ocean of the śāstras (or, in other words, is fully conversant with 

the śāstras).) 

My Guru was a knower of Brahman and was not dependent on any 

effect or cause. In the case of My Guru, His introversion did not stem 

subsequent to His taking saṁnyāsa, studying the śāstras and practising 

spiritual disciplines. It manifested right from His birth. Detachment is 

said to be extreme, middling and mild. What is mild detachment? 

When some problem crops up, one feels, “What is the need for this 

world?” Extreme detachment is that in which, owing to the company 

of a sage, one feels, “The world must be renounced this very instant.” 

If a person has fire on his head, he would rush to put it out. My 

Guru’s detachment was of this kind. His detachment was so intense 

that though He dwelt as a pontiff in such a big Math, He did not even 

have the idea that He lived there. 

karatalabhikṣastarutalavāsaḥ5            (Mohamudgara 16) 
(He receives food as alms in his palms and lives at the bases of trees.) 

It was with this mental attitude that He abided in the Math. 

However, when it came to religious activities and activities relating to 

the welfare of the devotees, He acted in accordance with the following 

words of the Bhagavad-gītā : 

na me pārthāsti kartavyaṁ triṣu lokeṣu kiñcana । 
nānavāptam-avāptavyaṁ varta eva ca karmaṇi ॥6     (III.22) 

(O Pārtha, there is nothing in the three worlds that I must do; nor 

is there anything to be attained that has not been attained. Yet, I engage 

in actions.) 

yadi hyahaṁ na varteyaṁ jātu karmaṇyatandritaḥ । 
mama vartmānuvartante manuṣyāḥ pārtha sarvaśaḥ ॥7    (III.23) 

utsīdeyurime lokā na kuryāṁ karma cedaham ।8              (III.24ab) 
(O Pārtha, if I do not, without laziness, ever engage in action, men 
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would, in all matters, follow My path. These worlds would be ruined if 

I did not perform action.) 

Keeping others in mind, He opined, “You have all labelled Me a 

big pontiff. Regardless of whether or not I should perform worship and 

obtain the fruit thereof, what would you say if I were to abstain from 

worship? ‘Even Swamigal does not perform any worship. Why 

should we engage in what He Himself is not interested in carrying out?’ 

Therefore, I must perform worship. You people will then act 

likewise, thinking, ‘The great one Himself engages in worship. It may 

or may not be necessary for Him but we need it. So, we must carry it 

out.’ ” That My Guru was a Mahātman (great soul) has been known 

by experience by those who were His contemporaries and beheld 

Him. 

He was greatly devoted to Sacchidananda Sivabhinava Nrisimha 

Bharathi Mahaswamigal, My Paramaguru. His longing (when He was 

a boy) was, “How wonderful it would be if I could somehow have 

the Guru’s pādukās in My house and worship them!” If God is merciful 

and we have faith and devotion, then what we wish automatically 

becomes fulfilled. Likewise, by virtue of His faith, My Guru obtained 

the pādukās. He thought, “I was so desirous of the pādukās and 

they themselves came to Me.” Thereafter, He kept up the practice of 

worshipping them. My Guru’s characteristic was that He used to keep 

in memory, with great faith, whatever words came from the lips of 

His Guru. 

(As a brahmacārin) My Guru got the opportunity to learn Sanskrit as 

a student of the Math pāṭhaśālā. He made it a point to secure a 

double promotion every year. If anything was taught to Him once, it 

was sufficient; He grasped it. After reaching the fourth class of the 

Math’s pāṭhaśālā, apart from studying, He began to teach students of 

the lower classes. His teacher used to tell Him, “You must take 

classes. You teach well.” Prior to sending Him to Bangalore (for studies 

while He was a brahmacārin), My Paramaguru initiated Him into a 

mahāmantra. He then told Him, “For You and for those whom 

You will teach, this shall constitute the means of earning God’s grace.” 

Before My Guru departed, My Paramaguru advised Him, “You are 
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studying but it must not be for the sake of money. What for then? For 

the sake of acquiring knowledge. The prime knowledge is the 

realisation of the Ātman. That should accrue to You. That is why I am 

sending You for the advanced study of the śāstras. To acquire the 

realisation of the Ātman, hearing the Truth from a Guru, reflecting on 

what is taught and absorption of the mind on the Truth are very 

essential. However, for the hearing and reflection to bear fruit, the mind 

must be pure. For the mind to become pure, it is necessary to carry 

out the scripturally-ordained practices properly. The Pūrva-mīmāṁsā-

śāstra is highly helpful in enabling one to understand the scripturally-

ordained actions. Therefore, first study the Pūrva-mīmāṁsā-śāstra 

well as a student at Bangalore.” 

Accordingly, My Guru spent long hours studying the Mīmāṁsā books, 

such as the Bhāṭṭa-dīpikā. He was taught by Vaidyanatha Sastry, a 

Mīmāṁsaka-śiromaṇi (crest-jewel amongst those versed in Mīmāṁsā). 

He subsequently (after becoming a saṁnyāsin) arranged for the 

foremost of Nyāya scholars, Virupaksha Sastry, to take lessons for 

Him. He learnt Advaita-Vedānta in the mornings and the Nyāya-

śāstra in the afternoons. In three years itself, He completed His 

studies of both the śāstras. In the line of pontiffs of the Sringeri 

Math, there flowed a torrent of knowledge and austerity and He added 

to it. 

When the (Vedānta) śāstra is taught, one way is to explain a text line 

by line. Another is to expound the lines along with one’s 

experience. It was worth seeing this in His teaching; it gave great joy. 

Even though My Guru was a consummate scholar, He did not have the 

slightest egoism. However, when someone made a rebuttal imperative, 

He demonstrated His ability to respond appropriately. On the occasion 

of the enquiry into the import of śāstraic passages during the annual 

vidvat-sadas (assembly of scholars), if anyone spoke something new, 

He used to be immensely pleased. Even if He saw an iota of knowledge 

in another, He experienced supreme happiness. 

My Guru was destined to become a saṁnyāsin. One day, 

Markandeya Brahmachari, Sivananda and My Guru (who was then a 

brahmacārin) went for reverentially beholding their Guru. He asked 

them to accompany Him to the Kālabhairava temple. When seated in 
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the temple, He looked at My Guru’s face and chanted three verses. 

saṁsāranāmakasarinnāthottaraṇe tavāsti yadi vāñchā । 
bālaka śṛṇu madvacanaṁ śrutimastakasaṁmataṁ hitodarkam॥ 

pravidhāya saśikhavapanaṁ chittvā yajñārthamādṛtaṁ sūtram । 
svīkṛtapāramahaṁsyaḥ sthiratarasādhanacatuṣṭayopetaḥ ॥ 

śraddhābhaktiyutātmā pravicāraya tattvamātmanaḥ suciram । 
sadguru-mukhāmbujātasravad-āgamaśīrṣavākyapīyūṣaiḥ ॥9  

(O child! If you have the desire to cross the ocean of transmigratory 

existence then listen to My utterance, which is in consonance with 

the Upaniṣads and is beneficial. Having shaven your head, together 

with the tuft, and, having broken the sacred thread donned for 

performing sacrifices, take up paramahaṁsa-saṁnyāsa. Very firmly 

endowed with the four spiritual means, faith and devotion, enquire for 

long about the Truth by recourse to the nectar-like utterances of the 

Upaniṣads flowing from the lotus-mouth of the Sadguru.) 

While My Paramaguru did not tell My Guru about His wanting to 

give Him saṁnyāsa or of His wanting to choose Him as His successor, 

He chanted the verses containing valuable advice while looking at My 

Guru’s face. He thereby brought about ripeness in My Guru’s 

mind. When My Paramaguru felt that His body had served its purpose, 

He sent word for My Guru (who was at Bangalore for studies). He 

made the resolve, “I shall give saṁnyāsa to Him.” My Guru asked no 

questions. “My Guru has commanded Me to come to Sringeri. Hence, 

I must go” - this was all that He felt. “What about My parents?”, “What 

will be My future?” - no such thoughts arose in His mind. 

When My Paramaguru was alive, numerous disciples were greatly 

devoted to Him. Seeing His learning, austerity and compassion, they 

wondered, “Will such a person ever be seen again? Will the glory of 

the Peetham remain?” Many had such doubts. However, on observing 

My Guru, their doubts were set at rest and they felt, “What a 

scholar! What a person established in the Truth! What a master of His 

senses! What an inward-turned one!” 

Kālidāsa has said: 

pravartito dīpa iva pradīpāt10  (Raghuvaṁsa V.37cd) 
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(Just as a lamp lighted from another does not differ from the latter.) 

If one lamp were to light another lamp, what would be the difference 

between the two lamps? Only the one who lit the second lamp would 

know, “I lit it.” To an observer, both would only appear to be lamps, 

with no distinction discernible. Similar was the case of My 

Paramaguru and My Guru. When people heard the discourses that My 

Guru gave while He toured, saw His worship of God and so on, they 

remembered the words of the Mādhavīya-Śaṁkaravijaya: 

śaṁbhormūrtiścarati bhuvane śaṅkarācāryarūpā11          (IV.60cd) 
(The figure of Śiva, Dakṣiṇāmūrti, moves about in the world in the form 

of Śaṁkarācārya.) 

tamāṁsi dhvaṁsante pariṇamati bhūyānupaśamaḥ 
sakṛtsaṁvāde'pi prathata iha cāmutra ca phalam । 
atha pratyāsaṅgaḥ kamapi mahimānaṁ vitarati 
prasannānāṁ vācaḥ phalam-aparimeyaṁ prasuvate ॥12 

(Mahavīra-carita 12) 

(Ignorance is destroyed and great tranquillity results. Even a 

single conversation yields fruits here and in the world attained 

after death. Close association bestows some form of greatness. The 

words of the pure ones give rise to limitless fruit.) 

I have seen in My Guru’s case all that has been mentioned in the above 

verse. On several occasions, even without the devotees saying anything 

about their problems, My Guru used to provide the answers 

concerned. One day, after He had given clarifications and permitted 

the devotees to leave, I asked Him, “How is it, O Mahaswami, that 

when people come to You to seek clarifications, You provide the 

answers even before they present their requests?” He replied, “There 

is nothing to it. God is the one who impels Me and I respond in 

accordance with His wishes. Such being the case, whatever is in His 

mind automatically comes to My mouth. I need to make no effort.” 

He was a Mahātman who had attained such perfection. 

He eradicated the suffering of the distressed, imparted knowledge 

to the seeker of knowledge, graced the seeker of wealth with affluence 

and when it came to a knower of the Truth, He considered him as His 
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own. There was no distinction at all between the knower of the Truth 

and Himself as far as He was concerned. His knowledge, qualities, such 

as mind control, establishment in the Ātman and compassion to 

beings serve as ideals. He led His life in such a way that there accrued 

the welfare of the world. 

sadā''tmadhyānanirataṁ viṣayebhyaḥ parāṅmukham । 
naumi śāstreṣu niṣṇātaṁ candraśekharabhāratīm ॥13 

(I extol Sri Chandrasekhara Bharathi who is ever immersed in the 

contemplation of the Ātman, is withdrawn from sense objects and is 

well-versed in the śāstras.) 

śrīmadviṣṇupadā''lambaṁ vedāntāmṛtavarṣiṇam । 
lokasaṁtāpaśamanaṁ vande'bhrasadṛśaṁ gurum ॥14 

(I pay obeisance to the cloud-like Guru who abides in (the sky that is) 

the Supreme Brahman, pours forth the nectar of Vedānta and 

terminates the sufferings of people.) 

guruvaracaraṇau bhaktyā nityaṁ praṇamāmi bhaktakaruṇālū । 
yadbhānuleśapāto hṛdayadhvāntāni santataṁ hanti ॥15 

(I daily prostrate with devotion before the pre-eminent Guru’s feet, 

which are merciful to devotees and an infinitesimal exposure to whose 

lustre always destroys the entire darkness (of ignorance) of the 

mind.) 

 

 

 







3. Childhood to Saṁnyāsa: The Spiritual 

Foundation 

Sri Srinivasa Sastry, as Acharyal was known prior to His saṁnyāsa, 

was a helpful and considerate child. While other children of His age 

unconcernedly engaged themselves in play, He helped His mother. 

He performed various domestic chores, such as cleansing of vessels 

and sweeping. He often took care of His younger brother. When asked 

about this, He said, “My mother is busy in the kitchen and My elder 

sister is assisting her. Who will attend to this young one? If I do 

not do so, this task will add to my mother's strain.” He was a bright 

student who unhesitatingly spared time to clear the academic doubts of 

the students who sought His help. 

Once, His friend did not fare well in the examinations. The boy's father 

resolved to punish his ward. So, he ordered his son to bend and 

placed a big stone on the lad's back. The boy deserved punishment but 

not to this extent. Unable to bear the load, he began weeping. Sri 

Srinivasa Sastry heard the piteous cries and arrived at the spot. 

Addressing the father, He said, “You are older than Me and wiser too. 

Your son is writhing in pain. Please let him rest for a while. You may 

place the stone on My back instead and I shall support it for him.” The 

father was moved by Sri Srinivasa Sastry's heartfelt concern and 

relieved his son of the burden imposed. He was always ready to put up 

with suffering for the sake of others.  

One day, He and His friends unintentionally consumed a very 

pungent dish served to them at a house. The friends screamed for water 

and jaggery. Sri Srinivasa Sastry remained undisturbed. He advised His 

friends that such longing for jaggery was unnecessary. Their mouths 

were burning, as it were, and here He was adding fuel to the fire. “You 

speak thus,” they challenged, “Can you eat a handful of chillies without 

a murmur of protest?” “Yes,” was the reply. Immediately, a handful 

of chillies were brought. One by one the chillies disappeared into His 

mouth. The boys looked on, more astonished than disappointed. All 

the chillies were consumed without any trace of discomfort on His face. 

He then said, “It is not necessary to consume spices like this. You have 
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demanded it and so I ate them to convince you that it is possible to 

be contented with what food one gets.” 

He was ever uncomplaining. One day, His friends decided to test the 

limits of His forbearance. Fetching a stick, they began to beat Him with 

it. He bore their unprovoked onslaught without a murmur. When the 

boys stopped, aghast at how far they had gone in testing Him, He 

won their hearts with kind words. He also told them the following 

story: 

A Buddhist monk was unjustly tortured by a monarch. The king finally 

softened and, feeling ashamed, begged the monk's pardon. As an 

act of atonement, he catered to the subsequent needs of the monk. Thus, 

merely by forbearance, the monk was able to humble the emperor. Sri 

Srinivasa Sastry’s friends hung their heads in shame on hearing the 

tale. 

While personally forbearing, He had the inclination and the courage 

to intervene to terminate the suffering being inflicted on another. 

He once beheld a boy catching flying insects, tearing out their wings 

and throwing the hapless creatures to a dog. Walking up to the boy, 

He quickly grasped his hands and twisted them. The boy screamed. 

Relaxing His vice-like grip, Sri Srinivasa Sastry said, “The insects 

also must feel like this. Just as you have hands, the insects have wings. 

Abstain from torturing them hereafter.” He once had the following 

conversation with a friend: 

Sri Srinivasa Sastry: Hunting of animals is improper. 

Friend: Carnivorous animals prey on weaker creatures. Such being 

the case, they deserve to be killed. 

Sri Srinivasa Sastry: God has created some animals as food for 

the carnivores. This does not entitle man to poke his nose into the ways 

of nature and indulge in slaughter. 

He and His friends used to assemble after play and relate stories. He 

narrated stories from the Purāṇas, Mahābhārata and the 

Nīticintāmaṇi. When telling the story of Hariścandra, He stressed the 

importance of veracity and the advantages of being truthful. The 

dire consequences of attachment illustrated in the story of Jaḍabharata 
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and the soul-stirring devotion of Prahlāda were aptly driven home by 

Him in some of His presentations. 

There was a tank that His friends feared to approach after sunset as 

it was believed to be infested by ghosts. Sri Srinivasa Sastry had 

no such fear. In response to a challenge from His friends, He boldly ran 

to it on a dark amāvāsya evening, washed His hands and feet, 

rinsed His mouth and returned. On later being asked about His lack of 

fear, He said, “I was chanting the name of God. How could any evil 

spirit accost Me?” 

One evening, on being asked what He would like to do when He grew 

up, He said that He would strive to realise God. When a friend asked 

Him why He opined thus, He said, “For that is what is good.” The 

friend then challenged His conviction that God exists on the ground 

that neither had He nor those He knew had seen God. 

Sri Srinivasa Sastry: Can you prove that there is no God? Would 

you say that something does not exist because you have not seen it? For 

instance, have you seen Bombay? No. Does it then follow that Bombay 

is non-existent? 

Friend: I have not seen Bombay. But I have seen many who have. That 

is why I believe that Bombay exists. 

Sri Srinivasa Sastry: Very well. Likewise, our ancient sages who had 

seen the Lord have given clear indications to that effect. What is wrong 

if we unreservedly accept their words? Their experience cannot be 

set aside and so we must concede the existence of God. 

He worshipped a small crystal idol of Lord Gaṇapati. One day, His 

mother had no eatable to give Him to offer to the Lord as naivedya and 

felt ill at ease about this. Discerning her predicament, He promptly 

conveyed to her that she need not bother and that He would manage. 

The Lord has said: 

patraṁ puṣpaṁ phalaṁ toyaṁ yo me bhaktyā prayacchati । 
tadahaṁ bhaktyupahṛtam-aśnāmi prayatātmanaḥ ॥1 

      (Bhagavad-gītā  IX.26) 
(Whoever offers Me with devotion a leaf, a flower, a fruit or water -
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that devout offering made by the pure-hearted man, I accept.) 

Sri Srinivasa Sastry satiated Lord Gaṇapati by offering a spoonful of 

water, with a heart full of love. 

With the passage of time, He began to regularly express to His 

friends His desire to renounce the world. At first, His friends found 

His longing ridiculous but soon realised that He was firmly resolved. 

One boy asked Him, “What is the use of becoming a saṁnyāsin? By 

becoming a great king, one attains a very high position.” “Do not think 

thus,” He replied, “What long-lasting benefit is there in becoming a 

king? An emperor can enjoy only when he is at the helm of power. This 

state must come to an end sooner or later. If, however, I become a 

saṁnyāsin, I can constantly meditate and be without any worries. 

There will be a wonderful opportunity to behold God and I shall 

remain ever protected by Him.” He was just thirteen then. 

[Shortly after this, Acharyal’s upanayana was performed at Sringeri 

in Śāradāmbā’s temple on 4.5.1930. With the express approval and 

the blessings of Paramacharyal, He stayed on at Sringeri as a student; 

His parents returned to Bangalore. At Sringeri, Sri Srinivasa Sastry 

was put up at Narasimhavana itself and not at the Math pāṭhaśālā on 

the northern side of the river Tuṅgā. He had an orderly schedule and 

was constantly engaged in His studies. Some students had been 

selected to attend classes with Him. The following pertains to the 

year that He dwelt as a brahmacārin there.] 

Paramacharyal sometimes asked the boys in general questions such 

as, “Was the food satisfactory today? What was the menu? Was 

the food tasty? Was it very salty or too pungent?” While the other 

students readily voiced their opinions, Sri Srinivasa Sastry 

invariably remained silent. Paramacharyal, who discerned this, asked 

Him one day, “Why is it that You make no comment?” Sri Srinivasa 

Sastry said, “Whatever we get is Acharyal's prasāda. As such, it is 

always tasty.” On hearing this, Paramacharyal was pleased; it had 

been His intention to find out how far the boys were slaves of the 

tongue. 

Paramacharyal found that Sri Srinivasa Sastry was a much better 

student than the others. He used to take the students with Him on 
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His evening walk to the Kālabhairava temple, situated atop a hill in 

Narasimhavana. On the way, He got them to chant antādi verses; 

herein, a verse commences with the syllable with which the previous 

verse ends. Srinivasa Sastry performed admirably. Further, on 

several occasions, His ability to interpret verses and to quickly conceive 

of and advance alternative explanations came to light. One evening, 

Paramacharyal spoke to the boys about the greatness of Sanskrit and 

then chanted: 

dārā ime me tanayā ime me gṛhā ime me paśavaśca me me । 
itthaṁ naro meṣasamānadharmā memekaraḥ kālavṛkeṇa nītaḥ ॥2 

(These wives are mine (me), these children are mine (me), these 

houses are mine (me) and these cattle are mine (me). The man who 

thus says “me, me” and has the same disposition as sheep (which bleat 

“me, me”) is taken away by the wolf, time.) 

The next evening, Paramacharyal instructed the students to recite 

this verse and then asked them the reason for His having earlier recited 

it and got them to do so. Sri Srinivasa Sastry said, “This verse illustrates 

the greatness of Sanskrit. The syllable “me” means “mine”. Thus, 

the verse portrays the play of the ego in man. The syllable also 

represents the sound made by sheep. Thus, the same sound gives 

rise to more than one sense.” This reply satisfied Paramacharyal. 

On another evening, Paramacharyal recited the following verse: 

sūte sūkarayuvatiḥ sutaśatam-atyantadurbhagaṁ jhaṭiti । 
kariṇī cirāya sūte sakalamahīpāla-lālitaṁ kalabham ॥3            

(Śubhāṣita-ratna-bhāṇḍāgāra, Sthalācāra-nyāyokti, 66)  

(A sow quickly gives birth to a hundred hapless piglets. After prolonged 

gestation, a she-elephant produces a single calf that is fondled by 

kings.) 

He then asked the students what they thought was the reason for His 

chanting it. While the others were puzzled, Sri Srinivasa Sastry said, 

“A big school may provide instruction to more than a hundred students. 

However, if they are unable to grasp the substance of the teaching, the 

instruction will be a wasted effort. A small school may have a single 

student. However, if that boy is endowed with intelligence and takes 
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maximum advantage of the instruction, he will bring name and 

fame to the institution.”  

Paramacharyal was clearly happy to hear this. Nonetheless, He turned 

to Vaidyanatha Sastry, who taught the students Sanskrit, and asked him 

for his opinion. Sastry said, “It is given to only one mother to give 

birth to a child who becomes a Jagadguru worshipped by kings. 

Other mothers do not get this blessing.” The reason for his giving 

this interpretation was that Paramacharyal had chanted this verse just a 

few minutes after Sri Srinivasa Sastry’s mother had had darśana and 

left. Later, one of Sri Srinivasa Sastry’s classmates asked Him, “Was 

this verse not applicable to Your mother?” With His characteristic 

humility, He said, “I could not even think of advancing such a 

meaning. So, I thought of another one.” 

About the Gāyatrī-mantra into which one is initiated during 

upanayana, it is said in the Sūta-saṁhitā: 

bahunoktena kiṁ viprā japenāsyāśca homataḥ । 
abhīṣṭaṁ sarvamāpnoti nātra sandehakāraṇam ॥4         (IV.6.59) 
(What need is there, O Brāhmaṇas, to say much? By the performance 

of Gayatri-mantra japa and homa, a person gets all that he 

desires. There is no room here for doubt.) 

In the Manu-smṛti, it is said: 

sahasrakṛtvastvabhyasya bahiretattrikaṁ dvijaḥ । 
mahato'pyenaso māsāttvacevāhirvimucyate ॥5   (II.79) 
(He for whom the upanayana has been performed is freed from even a 

great sin, like a snake from its sloughed skin, by chanting the Gāyatrī-

mantra, for a month, together with the Praṇava (Om) and the 

Vyāhṛtis (Bhūḥ, Bhuvaḥ, Suvaḥ), a thousand times at a place outside 

the village (such as on the bank of a river or in a forest).) 

Sri Srinivasa Sastry used to perform His nityakarmā (scripturally-

ordained religious observances to be practised regularly) with 

meticulous care. Acharyal told me in 1982, “I felt a great fondness for 

the Gāyatrī-mantra and started chanting it mentally whenever I 

could, right from the day of My upanayana. In about a month’s time, I 

was able to do so even while engaged in My regular activities. I was 
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happy to find that I soon mentally repeated the Gāyatrī during My 

dreams too. I did not disclose My practice to anyone.” 

Detachment to worldly and heavenly pleasures is vital for securing 

enlightenment and liberation. The Mahānārāyaṇa-upaniṣad 

teaches: 

na karmaṇā na prajayā dhanena tyāgenaike amṛtatvamānaśuḥ।6 

(I.10.21) 
(Not by work (rites), progeny or wealth did they attain immortality. 

It is by renunciation that some have attained immortality.) 

The Lord has said: 

ye hi saṁsparśajā bhogā duḥkhayonaya eva te । 
ādyantavantaḥ kaunteya na teṣu ramate budhaḥ ॥7   

 (Bhagavad-gītā  V.22) 
(Since enjoyments that result from contact between the organs and 

their objects are decidedly sources of sorrow and have a beginning 

and an end, O son of Kuntī, the wise one does not delight in them.) 

śaknotīhaiva yaḥ soḍhuṁ prāk śarīravimokṣaṇāt । 
kāmakrodhodbhavaṁ vegaṁ sa yuktaḥ sa sukhī naraḥ ॥8 

 (ibid.V.23) 
(One who can withstand here itself - prior to departing from the 

body - the impulse arising from desire and anger, that man is a Yogin; 

he is happy.) 

asaṁśayaṁ mahābāho mano durnigrahaṁ calam । 
abhyāsena tu kaunteya vairāgyeṇa ca gṛhyate ॥9   (ibid.VI.35) 
(O mighty-armed one, undoubtedly, the mind is intractable and 

restless. But, O son of Kuntī, it can be brought under control through 

practice and detachment.) 

Paramacharyal emphasised detachment to Sri Srinivasa Sastry. One 

evening, Paramacharyal was proceeding to the Kālabhairava temple 

taking the students and Vaidyanatha Sastry with Him. Sastry submitted 

to Paramacharyal that he had noted down some verses uttered by Him 

when He had been in an inward-turned state. Paramacharyal directed 



Yoga, Enlightenment and Perfection 26 

him to recite one of them. In response, Sastry said: 

nahi nahi manutāṁ svatvaṁ martyaḥ svīye śarīre'pi । 
pitṛbhūmiśṛgālagaṇāḥ svatvaṁ paricintayanti tatkāle ॥10 

(A mortal should never have the sense of “mine” with regard to even 

the body. The packs of jackals in the crematorium deem it to belong 

to them when the body lies there.) 

Then, Paramacharyal proceeded to explain the worthlessness of 

attachment to the body. He finally chanted: 

siṁhāsanopaviṣṭaṁ dṛṣṭvā yaṁ mudamavāpa loko'yam । 
taṁ kālākṛṣṭatanuṁ vilokya netre nimīlayati ॥11                

 (Prabodha-sudhākara I.26) 

(People shut their eyes on seeing him, whom they had felt joy on seeing 

seated on the royal throne, when he is taken away by Death.)  

The following day, Paramacharyal directed Vaidyanatha Sastry to 

come to Him with just Sri Srinivasa Sastry. When His directive was 

complied with, He said, “Today, we shall discuss the comparative 

merits of being a householder and a saṁnyāsin. You first explain the 

advantages of family life.” In obedience to the command of 

Paramacharyal, Sri Srinivasa Sastry and Vaidyanatha Sastry spoke of 

the plus points of one being a householder. Paramacharyal then 

detailed the disadvantages of that stage of life. He gave many examples 

and chanted: 

ko hi jānāti kasyādya mṛtyukālo bhaviṣyati । 
yuvaiva dharmaśīlaḥ syādanityaṁ khalu jīvitam ॥12 

(Mahābhārata 12.175.16) 
bālye naṣṭaviveko viṣaya-sukhāsvāda-lampaṭastaruṇaḥ । 
parato jātaviveko vṛddho'śaktaḥ kimāpnuyātsiddhim ॥13 

(Who indeed knows which day shall be his last? Even when young, one 

should practise righteousness; life is decidedly transient. During 

childhood, one is bereft of discriminative insight. While a youth, one is 

engrossed in the experience of sensual pleasures. Later, what success 

can an infirm old man achieve after the dawn of discrimination?) 

Finally, Paramacharyal asked, “Now, tell Me. Is it better to become 

a householder or a saṁnyāsin?” Bereft of any hesitation, Sri Srinivasa 
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Sastry averred that taking up saṁnyāsa was, indeed, superior. 

One day, He posed some queries to Vaidyanatha Sastry. These were: 

(i) I have heard that the eldest son in the family must compulsorily get 

married. Is it so? 

(ii) Our Guru embraced monasticism after becoming highly 

erudite. Is it obligatory that one acquire a deep knowledge of the 

scriptures prior to renouncing the world? 

(iii) I have heard that when one is born, immediately a set of debts 

accrue to one. Some of these are repaid by serving one’s parents, 

some by worshipping the devas and yet others by begetting progeny. Is 

this indeed the state of affairs? 

(iv) Is one permitted to enter another āśrama only after dwelling for 

long as a brahmacārin in the hermitage of the Guru? 

(v) Can a young boy like Me take up saṁnyāsa if he desires to? 

Parents may not grant permission. Can saṁnyāsa be taken up without 

their approval? 

Vaidyanatha Sastry was not in a position to reply satisfactorily to 

Him. Subsequently, Paramacharyal went on His usual evening walk to 

the Kālabhairava temple with both of them. On the way, He recited the 

following verse of the Prabodha-sudhākara: 

loko nāputrasyāstīti śrutyāsya kaḥ prabhāṣito lokaḥ । 
muktiḥ saṁsaraṇaṁ vā tadanyaloko'tha vā nādyaḥ ॥14       (II.35) 
(The Veda says that “loka” is not there for one bereft of a son. What is 

that loka? Is it liberation or transmigration or another world? It 

cannot be the first one.) 

Paramacharyal then asked Vaidyanatha Sastry to recite the next two 

ślokas of the Prabodha-sudhākara and give the meaning. The verses 

are: 

sarve'pi putrabhājastanmuktau naiva saṁsmṛtir-bhavati । 
śravaṇādayo'pyupāyā mṛṣā bhaveyustṛtīye'pi ॥15  (II.36)  
tatprāptyupāya-sattvād-dvitīyapakṣe'py-aputrasya । 
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putreṣṭyādika-yāgapravṛttaye vedavādo'yam ॥16                 (II.37)  

Sastry gave the overall meaning on the following lines: 

It cannot be said that begetting a son confers liberation. This is because 

not all people who have sons have attained the exalted state. 

Further, if mere procreation were to yield emancipation, then the cycle 

of transmigratory existence itself would cease since numerous people 

do have children. A son cannot necessarily be the cause of 

happiness in this world and the next. The reason is that to attain a 

higher world, the Veda prescribes the performance of special rites, 

such as the jyotisṭoma. It does not explicitly declare begetting of 

progeny as constituting the means. The Veda clearly proclaims that 

wealth, progeny and the like cannot serve to confer liberation. Only the 

realisation of the Ātman, by hearing the Truth, cogitating upon It and 

focusing one's mind on It, yields immortality. 

Utterances of the Śruti to the effect that a son is essential should 

be understood as merely eulogising the performance of sacrifices, such 

as the putreṣti. The putreṣti-yāga serves to obtain a son. To induce 

people who have a desire for children to perform it, its importance 

is stressed. The Veda, which is like a mother, certainly does not intend 

to compel one without desires to perform such sacrifices. 

After this, Paramacharyal proceeded to give a detailed exposition. He 

said that marriage is compulsory only for a person who wants to enjoy 

sensual pleasures. It is not obligatory on one who has strong 

dispassion to lead a householder's life. Further, there is no Vedic 

injunction that a dispassionate one should get married. The Vedas 

indicate remedies for the removal of desires and never exhort the 

gratification of longings or procreation. Just as fond parents would only 

try to save their child from falling into fire and would not induce 

it to tumble into it, so too do the Vedas indicate the means for people to 

abstain from bad ways and to proceed in the holy path. In fact, the 

moment one becomes extremely dispassionate, one can renounce and 

become an ascetic. Thus, a man can become an ascetic regardless of 

whether he is a celibate or a householder or a forest-dweller. 

Paramacharyal went on to explain the futility of begetting a child. 

He strengthened His explanations by various citations and firmly drove 
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home His points. For instance, He said that only rarely one happens 

to get a son who is endowed with all good qualities. Even on such a 

son being born, if the lad were to be short-lived or diseased or were 

to later have no children, the parents would have to put up with 

mental suffering. If a young child were to suffer on account of diseases 

or planetary influences, the grief of the parents would know no end. 

If the child were to grow up a little but were to be stupid then too 

the parents would be far from happy. Further, if after upanayana, 

the boy were not to become learned or, if learned, he were to refuse 

to get married, then also the parents would suffer agony. 

Paramacharyal explained that śrāddha (a rite performed for the 

deceased parents) is an obligatory duty that purifies the performer. He 

emphasised that the manes do not sustain themselves exclusively on 

the piṇḍa (ball of cooked rice) that is offered during the śrāddha 

ceremony. He went on to add that the stories found in texts like the 

Mahābhārata about the necessity of offspring are not meant for 

advanced spiritual aspirants who have strong dispassion. All the queries 

raised earlier by Sri Srinivasa Sastry were thus categorically 

answered by Paramacharyal; neither He nor Vaidyanatha Sastry 

had mentioned them to Paramacharyal. 

At times, nature seemed to aid Paramacharyal’s imparting of 

instructions about detachment. For instance, on one occasion, when 

Paramacharyal was proceeding to the Kālabhairava temple together 

with His students, a funeral procession was seen. On beholding the 

scene, Paramacharyal spontaneously identified the deceased one as 

a wealthy gentleman and gave out his name. He went on to say that 

that man was young and had been living in comfort. However, the 

Lord of Death, Yama, had not chosen to spare him. 

At this juncture, Vaidyanatha Sastry cited the following verse that 

Paramacharyal had composed when in a state of seclusion. 

dhanaṁ vā dhānyaṁ vā bhavatu bahuśo bhogyamapi vā 
virāme ko brūte nanu ciramahaṁ nirvṛta iti । 
prakopa-prodbhinna-prakaṭayamadaṁṣṭrāṁ tu purataḥ 
prapaśyan kiṁ kuryāt prasabham-avasāne prabhurapi ॥17 

(Though having much wealth, grains or objects of enjoyment, who 
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says at the end of his life that he has been contented for long. On seeing 

in front of him the teeth of Yama bared in wrath, what can even a king 

do?) 

On hearing this, Paramacharyal said, “There is a verse of 

Bhagavatpāda in the Prabodha-sudhākara that is appropriate to this 

occasion and worthy of being cited.” All but Sri Srinivasa Sastry 

remained silent. He chanted: 

yo dehaḥ supto'bhūt supuṣpaśayyopaśobhite talpe । 
saṁprati sa rajjukāṣṭhairniyantritaḥ kṣipyate vahnau ॥18 (I.25) 
(The body that slept on a bed adorned with flowers is now taken, tied 

by ropes to logs, and consigned to fire.) 

Paramacharyal explained the significance of the verse. He pointed out 

that the dead man had, even on the previous night, been in the midst 

of all comforts. His heart had suddenly collapsed while he was asleep 

and so he now lay tied by ropes to bamboos. He was about to be 

consigned to fire. This would be the fate of all and none was an 

exception. 

nityaṁ sannihito mṛtyuḥ kartavyo dharma-sañcayaḥ 19 
(Nārada-purāṇa, Pūrvārdha 39.49) 

(Death is ever at hand. Hence, one should accumulate dharma.) 

gṛhīta iva keśeṣu mṛtyunā dharmamācaret ॥20 

(Hitopadeśa, Prāstāvikā 3) 
(One should practise dharma (without delay) as if one’s tuft were in the 

grip of death.) 

We should perform our dharma and purify the mind so that we can 

obtain the realisation of the Ātman and become liberated from all 

misery. Only then will the goal of our lives have been reached. As He 

spoke, Paramacharyal's gaze was constantly on Sri Srinivasa Sastry’s 

face. At that juncture, a woman's wail was heard. Seeing the pitiful face 

of the dead rich man, his mother had given the cry of anguish. 

“Even the son that I gained after the observance of many a fast and vow 

has not lasted. Even if he had not been born, I would not have had 

to suffer my present deep anguish. Having got married, he has now left 
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his young wife a destitute. Is this the only benefit of begetting 

progeny?” wailed the disconsolate mother. Sri Srinivasa Sastry 

noted all this. “Is this the worth of ephemeral existence? I do not want 

this at all,” He muttered. These words were heard by Vaidyanatha 

Sastry. From His facial expression, Paramacharyal could readily 

comprehend His disciple's state of mind. He felt glad that His teachings 

were having the desired effect. 

On several occasions, Paramacharyal spoke to Sri Srinivasa Sastry 

in private about detachment and Brahmacarya. What follows is a brief 

account of the advice given in some of the private sessions. [They were 

narrated to me in detail by Acharyal, partly in 1977 and partly in 1984.] 

(i) No amount of learning, wealth or enjoyment can confer total 

freedom from sorrow and everlasting bliss. Only the realisation of the 

Truth can do so. Kingship, divine weapons, heavenly damsels and the 

power to even create a new universe did not, for instance, free 

Viśvāmitra from all unhappiness. In the Chāndogya-upaniṣad, it 

is narrated that though versed in the Vedas and various śāstras, Nārada 

continued to experience sorrow; he transcended all sorrows only when 

he received enlightenment from Sanatkumāra. 

labdhā vidyā rājamānyā tataḥ kiṁ 
prāptā saṁpatprābhavāḍhyā tataḥ kim । 
bhuktā nārī sundarāṅgī tataḥ kiṁ 

yena svātmā naiva sākṣātkṛto'bhūt ॥21    (Anātmaśrīvigarhaṇam 1) 
(So what if learning respected by the sovereign himself has been 

acquired? So what if unsurpassed affluence has been obtained? 

So what if a belle has been enjoyed? What is there for him who has not 

realised his own Ātman?)  

Enlightenment dawns only in a very pure mind. Desires are impurities 

that sully the mind. To render the mind pure and fit for enlightenment, 

they must be assiduously eradicated.  

(ii) Sense objects are not the source of happiness. It is a mistake to think 

that they are. Were an object intrinsically a source of joy to a person, 

he ought not to ever find it to be a pain. However, it is well known that 

objects are sometimes liked and sometimes disliked. For instance, to 
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a person who develops severe nausea during a meal, the very dishes 

he found delectable appear to be unappealing and a burden to 

consume. How can an object intrinsically be a source of happiness to 

a person when, though remaining just the same, it is at times a bane 

to the very same person?  

When a desire for an object arises in the mind, the mind loses peace 

and the period of longing is not one of joy. When the desired object is 

obtained, the desire that agitated the mind becomes temporarily 

quieted. With the calming of the mind, there is joy. Thus, calmness 

gives happiness and not desire or a sensory object. In deep sleep, 

when no sensory object whatsoever is apprehended and the mind is in 

a state of latency, there is very great happiness. The sage whose 

mind is very calm and focused on the Supreme has unsurpassed 

happiness. 

Stable mental calmness can never be had by the gratification of 

longings. Though briefly quieting a desire, gratification only leads to 

the growth of the desire; the desire manifests again later, with 

increased strength. Desiring and striving for sense objects constitute, 

therefore, the wrong approach to obtain happiness, which is what all 

want. By discerning that sense objects are never the cause of happiness, 

one should develop detachment towards them. The dispassionate one 

is calm and happy. 

(iii) There is great benefit in observing perfect Brahmacarya. For this, 

complete control over the mind is important. To achieve such 

mastery, one should avoid thinking of sense objects. The reason is that 

as one thinks of sense objects, one gradually develops a degree of 

attachment to them. When attachment is allowed to grow, it becomes 

an intense desire. When a powerful longing is permitted to manifest, it 

becomes difficult to check and uproot. When a man strongly desires 

some object or honour and a person or situation thwarts the 

consummation of his longing, he becomes irritated. 

When a man gives way to anger, he loses his power of proper 

discrimination between right and wrong. It is well known that an 

irritated man may be disrespectful even to his Guru. From delusion, the 

recollection of what one has been taught regarding righteous conduct is 
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lost. This destruction of memory disrupts the functioning of the buddhi 

and the man in this state is as good as destroyed. The seed of all this 

evil is thus thinking about sensory objects. So, if You wish to 

control Your mind, You must not allow Your mind to cogitate upon the 

objects of the organs. 

(iv) Married life is a big source of bondage. A householder has to cater 

not only to his own requirements but also to those of his family. Hence, 

he cannot devote himself entirely to meditation and such spiritual 

practices. Many are the people who get married and think that that 

course of life is good for them. Actually, for a discriminating person, 

family life is so full of misery that it is better to stand on burning coal 

rather than to get married. 

The body is made up of skin, blood, flesh, bones and so on. It 

contains within it urine and faeces. The body of even the female whom 

the undiscriminating consider to be extremely beautiful is only of this 

kind. Bhagavatpāda has taught: 

nārīstanabhara-nābhīdeśaṁ dṛṣṭvā mā gā mohāveśam । 

etanmāṁsavasādi-vikāraṁ manasi vicintaya vāraṁ vāram ॥22  

(Mohamudgara 3) 
(Seeing the breasts and the navel region of a woman, do not fall a 

prey to delusion. The female form is but a modification of flesh, fat, etc. 

Reflect well thus in your mind, again and again.) 

Such recourse to discrimination enables one to combat lust and be 

established in Brahmacarya. 

{Acharyal has told me, “My Guru was so kind that even when I was 

too young to be afflicted by passion, He emphasised the worthlessness 

of sensory pleasures and stressed the importance of dispassion and 

thereby precluded any scope for even the seed of passion finding a 

place in My mind. He rendered Me fit for saṁnyāsa.”} 

In 1931, Sri Srinivasa Sastry developed high fever one night and 

became delirious. He started to speak incoherently. When the matter 

was reported to Paramacharyal, He neither authorised medical 

attention nor did He give sacred ash as prasāda as He had done in the 

case of the other students when they had taken ill. He, however, 
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specifically instructed Vaidyanatha Sastry to note whatever Sri 

Srinivasa Sastry uttered while delirious and inform Him. Sri Srinivasa 

Sastry’s words primarily comprised an unusual combination of a 

dedication to Paramacharyal and a declaration of the Truth. He kept 

saying: 

sadguro śaraṇaṁ śivo'haṁ śivo'ham23 
(O Sadguru, You are the refuge. I am Śiva. I am Śiva.)  

Three days passed without His condition improving. He was awaiting 

vibhūti-prasāda from Paramacharyal. To assuage Him, Vaidyanatha 

Sastry told Him a lie to the effect that Paramacharyal would be 

gracing Him in person. Thereafter, He started to continuously chant: 

sadguro pāhi sadguro pāhi24 
(O Sadguru, protect Me. O Sadguru, protect Me.) 

When Paramacharyal was proceeding the next day, an ekādasī, to 

the river for His afternoon bath, He heard Sri Srinivasa Sastry’s chant. 

After ascertaining that only Vaidyanatha Sastry was around, He 

abruptly entered the room where Sri Srinivasa Sastry lay. On 

seeing His Guru, Sri Srinivasa Sastry got up and then prostrated in such 

a way that His forehead rested on His Guru’s feet. Vaidyanatha Sastry 

was shocked as it is not the custom for anyone to touch the Jagadguru. 

Paramacharyal, however, showed no signs of disapproval. Gently 

raising His disciple, He softly said, “Have You still got fever? Do 

not worry. Go and lie down.” Then, He left. Sri Srinivasa Sastry’s fever 

promptly vanished. Following Paramacharyal’s touch, He became 

relatively introverted and avoided casual conversations.   

That night and on the succeeding ones, Paramacharyal prayed during 

His Candramoulīśvara-pūjā: 

sarvajñaṁ śrīnivāsaṁ kuru śivadayite satvaraṁ madvinamram25 
(O beloved of Śiva, quickly make Srinivasa, My disciple, omniscient.)  

About a month later, Paramacharyal formally announced that impelled 

by the will of Śāradāmbā and His Guru, He had decided to initiate 

Sri Srinivasa Sastry into saṁnyāsa and nominate Him as His successor 

to the Peetham. The initiation into saṁnyāsa took place on May 22, 

1931. 
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That evening, in keeping with the Math tradition, Paramacharyal and 

Acharyal were to be taken in golden and silver palanquins 

respectively through the streets of Sringeri. They were attired in royal 

robes. Paramacharyal held out His finger and Acharyal grasped it. 

Paramacharyal led the way till He reached the silver palanquin. 

Unexpectedly, He withdrew His finger and occupied it. Then, He asked 

Acharyal to sit in the golden palanquin. This was most unusual. 

The scripture says that a disciple should follow his Guru and not go 

ahead of him. Paramacharyal’s command required Acharyal to 

break this rule. The seat of the Guru is to be respected and not occupied 

by the disciple; the golden palanquin was the one that Paramacharyal 

had used for years. Further, people could not be expected to know the 

reason for Acharyal occupying the golden palanquin and could have 

censured Him, at least mentally, for this breach of propriety. 

Notwithstanding such considerations and though He was just 

thirteen and a half years old at that time, Acharyal experienced no 

confusion whatsoever. He sat in the golden palanquin. In 1973, I 

referred to this incident and asked Him, “What did Acharyal feel on 

receiving such a difficult instruction from Paramacharyal?” “What was 

there to feel? ‘My Guru’s command is inviolable. As a disciple, it is 

My duty to carry it out.’ That was My only thought then,” replied 

Acharyal. 
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In His infinite and unconditional kindness, Acharyal 

recounted to me the full details of His divine sport 

of practising spiritual disciplines and attaining 

enlightenment and Jīvanmukti. In this part, I have 

reproduced as faithfully as I could the various 

conversations during which my revered Guru did so. 

The account covers the period from May 1931, 

when Acharyal became a Paramahamsa-saṁnyāsin 

at the age of thirteen years and six months, to 

December 1935, when He attained perfection at the 

age of eighteen. When and where each dialogue took 

place and the context in which it did have been 

mentioned. The dialogues have been ordered to 

reflect the sequence in which the principal events 

occurred. 

 

 





4. Haṭha-yoga 

[The following conversation took place at Sringeri, in May 1975. 

There was a prelude to it. I submitted to Acharyal that while at Madras 

I had, on successive nights, dreams of Acharyal gracing me by teaching 

me Bhagavatpāda's bhāṣya on the sixth chapter of the Bhagavad-

gītā . The class in one dream had continued in the next. Till that time, 

I had not studied Bhagavatpāda's Gītā-bhāṣya. 

Acharyal asked, “Do you recall the clarifications that you heard?” 

“By Acharyal’s grace, I remember them fully as also the words of 

the bhāṣya on the verses dealing with the practice and fruit of 

meditation,” I replied. Acharyal sent for the Gītā-bhāṣya. He then 

asked me to recount the commentary on the “śanaiśśair-uparamet…” 

and “yato yato niścarati...” verses. I obeyed. Acharyal read out a 

passage from Bhagavatpāda's introduction to the chapter and asked 

me to explain it. Without making any comment on my response, He 

instructed me to resolve, according to what I had heard, an 

apparent contradiction in a verse. Finally, He asked me in which of 

two senses a word had been used in the bhāṣya. 

When I finished replying, Acharyal was all smiles. Patting me on my 

shoulder, He said, “Your answers fully conform to what I would 

have told you if I were teaching you the bhāṣya now. There is no doubt 

that God graced you by teaching you through those dreams. 

Because of your devotion to Me you see Me having effected them but I 

am just an ordinary man. I can particularly appreciate your 

experience because I had a similar one when I was young.” This is 

what preceded the conversation given below.] 

Acharyal: Parameśvara (Śiva) instructed Me about yoga through 

seven dreams that occurred on successive nights. Each dream was 

a continuation of the preceding one. Do you want to hear about them? 

I: Very much. 

Acharyal: I was exhausted when I retired for the night on the day I 

was initiated into saṁnyāsa. As was usual, I fell asleep almost the 

moment I shut My eyes. That night I had a dream that I can vividly 
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recall even now. In it, I found Myself on the amazingly scenic summit 

of a tall, ice-clad mountain. 

I: What was Acharyal clad in in the dream? 

Acharyal: An ochre upper and lower garment like the one I am 

wearing now. Unlike the dress that I was wearing during the day, this 

had no zarī border. May be the dream reflected My personal preference 

for a simple ochre attire rather than the costly one that I was required 

to wear. Two days before taking saṁnyāsa, I had thought, “Dreams 

are not under My control. Mistakes committed in them do not result 

in sin. Nevertheless, My renunciation should be so sincere and firm 

that after being initiated into saṁnyāsa, I should not see Myself in 

any dream as clad in white as I am now. I love chanting the Gāyatrī-

mantra. Yet, as Gāyatrī-japa is disallowed for paramahaṁsa-

saṁnyāsins, I should not engage in it even in My dreams from the 

day after tomorrow.” By God’s grace, till today, this has come to 

pass.  

Though the mountain was icy, I felt no cold. In front of Me, at a 

distance of about twenty feet, I saw a huge, crystal Śivaliṅga. A torrent 

of water was falling on it in a column from above. I could not see 

the source of the water. I could hear the chanting in chorus of the Rudra 

(praśna) but no chanter was visible. Suddenly, there was a great flash 

of light and from the Liṅga, Lord Śiva manifested. 

{Here, Acharyal fell silent. He closed His eyes and remained 

motionless for some time. On opening His eyes, He took in and let out 

a deep breath. He then continued with His narration.} 

As I saw Him then, the Lord had one face and two arms. He was 

extremely fair and radiant. His hair was matted and was tawny in hue. 

On beholding Him, I was so struck with awe that I stood unmoving. 

He smilingly looked at Me and raised His right hand in a gesture of 

blessing. I felt a great power entering into Me. Automatically, I 

began to chant the Praṇava mentally. He gestured to Me to sit down. 

A seat of deer skin with an ochre cloth spread on it appeared where 

I was standing. I did namaskāra and, in obedience to Him, sat down, 

even though He was standing. 
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He came near Me. A big tiger skin appeared on the ground and He sat 

on it. He positioned His legs in the padmāsana and told Me to do 

the same. While I knew how to adopt the padmāsana, His approach 

was particularly graceful and I imitated it as best as I could. Then He 

assumed the siddhāsana. In response to His directive, I copied Him. 

With His hands, He corrected My posture. 

I: What was the change? 

{Acharyal demonstrated the way He had positioned His legs at first 

and the change made by the Lord. The correction consisted in 

adjusting the left heel to be in better contact with the perineum. About 

this, the authoritative text Haṭhayoga-pradīpikā says:  

yonisthānakam-aṅghrimūlaghaṭitaṁ kṛtvā1                              (I.35) 
Having placed the (left) heel firmly against the region between the anus 

and the penis…} 

Acharyal: Seated in the siddhāsana, the Lord demonstrated how 

to perform prāṇāyāma. Exhaling the air within, He began to smoothly 

inhale through the left nostril. On the completion of pūraka 

(inhalation), He blocked both His nostrils with His fingers and lowered 

His chin to His chest to form the jālandhara-bandha. At the close 

of kumbhaka (retention), I saw Him deeply pull in and upward His 

abdomen to adopt the uḍḍīyāna-bandha. His body smoothly rose to 

about a foot above the ground. Raising His head, He exhaled smoothly 

through the right nostril. As He did so, His body gradually returned to 

the ground. He then repeated the process by inhaling through the 

right nostril and exhaling through the left nostril. 

{The Haṭhayoga-pradīpikā  defines the jālandhara and uḍḍīyāna 

bandhas thus: 

kaṇṭhamākuñcya hṛdaye sthāpayeccibukaṁ dṛḍham । 
bandho jālandharākhyo'yaṁ jarāmṛtyu-vināśakaḥ ॥2        (III.70) 
Having contracted the throat, the chin should be held firmly at the 

chest. This is the bandha called jālandhara. It destroys old age and 

death. 

udare paścimaṁ tānaṁ nābherūrdhvaṁ ca kārayet । 
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uḍḍīyāno hyasau bandho mṛtyu-mātaṅgakesarī ॥3  (ibid. III.57) 
The abdomen above and below the navel should be drawn against the 

back. This is the uḍḍīyāna-bandha. It is the lion that kills the elephant 

of death. 

About when the jālandhara and uḍḍīyāna bandhas should be practised 

during prāṇāyāma, the Haṭhayoga-pradīpikā says: 

pūrakānte tu kartavyo bandho jālandharābhidhaḥ । 
kumbhakānte recakādau kartavyastūḍḍiyānakaḥ ॥4  (II.45) 

The bandha named jālandhara should be practised at the close of 

inhalation. The uḍḍīyāna should be practised at the end of retention 

and before the start of exhalation. 

The commentary Jyotsnā on this verse clarifies: 

uḍḍīyānakastu kumbhakānte kumbhakasyānte kiñcit-
kumbhakaśeṣe 
recakasyādau recakādau recakātpūrvaṁ kartavyaḥ ।5 

Uḍḍīyāna should be practised at the 'end of kumbhaka', that is a little 

before the conclusion of kumbhaka, and prior to recaka. 

The Haṭhayoga-pradīpikā’s description of these bandhas and the 

specification of when they are to be practised during prāṇāyāma tally 

with those contained in the Upaniṣads, such as the Dhyānabindu, 

Yogaśikhā and Yogakuṇḍalī.} 

I: Did Bhagavān mention the names of the bandhas? 

Acharyal: No. The Lord did not refer to the padmāsana and 

siddhāsana by name either. 

I: Did the Lord speak of the relative duration of pūraka, kumbhaka and 

recaka? 

Acharyal: No. What need was there for Him to do so for I was 

able to time them Myself? By seeing the position of His fingers on His 

nostrils and by observing His midriff, I could judge when He was 

engaged in pūraka, kumbhaka and recaka. As I had told you, following 

the Lord’s blessing, I had spontaneously begun chanting the Praṇava. 

With the number of Praṇavas as basis, I determined that the Lord’s 
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kumbhaka lasted four times His pūraka, while His recaka was 

twice His pūraka. I made this determination during His second round 

of prāṇāyāma. Having demonstrated the practice of prāṇāyāma in the 

siddhāsana, the Lord did it in the padmāsana.  

When I first taught you prāṇāyāma, I felt that I should do so in 

imitation of what I had seen in this dream. That is why, I first 

performed prāṇāyāma, with the bandhas, twice in siddhāsana and 

then twice in padmāsana. The timings of My inhalation, retention and 

exhalation were the same as those noted by Me in this dream. Where I 

deviated from the dream was when I told you that you could skip 

the uḍḍīyāna-bandha and instead just pull in the abdomen to the extent 

that I then showed you. Can you tell Me what I said at that time about 

the role of prāṇāyāma?  

cale vāte calaṁ cittaṁ niścale niścalaṁ bhavet ।6  

(Haṭhayoga-pradīpikā II.2ab) 
(When breath is active, so is the mind. When the breath is still, the mind 

is calm.) 

Acharyal cited this half-verse. Acharyal then said that when the mind 

is agitated, breathing is not slow and rhythmic. On the other hand, the 

breathing is gentle and rhythmic when the mind is calm. This common 

observation suggests that there is a relationship between one’s mental 

state and breathing. Not only does one’s mental state influence 

one’s breathing, the converse is also true. Breathing is a gross 

manifestation of the activity of prāṇa. The correlation is fundamentally 

between the activities of the mind and prāṇa. By controlling prāṇa, the 

mind can be controlled. Through the control of breath, the practitioner 

of prāṇāyāma checks the activity of prāṇa and thereby that of the 

mind.  

dhāraṇāsu ca yogyatā manasaḥ ।7  (Yogasūtrā II.53) 
(Then, the mind becomes fit for fixed attention.) 

Quoting this sūtrā, Acharyal said that prāṇāyāma facilitates the 

practice of meditation. 

yathā parvata-dhātūnāṁ dahyante dhamanānmalāḥ । 



Yoga, Enlightenment and Perfection 44 

tathendriyakṛtā doṣā dahyante prāṇadhāraṇāt ॥8  

 (Amrutanāda-upaniṣad 7) 

(Just as the impurities of ores are burnt by the furnace-blast, the faults 

of the organs are singed by the restraint of prāṇa.)  

Then, having cited this verse, Acharyal freely translated it into Tamil 

and said that prāṇāyāma is a great purifier. 

Acharyal: Do you know why I asked you to recount what I had told 

you then? 

I: I think it is because that teaching found a place in Acharyal’s dream. 

Acharyal: Your understanding is correct. After demonstrating the 

practice of prāṇāyāma in siddhāsana and padmāsana, Bhagavān cited 

the “cale vāte …” passage. By His grace, even without His saying 

anything, the explanation that I gave you started to register in My mind. 

Till it did so, He was silent. Thereafter, He mentioned the Yogasūtrā 

and the Śruti passage. 

Next, He demonstrated how prāṇāyāma can be done with breathing 

being suspended after exhalation rather than after inhalation. Finally, 

He showed Me the various kinds of restraint of prāṇa like 

sūryabhedana, ujjāyī, sītkārī, śītalī and bhastrikā in such a way that I 

could clearly understand and distinguish them.  

{About sūryabhedana, ujjāyī, sītkārī, śītalī and bhastrikā, the 

Haṭhayoga-pradīpikā says: 

atha sūryabhedanam 
āsane sukhade yogī baddhvā caivāsanaṁ tataḥ । 
dakṣanāḍyā samākṛṣya bahiḥsthaṁ pavanaṁ śanaiḥ॥9     (II.48) 
ā keśādā nakhāgrācca nirodhāvadhi kumbhayet । 
tataḥ śanaiḥ savyanāḍyā recayet pavanaṁ śanaiḥ ॥10  (II.49) 
Now, sūryabhedana is spoken of. Seated in a firm āsana on a 

comfortable seat, the yogin should slowly draw in air from outside 

through the right nostril. He should retain it to the limit till he feels it 

right from the hair on his head to the tips of his nails. Then, he should 

slowly exhale the breath through the left nostril. 

athojjāyī 
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mukhaṁ saṁyamya nāḍībhyāmākṛṣya pavanaṁ śanaiḥ । 
yathā lagati kaṇṭhāttu hṛdayāvadhi sasvanam ॥11        (ibid. II.51) 
pūrvavat kumbhayet prāṇaṁ recayediḍayā tathā । 

śleṣma-doṣaharaṁ kaṇṭhe dehānala-vivardhanam ॥12 (ibid.II.52) 
Now, ujjāyī is described. Having closed the mouth, one should draw 

in air slowly through both the nostrils such that it is felt to be sonorous 

from the throat to the heart. Then, the breath should be retained as 

in sūryabhedana and exhaled through the left nostril. This 

eradicates the defect of phlegm in the throat and intensifies the fire of 

digestion. 

atha sītkārī 
sītkāṁ kuryāttathā vaktre ghrāṇenaiva vijṛmbhikām 

evamabhyāsa-yogena kāmadevo dvitīyakaḥ ॥13            (ibid. II.54) 
Now, sītkārī is presented. One should inhale through the mouth, 

making a hissing sound (by placing the tongue between the teeth). 

Exhalation should be only through the nostril. By practising thus, one 

becomes attractive like the god of love. 

atha śītalī 
jihvayā vāyumākṛṣya pūrvavat kumbhasādhanam 
śanakairghrāṇarandhrābhyāṁ recayet pavanaṁ sudhīḥ ॥14  
 (ibid. II.57) 

Now śītalī is spoken of. One should inhale air through the tongue (kept 

protruding and curled to resemble a bird’s beak). Kumbhaka 

should be done as in sūryabhedana. Then, the wise one should slowly 

exhale the air through the two nostrils. 

atha bhastrikā 
samyakpadmāsanaṁ baddhvā samagrīvodaraḥ sudhīḥ । 
mukhaṁ saṁyamya yatnena prāṇaṁ ghrāṇena recayet ॥15  

 (ibid. II.60) 
yathā lagati hṛtkaṇṭhe kapālāvadhi sasvanam । 
vegena pūrayeccāpi hṛtpadmāvadhi mārutam ॥16        (ibid. II.61) 
punarvirecayettadvat pūrayecca punaḥ punaḥ ।17     (ibid. II.62ab) 
Now bhastrikā is spoken of. Having properly adopted the 
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padmāsana and kept the body and the neck erect, the wise man should 

close his mouth and forcefully exhale through the nostril such that 

there is sound from the heart and throat to the skull. Then, he should 

rapidly inhale air up to the region of the heart. He should repeatedly 

exhale and inhale in this fashion.} 

(Acharyal:) With this, the dream ended and I awakened. The time 

was about two o’clock in the night. My mental chanting of the Praṇava, 

which began when the Lord blessed Me, persisted throughout the 

dream, inclusive of when I heard the passages voiced by the Lord. On 

waking up, I noticed that I spontaneously continued to recite in My 

mind the Praṇava. 

Impelled by some force, I stood up, with My legs somewhat apart. 

I slightly bent forward and gripped My thighs with My hands. Then, I 

gradually exhaled and pulled My abdomen towards My back and 

upwards to adopt the uḍḍīyāna-bandha in a standing posture. Though 

I could not understand why I was doing all this in the middle of the 

night, I felt amazed to see the extent to which a deep cavity had 

formed in the region of My abdomen. After some moments, I gradually 

exhaled and straightened up. 

Directed further by the force, I sat down in the siddhāsana and 

started to perform prāṇāyāma. I inhaled for a shorter duration than had 

the Lord. This simplified the practice; however, it was not the result of 

any decision of Mine. At the end of pūraka, I adopted not only the 

jālandhara-bandha but also the mūla-bandha. I had not identified the 

Lord’s performance of the mūla-bandha in My dream and was 

unfamiliar with it. 

{The Haṭhayoga-pradīpikā describes the mūla-bandha thus: 

pārṣṇibhāgena saṁpīḍya yonimākuñcayed-gudam । 

apāna-mūrdhvamākṛṣya mūlabandho'bhidhīyate ॥18     (III.61) 
Pressing the perineum with the heel, one should contract the anus and 

draw up apāna. This is called mūla-bandha.} 

(Acharyal:) My having practised the uḍḍīyāna-bandha in a standing 

posture facilitated My doing it during prāṇāyāma. Though My pūraka 

was shorter than the Lord’s, as in His case, My kumbhaka and 
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recaka lasted four times and twice the pūraka. Having performed 

two prāṇāyāmas in the siddhāsana, I did the same in the 

padmāsana. Throughout, there was no planning on My part and 

the mental chanting of the Praṇava proceeded without any interruption. 

After doing prāṇāyāma in the padmāsana, I lay down and fell asleep. 

I awoke very fresh, well before sunrise. 

The dream and the events that followed were crystal clear in My 

mind. I had no words to express My gratitude to Bhagavān for having 

extraordinarily graced Me in spite of My being so unworthy and that 

too on the very day of My new life. I did not have an iota of doubt 

that the Lord would ever take care of and guide Me. All I needed to do 

was to not give room to egoism. After spending some minutes 

practising the different kinds of restraint of prāṇa, such as śītalī, I went 

for My ablutions. No one knew about My having done prāṇāyāma at 

night or before daybreak.  

I: Did the mental chanting of the Praṇava persist spontaneously after 

Acharyal woke up? 

Acharyal: No. The Lord had, by His blessing, initiated the 

chanting and given Me an understanding of how natural, uninterrupted 

and delightful it can be. I felt that the Lord intended that I should 

practise such chanting to the extent of it becoming effortless. 

Accordingly, I began to engage voluntarily in mental Praṇava-

japa within a minute of My awakening. By Bhagavān's grace, within a 

year, such japa became as effortless and uninterrupted as in the special 

dream. It continued even in dreams and while I conversed. 

I: Did Acharyal report the events to Paramacharyal that day? 

Acharyal: No. On that and the next several days, Acharyal spared 

time to personally familiarise Me with My āhnika and other duties. He 

also initiated Me into mantras such as the Śrīvidyā. I regarded it as 

inappropriate to take any more of His time by reporting My experiences 

to Him. 

The following night I had a dream in which the Lord continued His 

teaching. He first gave a demonstration of kevala-kumbhaka. His 

breathing stopped all of a sudden and He remained motionless for some 
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time, with His eyes closed. I began to experience tremendous 

peace. I think that My breathing too stopped without any reference 

to the preceding state of inhalation or exhalation. Gradually, the Lord 

started to breathe again and opened His eyes. As He did so, I realised 

that this kumbhaka is superior to and is the fruit of the practice of 

restraint that considers pūraka and recaka. 

{Mahaṛṣi Patañjali describes kevala-kumbhaka thus in his Yogasūtrās: 

bāhyābhyantara-viṣayākṣepī caturthaḥ ॥19   (II.51) 
The fourth (kevala-kumbhaka) is that which follows when the spheres 

of the external and internal are transcended. 

After detailing the practice of prāṇāyāma in which kumbhaka and 

recaka are respectively four and two times the pūraka, the 

Yogatattva-upaniṣad presents and eulogises kevala-kumbhaka 

thus: 

tataḥ paraṁ yatheṣṭaṁ tu śaktaḥ syādvāyudhāraṇe ॥20 (49cd) 
yatheṣṭa-dhāraṇādvāyoḥ sidhyetkevalakumbhakaḥ । 

kevale kumbhake siddhe recapūravivarjite ॥21  (50) 
na tasya durlabhaṁ kiñcittriṣu lokeṣu vidyate ।22                   (51ab) 
Thereafter, he acquires the capacity to restrain his breath for as long 

as he wishes. From such stoppage of breath, there accrues the 

attainment of kevala-kumbhaka. On his attaining kevala-kumbhaka, 

which is not associated with inhalation and exhalation, nothing in the 

three worlds is difficult for him to achieve.} 

(Acharyal:) Then, during that dream and the ones on the succeeding 

nights, the Lord demonstrated numerous yogāsanas and kriyās 

such as nauli. There were no repetitions. He performed the āsanas 

very swiftly but with unmatchable grace and with each step 

unmistakably clear. No human adept could have performed even a 

quarter of the number of āsanas in the same time. Bhagavān did not 

name any āsana. Also, He did not direct Me to do any āsana before 

His passing on to the next. However, whenever He performed one, I 

automatically understood whether this was just for My information 

or for My practice later. Purely by His grace, to this day, I can vividly 
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recall His demonstration of any āsana that I wish to see. 

On the seventh night, towards the close of His teaching, He threw 

light on the khecarī-mudrā. Sitting in the padmāsana, He stretched out 

His tongue. In moments, the membrane connecting it with the 

lower part of the mouth began to give way gradually as if it were being 

cut with a knife. Simultaneously, the tongue became thinner and longer. 

Soon, it resembled that of a dog. The Lord turned it upwards. It reached 

up to the head. I automatically understood that the normal procedure 

involved cutting the fraenum, little by little, over a long period and 

elongating the tongue by shaking and pulling it.  

Having transformed His tongue into a thin long one, Bhagavān directed 

His gaze to between the brows. He then turned His tongue backwards 

and inserted it into the cavity at the back of the throat that leads to the 

nose. Thereafter, the Lord remained motionless and with no 

perceptible signs of breathing. At that time, My breathing too 

stopped. I felt something cool and very pleasant to taste descend into 

the back of My mouth. It greatly invigorated Me. The 

understanding dawned that this fluid obviates hunger, thirst, weakness 

and dullness. As the Lord lowered His tongue, My experience ended. 

The next moment, His tongue became normal. 

{The khecarī-mudrā has been described and eulogised in the 

Upaniṣads such as the Yogakuṇḍalī and in haṭha-yoga texts. The 

Haṭhayoga-pradīpikā says: 

chedanacālanadohaiḥ kalāṁ krameṇātha vardhayettāvat । 
sā yāvadbhrūmadhyaṁ spṛśati tadā khecarīsiddhiḥ ॥23  (III.33) 
The tongue should be gradually lengthened by cutting, shaking and 

stretching till it reaches the middle of the eyebrows. Then khecarī is 

successfully accomplished. 

kalāṁ parāṅmukhīṁ kṛtvā tripathe pariyojayet । 
sā bhavetkhecarī mudrā vyomacakraṁ taducyate ॥24     (III.37) 
Turning back the tongue, it should be put into the path of the three 

nādīs (that is, into the cavity in the roof of the palate). This is the 

khecarī-mudrā that is also known as vyomacakra. 

na rogo maraṇaṁ tandrā na nidrā na kṣudhā tṛṣā । 
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na ca mūrcchā bhavettasya yo mudrāṁ vetti khecarīm॥25  

 (III.39) 
He who knows the khecarī-mudrā is free from disease, death, dullness, 

sleep, hunger, thirst and clouding of the mind.} 

(Acharyal:) Finally, Parameśvara taught Me nāda-anusandhāna 

(contemplation on the internal sound). With His fingers, He closed His 

nose, mouth and ears. Then He concentrated on the ocean-like sound 

heard in the right ear. I comprehended that He was doing so because, 

without any effort of Mine, My attention locked on to such sound 

in My right ear. I also got the feeling that with practice one can focus 

on this sound even without closing the ears. Soon, I heard different 

sounds in succession. Finally, all sounds ceased and I was 

overwhelmed with bliss. The next moment, My experience ended. I 

saw the Lord taking His hands away from His face. 

The Lord raised His right hand in a gesture of blessing and got up. 

I promptly prostrated before Him, placing My head on His lotus feet. 

As I rose, He walked towards the crystal Liṅga from which He had 

manifested. A flash of light preceded His disappearance into that Liṅga. 

At this point, My dream ended. The Lord had not left His seat at the 

close of the preceding six extraordinary dreams. So, when I woke 

up at My usual time, I knew that this was the last of this series of 

dreams.   

I: How many āsanas did the Lord teach? 

Acharyal: Hundreds. These included all those described in the 

authoritative works such as Haṭhayoga-pradīpikā and numerous others 

that I have not come across in any book. I do not think even an expert 

with a highly supple body can do more than a few of the many āsanas 

of the latter kind. 

I: After the first dream, Acharyal had been able to straightaway 

perform the siddhāsana and padmāsana and, while so seated, do 

prāṇāyāma with the jālandhara, uḍḍīyāna and mūla-bandhas. Was 

there any need for practice to accomplish the other āsanas and all the 

kriyās? 

Acharyal: While I was able to perform the simple āsanas such as 
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śīrsāsana in the first attempt, the tougher ones such as 

gheraṇḍāsana and mukhottānāsana needed effort and practice. Among 

the kriyās, Bhagavān did not teach Me vasti and I did not practise it. I 

have, however, witnessed its performance and know how to do it. 

Mastering the other kriyās was easy. I practised dhauti, neti and nauli 

regularly. 

{The six kriyās are dhauti, vasti, neti, trāṭaka, nauli and 

kapālabhāti. These serve to purify the body. The Haṭhayoga-pradīpikā 

describes their practice thus: 

caturaṅgula-vistāraṁ hastapañcadaśāyatam । 
gurūpadiṣṭa-mārgeṇa siktaṁ vastraṁ śanairgraset। 
punaḥ pratyāhareccaitaduditaṁ dhautikarma tat ॥26  (II.24) 
One should slowly swallow, as taught by the Guru, a wet cloth that has 

the width of four fingers and is fifteen spans long. One should then 

draw out the cloth. This is the dhauti-kriyā. 

nābhidaghnajale pāyau nyastanālotkaṭāsanaḥ । 
ādhārākuñcanaṁ  kuryātkṣālanaṁ vastikarma tat॥27  (ibid. II.26) 
One should sit in utkaṭāsana in water reaching up to one’s navel with 

a tube inserted into the anus. Then, one should contract the anus (draw 

in water and expel it). Such washing is the vasti-kriyā. 

sūtraṁ vitasti  susnigdhaṁ nāsānāle praveśayet 

mukhānnirgamayeccaiṣā netiḥ siddhairnigadyate ॥28  (ibid. II.29) 
One should insert into a nostril, a smooth thread that is a span (or 

more) long and draw it out through the mouth. The siddhas call this 

neti. 

nirīkṣenniścaladṛśā sūkṣmalakṣyaṁ samāhitaḥ । 
aśrusaṁpātaparyantam-ācāryaistrāṭakaṁ smṛtam॥29 (ibid.II.31) 
One should gaze steadily with a focused mind at a minute object till 

tears fall. Teachers regard this to be trāṭaka. 

amandāvartavegena tundaṁ savyāpasavyataḥ । 
natāṁso bhrāmayedeṣā nauliḥ siddhaiḥ praśasyate ॥30  

 (ibid. II.33) 

With shoulders lowered, one should rotate the abdomen to the left 
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and right with the speed of a swift eddy. Siddhas reveal this to be nauli. 

bhastrāvallohakārasya recapūrau sasaṁbhramau । 
kapālabhātirvikhyātā kaphadoṣaviśoṣaṇī ॥31  (ibid. II.35)   
One should draw in and push out air rapidly like the bellows of a 

blacksmith. This is called kapālabhāti. It destroys phlegmatic defects. 

About His mastering dhauti, Acharyal told me in 1973, “I took a long 

thin piece of muslin cloth, and swallowed some of it. Then, I gently 

pulled it out. I did this two or three times. The next day, I swallowed 

a much greater length. By the fourth day, I could comfortably put as 

much of the cloth as I wanted into the throat and stomach and 

slowly pull it out. I found that this kriyā helped to clear any phlegm 

in the throat.”  

Describing His practice of neti, He said on the same occasion, “I 

used My index finger to push a soft cloth or thread into a nostril as far 

as I could. Closing the other nostril, I inhaled in jerks and exhaled 

through the mouth. By the suction and the guiding force from 

outside, the thread went well into the nostril and came down to the back 

of the mouth. In the initial stages of practice, I found the thread going 

slightly into the wind pipe or gullet and producing a funny sensation. 

However, I soon learnt the remedy.  

“When the inserted material appeared at the back of My throat, I 

cleared My throat with a sound. At the same time, I inserted My 

index finger and thumb into the throat and, grasping the thread, pulled 

it to make it protrude from the mouth. The pulling should be done 

slowly to avoid damage to the nasal tissues. Thereafter, I oscillated the 

cloth or thread by pulling and releasing its opposite ends. This too 

should be done slowly. After this, I pulled out the thread through the 

nostril and repeated the whole process through the other nostril. I found 

this kriyā to be quite useful in clearing the phlegm blocking the 

nostrils.” 

After speaking of neti, Acharyal demonstrated how He did nauli. He 

stood with His legs separated and His palms pressed against His 

thighs. Having fully expelled air from the lungs, He deeply pulled in 

His abdomen. He then controlled His muscles to make the abdominal 

region resemble a cavity with a vertical tube in the middle. He then 
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made the tube swing from side to side and execute a churning 

motion. Finally, He restored His abdomen to its normal form and said, 

“This used to be My favourite kriyā.”}  

I: How many of the āsanas demonstrated by Śiva but not mentioned in 

books did Acharyal master? 

Acharyal: Six. Close the door. I will show you one of them and you 

can see how tough it is. 

{The conversation took place in the hall extending from east to 

west in the upper storey of Sacchidananda Vilas. As directed, I shut the 

door on the eastern side that led to the stairs. By the time I returned to 

Acharyal, He had removed His upper garment and was spreading His 

dhoti on the ground to serve as a mat. He was attired in just an ochre 

loin cloth. I watched thoroughly spellbound as, step by step, 

Acharyal assumed an extremely complex, inverted pose. Such was the 

tight knot into which He tied Himself that it appeared that His body was 

made of highly elastic rubber and comprised no bones. Having held the 

final pose for about a minute, Acharyal gradually unwound Himself 

and put on His lower and upper garments.} 

(Acharyal:) The first two times that I tried to do this, I failed. The 

third time I succeeded only partially. On My next attempt, I somehow 

managed to adopt the final position but became stuck in it. I found 

that I was just unable to release the knot that bound My hands and legs. 

I called to mind Bhagavān's performance of this āsana. In imitation of 

what He had done, I emptied My lungs and used My middle fingers to 

release Myself a little. The rest was manageable. From the fifth try 

onwards, I had no difficulty. 

I: When teaching me āsanas, Acharyal had told me, “When I was 

young, I asked Kasi Swamigal if I could watch him perform āsanas 

in order to do them Myself. In those days, bairāgīs (wandering 

renunciants) used to come to Sringeri, stay for a time and go away. 

I saw them practising various āsanas. My curiosity was aroused and 

I carefully noted how they performed them. As My body was 

supple, I did not have difficulty in mastering the āsanas and kriyās 

that I had observed Kasi Swamigal and the bairāgīs do. Further, I 

enjoyed doing them and so the learning process was expedited. I 
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used to get clarifications whenever necessary to ascertain that what I 

was doing was right.” 

It is now clear to me that Bhagavān had taught Acharyal. I am, 

however, unclear as to how to reconcile this understanding with 

Acharyal’s earlier statement about Acharyal putting into practice what 

Acharyal had seen Kasi Swamigal and the bairāgīs do. 

Acharyal: There is no āsana or Kriya that I ever performed that 

Śiva had not shown Me in the dreams. However, it is also a fact that I 

practised the āsanas and kriyās only after learning, as it were, a number 

of them from Kasi Swamigal and the bairāgīs. Further, I did come to 

know the names of āsanas from Kasi Swamigal and the bairāgīs and, 

later, from books.  

{When interviewed in the 1980s, Kasi Swamigal said that when young 

Acharyal had approached him and watched him perform the 

uḍḍīyāna-bandha and āsanas, such as gorakṣa. Acharyal did not do 

the āsanas in his presence. Regarding the kriyās such as dhauti, 

the Swamigal stated that he did not practise them. Presumably, it was 

only the bairāgīs who did the kriyās that Acharyal referred to.} 

I: What was the reason for Acharyal postponing doing āsanas and 

kriyās till having seemingly learnt many of them from humans? 

Acharyal: I felt that this is what God wanted Me to do. Because 

of this, there was no scope for the Math staff and others to wonder how 

I was abruptly able to practice haṭha-yoga without having been taught. 

As for prāṇāyāma and the bandhas, I initially did them secretly at about 

three in the night and then went back to sleep. Subsequently, for 

some time, I did them privately during My āhnika. It is only after 

having supposedly learnt them from others that I practised them 

without being secretive. As for nāda-anusandhāna, I did it once a 

week along with My āhnika. I believe, I only did as God intended Me 

to when I started doing prāṇāyāma with the bandhas after the first 

dream and nāda-anusandhāna after the seventh dream.  

I: Were there any āsanas and mudrās that are described in haṭha-yoga 

texts which Bhagavān did not teach Acharyal? 

Acharyal: As far as I know, He did not omit any āsana. However, He 
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skipped mudrās such as vajroli. I never did these. 

{As described in the Haṭhayoga-pradīpikā, the practice of vajroli 

begins with gradually inserting a tube into the penis. Having cleared the 

passage by blowing, one learns to draw water through it. An aim is to 

be able to draw ejaculated semen back into the penis.} 

I: How many āsanas did Acharyal perform every day and how many 

cycles of prāṇāyāma with the bandhas? 

Acharyal: The number of āsanas varied. Within a few years after 

saṁnyāsa, I began to devote half an hour exclusively for āsanas 

and kriyās and half an hour for prāṇāyāma. I performed some āsanas, 

such as śīrsāsana, sarvāṅgāsana, matsyāsana, paścimottānāsana and 

ardha-matsyendrāsana, and kriyās such as nauli, on all days. Apart 

from these, to the extent that I could accommodate within the available 

time, I did other āsanas from My repertoire. I ended with five 

minutes of śavāsana. I required a week to complete one cycle of all 

the āsanas that I practised. 

After śavāsana, I took up prāṇāyāma with the three bandhas. I did 

16 cycles with pūraka, kumbhaka and recaka lasting for 16, 64 and 32 

seconds or eight cycles with the timings being 32, 128 and 64 seconds. 

Over the course of every week, I also briefly accommodated the forms 

of restraint of prāṇa such as śītalī. After prāṇāyāma, I spent about 

15 minutes on stamina and strength building exercises before going 

for My morning bath.  

I: Did Acharyal straightaway start doing prāṇāyāma with the retention 

lasting for over two minutes? 

Acharyal: No. Over the course of two weeks, I raised the retention 

time from about a minute to this. Within a month of practice, I 

could retain My breath comfortably for five minutes. However, the idea 

of performing prāṇāyāma regularly with so long a kumbhaka did not 

appeal to Me for, then, I could not have done even four cycles within 

My scheduled half an hour. Though it is many years since I 

casually retained My breath for five minutes, I shall demonstrate this 

to you now.  

{A thought crossed my mind whether during such prolonged retention 
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Acharyal would slow down His metabolism and lower His pulse 

rate. Immediately, Acharyal laughed and said, “You can note My pulse 

now and in the final minute.” I measured His pulse rate and found it 

to be 67 beats per minute. Then, Acharyal fully emptied His lungs, 

pressed His nostrils shut and performed the jālandhara-bandha. His 

eyes were open and there was a light smile on His face. At the end of 

the fourth minute, I began counting His pulse and did so till the end 

of the fifth minute. His pulse rate was just 29 beats per minute. As I 

withdrew my hand from Acharyal’s wrist, which He had held out to 

facilitate my measurement, He released the pressure on His nostrils 

and smoothly took a couple of deep breaths.} 

I: When did Acharyal switch from the standard 1:4:2 ratio for the 

relative duration of pūraka, kumbhaka and recaka to the ratio 1:2:2 that 

Acharyal now favours? 

Acharyal: That was after Acharyal’s return from Kalady (in early 

1939). It was He who suggested the new ratio. I considered His hint 

a sacred directive and implemented it. 

I: Were there other series of dreams of the kind that Acharyal just spoke 

of in which God taught Acharyal in depth about yoga? 

Acharyal: Not a series but a single dream that occurred some months 

later. I shall tell you about it someday. 

{After this, Acharyal went for His afternoon bath and āhnika. He later 

gave the following elucidation about guidance and directives received 

in dreams. It is certain that all that is seen in a dream is false. 

na tatra rathā na rathayogā na panthāno bhavanti32  
 (Bṛhadāraṇyaka-upaniṣad IV.3.10) 
There are no chariots, horses or paths there. 

māyāmātraṁ tu kārtsnyenānabhivyakta-svarūpatvāt ॥33 
 (Brahmasūtra III.2.3) 

But the dream creation is a mere illusion on account of its nature of 

not being manifest with the totality of the attributes (found in the 

waking state, such as adequate space, time and circumstances and not 

being nullified). 
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Nevertheless, what is encountered in a dream may, uncommonly, form 

a basis for spiritual practice. In the Yoga-śāstra, it is said: 

svapnanidrā-jñānālambanaṁ vā ॥34   (Yogasūtra I.38) 
Alternatively, the mind reaches the state of steadiness by having as 

its object of focus a perception had in dream or sleep. 

Explaining this, Vācaspati has said (in his gloss Tattvavaiśāradī) 

that a person may see in a dream an exquisite, well-decorated image of 

Śiva in a forest. After waking up, the person concerned can recall that 

image and meditate upon it. 

Rarely, a person may have a dream in which he receives initiation from 

God or the Guru into a mantra. In the Mahābhārata [in chapters 80 

and 81 of the Droṇa-parvan], there is an account of a dream in 

which Arjuna received instructions from Śiva. Having vowed to slay 

Jayadratha by sunset the next day, Arjuna was worried about how he 

could achieve success. When he fell asleep, he had a dream in which 

Kṛṣṇa came to him and led him on an aerial journey to the summit 

of the Kailāsa mountain. There, they beheld Śiva and eulogised Him. 

In response to Arjuna’s prayer, the Lord directed them to fetch His 

bow, pināka, and His pāśupata-astra from a celestial lake. When they 

did so, a brahmacārin emerged from Śiva’s side and taught Arjuna how 

to discharge the pāśupata arrow. The Lord also taught Arjuna the 

mantras for invoking the weapon. Arjuna’s memory of the instructions 

about the use of the pāśupata that he had received much earlier from 

Śiva was thereby restored. On waking up, he was in a position to invoke 

with mantras and employ the irresistible pāśupata, if needed. 

A dream in which one sees the Guru or God is good and can be viewed 

as a sign of divine grace. However, one ought not to indiscriminately 

assume that whatever instruction one has received in the dream is 

indeed the directive of the Guru or God and blindly carry it out. For 

instance, it would be a grave error for one to harm another because of 

having dreamt of being commanded to do so. One should not 

implement what is contrary to one’s dharma nor give weight to a 

teaching that is discordant with the actual position of the scriptures and 

one’s Sadguru. 

Rare are the dreams in which one is actually blessed with the 
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instructions of God or the Sadguru. A sceptic who hears of a dream of 

this kind would, perhaps, dismiss it as a fabrication of the narrator 

or seek to explain it in some other way such as that the apparently new 

information acquired is actually based on knowledge unwittingly 

gained earlier. The extraordinary nature of such dreams and the 

appropriateness and worth of the guidance received through them are, 

however, generally unmistakable to the one who has them.} 

 

 



 

 

 





 

5. Devotion and Karma-yoga 

[The following conversation took place in October 1987 at the 

Sringeri Shankara Math, Bangalore. When I went to Acharyal during 

His morning āhnika to offer my namaskāras, I saw Him wiping tears 

of joy.] 

Acharyal: I just completed the japa of the Narasiṁha-mantra. 

Suddenly, I remembered what happened when Acharyal graced 

Me with initiation into the Narasiṁha-mantra subsequent to His giving 

Me saṁnyāsa. The memory brought tears of joy to My eyes. During 

the initiation, when Acharyal was about to start voicing the dhyāna-

śloka, I found Myself spontaneously visualising Narasiṁha in My 

heart. As I heard and repeated the dhyāna-śloka, I realised with 

surprise and happiness that the form of Narasiṁha described 

therein and the one I was seeing matched.  

{The dhyāna-śloka concerned is: 

satyajñāna-sukhasvarūpam-amalaṁ kṣīrābdhi-madhyayasthitaṁ 
yogārūḍham atiprasanna-vadanaṁ bhūṣā-sahasrojjvalam । 
tryakṣaṁ cakrapināka-sābhayavarān-bibhrāṇamarkacchaviṁ 
chatrībhūta-phaṇīndram-indudhavalaṁ lakṣmīnṛsiṁhaṁ bhaje॥1 

I worship Lakṣmī-nṛsiṁha whose essential nature is absolute 

existence, consciousness and bliss, who is immaculate, who is 

established in yoga, whose countenance is very pleasing, who is 

glorious with numerous ornaments, who has three eyes, who bears (in 

His four hands) the (sudarśana) cakra, the pināka (bow) and the signs 

of granting fearlessness and boons, who is lustrous like the sun, who 

is fair in complexion like the moon, who has (the set of hoods of) 

the king of snakes (Śeṣa) serving as an umbrella over Him and who 

dwells in the middle of the ocean of milk. 

In 1976, in the course of His evening walk, Acharyal casually 

chanted this verse and then told me, “God who is formless and of the 

nature of absolute existence, consciousness and bliss 

(saccidānanda-svarūpaḥ) appears as Śiva, Viṣṇu, Ambā and so on for 

the sake of His devotees. The form of Narasiṁha described in this 
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dhyāna-śloka is itself suggestive of the actual non-difference between 

Śiva and Viṣṇu. That Narasiṁha is an incarnation of Viṣṇu is well 

known. Here, He is spoken of as being with Lakṣmī, the consort of 

Viṣṇu, as bearing the cakra, the weapon of Viṣṇu, and as having 

the hoods of Śeṣa as His umbrella, like Viṣṇu. Further, He is said to be 

in the middle of the ocean of milk. This too fits Viṣṇu. However, 

Narasiṁha is presented here, like Śiva, as three-eyed. He bears the 

pināka, the bow of Śiva. Further, like Śiva, and unlike Viṣṇu, 

Narasiṁha is described as very fair.”} 

(Acharyal:) The words relating to the pañcopacāra-pūjā (following 

the dhyāna-śloka) took only some seconds for Acharyal to utter and 

for Me to repeat. Yet, I experienced no shortage of time in 

elaborately worshipping the Lord mentally in My heart with 

offerings of sandal paste, flowers, incense, lamp, food and so on. I 

can attribute only to divine grace the irresistible urge that led Me to 

begin the worship. During naivedya, I served the Lord a variety of 

dishes in a jewel-studded golden plate, put a little food into His mouth, 

waited for Him to masticate and swallow and only thereafter offered 

another morsel. It was as if the several seconds miraculously became 

extended to over half an hour from My perspective. Even while 

performing the worship with concentration and dedication, I was able 

to see Acharyal and repeat His words without delay.  

{The words about the pañcopacāra-pūjā are: 

laṁ - pṛthivyātmane gandhaṁ kalpayāmi ।  
haṁ - ākāśātmane puṣpaṁ kalpayāmi ।  
yaṁ - vāyvātmane dhūpam-āghrāpayāmi ।  
raṁ - agnyātmane dīpaṁ darśayāmi ।  
vaṁ - amṛtātmane amṛtopahāraṁ nivedayāmi ।  
saṁ - sarvātmane sarvopacāra-pūjāssamarpayāmi ।2 

Laṁ (bīja of pṛthvī)! I present sandal paste to Him who is the essence 

of pṛthvī (earth). Haṁ (bīja of ākāśa)! I offer flowers to Him who is 

the essence of ākāśa (space). Yaṁ (bīja of vāyu)! I submit the 

fragrance of incense to Him who is the essence of vāyu (air). Raṁ (the 

bīja of agni)! I show a lamp to Him who is the essence of agni (fire). 

Vaṁ (the bīja of āpas)! I serve an offering of divine food to Him who 
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is the essence of ambrosia. Saṁ (the bīja of jagat)! I offer worship 

with all articles of homage to Him who is the essence of all.} 

(Acharyal:) When Acharyal started to utter the Narasiṁha-mantra 

(after the pañcopacāra-pūjā), He placed His right palm on My head. 

He did not do this when He initiated Me into other mantras such 

as the Medhā-dakṣiṇāmūrti and Śrīvidyā.  

{The Mantrarāja of Narasiṁha is: 

ugraṁ vīraṁ mahāviṣṇuṁ jvalantaṁ sarvatomukham । 
nṛsiṁhaṁ bhīṣaṇaṁ bhadraṁ mṛtyumṛtyuṁ namāmyaham ॥3 

I salute Nṛsimha, the fierce, heroic, great one who pervades all (Mahā- 

viṣṇu), the lustrous one with faces everywhere, the fearsome one, the 

auspicious one and the destroyer of death. 

Acharyal once told me, in 1976, “Every word of this mantra is 

deeply significant. I shall illustrate this by briefly considering three of 

the words. A term describing the Lord is ‘jvalantaṁ’. That 

Narasiṁha is lustrous is a simple meaning. Consciousness is the 

light of lights; but for it, no luminary like the sun or a lamp would 

be visible. Narasiṁha ever shines as the light of consciousness. This 

is a deeper meaning.  

“Another term of the mantra is ‘sarvatomukhaḥ’. This literally 

means that He has faces on all sides. The Upaniṣads teach that 

though devoid of all organs, the Supreme grasps everything 

everywhere. In this sense, Narasiṁha is ‘sarvatomukhaḥ’. 

The mantra speaks of the Lord as ‘bhīṣaṇaṁ’. The word literally 

means, ‘fearsome’. The Bhāgavata-purāṇa conveys that when 

Narasiṁha slew Hiraṇyakaśipu and continued to be fierce, the 

devas and even Lakṣmī feared Him. The term fits the Lord in 

another way too. The Supreme ordains and enforces order in the 

universe. The laws of nature are His. It is said, ‘Out of fear of this One, 

the wind blows. Out of fear of Him, the sun rises (Taittirīya-

upaniṣad 2.8).’ In this sense, Narasiṁha is ‘bhīṣaṇaḥ’. The 

Nṛsiṁha-pūrvatāpanīya and Nṛsiṁha-uttaratāpanīya upaniṣads 

deal extensively with this mantra.”}  

(Acharyal:) The moment Acharyal chanted the mantra once and, 
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following Him, I too did so, an amazing event occurred. Acharyal 

abruptly withdrew His hand from My head, joined His palms and gazed 

at Me silently with deep reverence. My breathing stopped. The form 

of Lakṣmī-narasiṁha that I was seeing within Me vanished. However, 

I began to experience the Lord as My Antaryāmin (Inner 

Controller), refuge and intimate well-wisher as clearly as one can see a 

fruit in one’s open palm. I ceased to regard the body, prāṇa, organs, 

mind and intellect as Mine; everything was just His. I do not know 

how long I remained thus, motionless and immersed in bliss. All 

along, I did see Acharyal keeping His palms joined and looking in My 

direction.  

Then, the form of Narasiṁha reappeared and My breathing resumed. 

My mental state reverted to what it had been during My chanting 

of the mantra but with the difference that I now felt extremely intimate 

with Narasiṁha. At the same time, Acharyal lowered His hands. He 

then recited the mantra two more times, giving Me time to repeat His 

words. After completing the initiation, He said, “After You had said 

the mantra once, I saw just Narasiṁha in Your place. That is why I 

jerked back My hand from Your head and offered My salutation to 

Him. When His form disappeared and You reappeared, I proceeded 

with the initiation. Dedicate everything to Him.” All this came to My 

mind a short while ago.  

{Acharyal stopped speaking and continued with His āhnika. I 

prostrated before Him three times. As I did not wish to disturb Acharyal 

and take His time further, I did not ask Him about the short-term and 

long-term impacts of the experiences. As I was starting to leave, He 

smiled and Himself provided the answer.}  

(Acharyal:) Throughout that day, offering everything to 

Narasiṁha was extremely easy. For instance, when I had My afternoon 

bath, I automatically felt that I was performing abhiṣeka to Narasiṁha 

who abided within Me. During bhikṣā, I straightaway visualised Him 

as accepting from within and eating whatever I put into My mouth. 

When I read a book after bhikṣā, He appeared to be listening from 

inside My heart as if I were reading to Him. As I walked, it 

spontaneously seemed that I was taking Him, who was within Me, for 

a stroll. The next day onwards, however, I needed to consciously 
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practise dedicating all My activities and their fruits to Him. I also 

started spending some time every day just for offering Him mental 

worship. The experiences of the day of initiation greatly facilitated 

both these and served as models. In a few months, karma-yoga 

became natural. From the time of initiation, Narasiṁha became 

very dear to Me. As I have told you on several occasions, He takes 

care of Me like a child, guides Me, provides clarifications and sets 

right all the foolish things I say and do.  

Before My saṁnyāsa, Acharyal had told Me about the gracious role 

of Narasiṁha in the lives of Bhagavatpāda and Padmapāda and about 

the devotion of My Parameṣtiguru (H.H. Nrisimha Bharathi 

Mahaswamigal) and My Paramaguru (H.H. Sacchidananda 

Sivabhinava Nrisimha Bharathi Mahaswamigal) to Narasiṁha. He had 

also instructed Me to memorise some hymns on Narasiṁha such as 

Bhagavatpāda's “Lakṣmī-nṛsiṁha-karuṇārasa-stotra”. After 

saṁnyāsa, He extraordinarily initiated Me into the Narasiṁha-mantra 

as I just told you and then imparted to Me the Narasiṁha-kavaca. 

It is to Him that I owe My intimacy with Narasiṁha. 

{In 1977, when I submitted a manuscript to Acharyal, He opened it at 

random and read the following verse, which is from Bhartṛhari’s 

Vairāgya-śataka: 

maheśvare vā jagatām-adhīśvare janārdane vā jagadantarātmani  
na vastubheda-pratipattirasti me tathāpi bhaktistaruṇendu-

śekhare ॥4 (84) 
I have no conception of difference between Maheśvara (Śiva), the Lord 

of the universe, and Janārdana (Viṣṇu), the inmost Self of the universe. 

Nevertheless, I am attached to the One who bears the moon in His 

crest (Śiva). 

Then, Acharyal conveyed that Śiva was the iṣta-devatā of 

Paramacharyal by saying, “This verse applied to My Guru. Because 

of My fondness for Narasiṁha, He sometimes humorously remarked 

to Me, ‘You are a Vaiṣṇava!’,” added Acharyal.} 

 
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APPENDIX 

[The following is an exposition of karma-yoga by Acharyal through 

parables. It had been penned and included by me in “Edifying 

Parables” published by the Sri Vidyatheertha Foundation in 1995.] 

Three brothers went on a vacation to a hill station and stayed there 

in a cottage booked by them. One night, when they were fast asleep, a 

powerful earthquake wreaked havoc in the region. The roof of the 

cottage fell and would have crushed them to death had not a portion of 

the roof-beam come to rest on a piece of wooden furniture in the 

bedroom. From the creaking sounds that the brothers heard, they 

realised that, in moments, the roof would descend on them. There was 

simply no question of their remaining where they were till help arrived. 

They turned towards the two doors that led out of the room. Due to 

an electric short-circuit, a fire had started near one of them. The 

flames were spreading. The way to the other door was strewn with glass 

pieces from the shattered window panes. One of the brothers ran 

towards the door where the fire was. He managed to escape through it 

but suffered severe burns and had to be hospitalised for weeks. The 

second brother recognised the danger of passing through the flames and 

so moved as swiftly as he could to the second door. His soles were 

pierced at several spots by the glass pieces on the way. He had to be 

hospitalised for two days. 

The third brother thought, “It is madness to remain here. Heading 

towards the spreading flames is foolish, for severe burns will be 

inevitable. So, I must escape through the other door. However, I must 

first do something to protect my feet from the glass pieces.” He tore his 

bed-spread and wrapped a piece of cloth on each foot. He worked fast 

and so the whole process took only seconds. Then, he headed for the 

door chosen by him. He escaped unhurt. 

A person cannot remain without performing some action or the other 

just as the brothers were not in a position to remain where they lay in 

the bedroom. All his acts do have consequences. If he engages in 

adharma, he will experience much suffering in future, in hell or on 

earth. His behaviour would be on par with that of the brother who 
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headed towards the door engulfed by fire. He who performs 

meritorious deeds experiences happiness for some time in heaven 

or acquires a good birth on the earth. In any case, he has to be reborn. 

Thus, even the acquirer of puṇya does suffer the bondage of 

transmigration. His conduct is comparable to that of the second brother. 

The path to the fiery door was easy to tread as is the path of evil; 

the way to other door was difficult as is the path of dharma, to go along 

which one has to restrain the mind and the senses. 

The Lord has explained how a person may perform actions but avoid 

being bound by them. A person should dedicate all his actions and their 

fruits to God and discharge his duties without hankering for the results. 

This means of performing actions but escaping bondage is called 

karma-yoga. The performer of karma-yoga is like the third brother, 

who escaped through the very door through which the second brother 

had left (without suffering any injury). The most intelligent of the 

brothers protected his feet with bandages; the karma-yogin protects 

himself by dedicating his actions and their fruits to God. 

A person had the practice of performing pūjā to God and offering 

Him fruits and other eatables. After his worship, he used to partake of 

an offered fruit as God’s prasāda. An agnostic friend of his mockingly 

told him, “Your practice of performing naivedya is silly. The fruit that 

you place before your God remains exactly at the same spot where 

it was kept. It undergoes no physical change either. Further, it is not the 

God you worship but you who consumes it.” 

The devotee responded with a smile, “I submit a fruit to God with 

the firm conviction that, in keeping with His statement in the 

Bhagavad-gītā, He will accept it. Having received it, He is free to 

do whatever He pleases with it. Since He is omnipotent, He is 

perfectly capable of making it vanish or leaving it behind in its 

entirety after having consumed it. I believe that it is He who leaves 

behind the fruit for me after partaking of it in a humanly-

inconceivable way. As far as I am concerned, what I consume after 

naivedya is the remnant of what God has eaten. 

“Recently, when your political leader came to your town, you and 

numerous others received him and offered him garlands. He 
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certainly did not and could not wear all of them. He then gave you one 

of the garlands that he had received and you accepted it joyfully. As he 

walked through the large crowd of his supporters, he tossed some 

garlands to them and the crowd cheered. It is possible that a supporter 

got back the very garland that he had given. Just because your leader 

does not retain the garlands presented to him, you people do not abstain 

from the practice of garlanding him; you derive joy in honouring him 

and do not tell him what he should do with the garlands that you give 

him. Why then are you uncomfortable with my sincerely offering God 

fruits and feeling happy? When your leader can return a garland to you, 

why should God not be free to give me back the submitted fruits 

with His blessings? A karma-yogin, in fact, offers to God not just 

eatables but all his thoughts, words and deeds.” 

A man had two servants. One of them was particular about 

eulogising his employer but not in executing his master’s instructions. 

The other sincerely carried out the tasks assigned to him; he also 

held his master in high esteem. The employer obviously preferred the 

second servant to the first. A devotee who, like the second servant, 

sincerely performs the duties ordained for him by God and specified in 

the scriptures and, further, does so in a spirit of dedication, pleases God 

greatly and receives His grace in abundance. By the Lord’s grace, his 

mind becomes very pure. In due course, he realises the Truth and gets 

liberated. 

A woman doted on her young son and took great care of him. One day, 

she woke up with an intense headache, fever and nausea. 

Nevertheless, she attended to the child’s morning requirements without 

any laxity. That day, she found the rice prepared by her to be slightly 

overcooked. Promptly, she started to cook some more. Her husband 

noticed this and told her, “You are sick and in pain. Why do you want 

to strain yourself? The rice that is ready is quite eatable.” “I want to 

give my son only the kind of rice that he is used to and likes. As for 

the overcooked rice, I shall consume it,” replied the wife. Out of deep 

love for her child, the woman did her very best for him. Likewise, a 

karma-yogin, by virtue of his devotion to God, performs his duties to 

the very best of his ability and refrains from adharma. 

Two students appeared for an examination. In spite of having 



Devotion and Karma-yoga 69 

prepared well, they fared badly because the questions were very tough 

and some of them fell outside the scope of the prescribed syllabus. One 

of them, who did not practise karma-yoga, became highly dejected 

because of his inept performance. When he went home and sat down 

to prepare for the next day’s subject, his mind kept reverting to that 

day’s question paper. His worry greatly hampered his preparation. 

The other boy, being a practitioner of karma-yoga, did not experience 

the least anxiety. This is because, in the examination hall itself, he 

had dedicated his performance and its fruit to God. After returning 

home, undisturbed by worry, he focused his attention on the next 

day’s subject. 

On the following day, the first boy became flabbergasted on 

encountering a tough question. The karma-yogin read the question 

carefully and answered it to the best of his ability without getting 

perturbed in the least. It is hardly surprising that the first boy secured 

a lower rank than his friend. This example shows that the efficiency 

of a karma-yogin exceeds that of a person who acts with a longing 

for the fruits of his actions. 

The Lord has declared in the Bhagavad-gītā, “Perform your 

prescribed duties, for action is superior to inaction. Moreover, even the 

maintenance of your body will not be possible through inaction. Man 

becomes bound by all his actions except those done by him for the 

sake of God. O son of Kuntī, perform actions for the sake of God, 

without being attached... By performing his duty without attachment, a 

person attains liberation (through the purification of his mind).” 

 







 

6. Exposure to Kuṇḍalinī-yoga 

[The following conversation took place in May, 1978 at Sringeri. 

Acharyal sent for me in the afternoon. He was seated alone upstairs 

in the eastern side of Sacchidananda Vilas. He gave me two books in 

English in which the authors had written about experiences associated 

with the arousal and ascent of the kuṇḍalinī-śakti. Acharyal had first 

enlightened me about kuṇḍalinī-yoga in 1973 and had subsequently 

thrown further light on it on some occasions. He asked me to read the 

books and give Him my comments on the contents. Then He queried, 

“Is there anything you would like to ask?”]  

I: Would Acharyal please tell me about Acharyal’s first experience 

of the kuṇḍalinī and the cakras?  

Acharyal: This took place a few months after My being initiated 

into saṁnyāsa (on May 22, 1931). I had just finished My morning āhnika 

and was about to get up. Without premeditation, I joined My palms and 

said,  

“śrī śāradāyai namaḥ।1 

(Obeisance to the glorious Śāradā.)”  

Abruptly, I felt an upsurge of joy and stopped being aware of My 

surroundings. It began to seem that My body was becoming transparent 

and that I was seeing My backbone from some vantage point in front 

of My chest. 

I: Did Acharyal apprehend the backbone together with the rib cage, 

internal organs and so on? 

Acharyal: No. It was the backbone that stood out, whitish in 

colour, with the silhouette of the body appearing dark like a shadow. 

The backbone then seemed to become translucent to reveal a canal in 

its interior. In moments, the canal’s width became greatly magnified. I 

could then see a tube, red and bright like fire, traversing the length of 

the canal. A mellifluous female voice announced,  

“iyaṁ suṣumnā nāḍī ।2  

(This is the suṣumnā-nāḍī.)” 
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I: Could Acharyal perceive the speaker of the words? 

Acharyal: No. I just heard the words. The width of this fiery canal 

then expanded and a section along the length vanished to reveal 

another canal within. This one was coloured like the sun half an hour 

after sunrise. I heard the words,  

“iyaṁ vajrā nāḍī ।3 
 (This is the vajrā-nāḍī.)”  

The width of this canal too abruptly increased and a section along the 

length faded away. A pale tube looking like the moon seen through a 

thin layer of cloud became visible within the earlier tube. At this 

juncture, the words that I heard were,  

“iyaṁ citriṇī nāḍī । atra brahmanāḍī vartate । sā suṣumnetyapi 

vyapadiśyate ।4 

(This is the citriṇī-nāḍī. The brahma-nāḍī is here. It is even termed 

suṣumnā.)”  

The meaning that flashed in My mind was that the pale tube was called 

citriṇī, its hollow interior formed the brahma-nāḍī and that the name 

suṣumnā has been employed even to denote the citriṇī or brahma-

nāḍī. The fiery, sun-like and pale canals did appear to form a unit. 

The scene underwent a change. I could then discern that the triad of 

nāḍīs stretched from between the anus and the penis on the lower side 

to above the level of the eyebrows, into the head, on the upper side. 

Next, there appeared a moon-like tube that was distinctly coupled to 

the triad both at the base of the latter and between the eyebrows. On 

its upper side, this tube continued from the junction between the 

eyebrows to the left nostril. On its lower side, it ended at the right 

testicle. Between the two junctions, it formed arches on the triad’s left 

and right sides, with the crossovers occurring at the levels of the 

throat, chest, navel and genital. For a moment, this shape was 

replaced by one in which the tube formed a bow-like arch between the 

lower and upper junctions and towards the body’s left side. I felt that 

both the forms may be met with. 

After the earlier shape was restored, I heard the words,  



Exposure to Kuṇḍalinī-yoga 73 

“iyaṁ iḍā nāḍī ।5 

(This is the iḍā-nāḍī.)”  

Something appeared to be moving through this tube in synchrony with 

My breathing, which, I somehow felt, was taking place through just the 

left nostril. Also, the flow within this tube seemed to have a cooling 

effect. 

In moments, this tube disappeared. Instead, another tube 

manifested that was red and bright. This too was clearly coupled to the 

triad between the brows and at the lower end of the triad but, unlike the 

iḍā, continued to the right nostril and the left testicle. Between the upper 

and lower junctions, it formed arches on the sides of the triad, with 

crossovers at the levels of the throat, chest, navel and genital. However, 

wherever the previous tube traversed from left to right this crossed from 

right to left and vice versa. Then, for a moment, the shape changed and 

the tube resembled a bow between the upper and lower junctions, lying 

on the right side of the triad.  

The words I then heard were,  

“iyaṁ piṅgalā nāḍī ।6 

(This is the piṅgalā-nāḍī.)”  

I began to feel that My breathing was taking place through just the right 

nostril. In synchrony with the breathing, I could apprehend something 

moving through this tube. The flow seemed to have a heating effect.  

A few moments later, the moon-hued tube that had disappeared again 

came to sight. I could then see both the arching tubes 

simultaneously. Next, My breathing shifted from the right nostril to the 

left nostril and, with this, I noticed the activity in the reddish tube giving 

way to that in the moon-hued tube. Shortly, I felt that breathing was 

taking place through both the nostrils; I could then apprehend activity 

in both the tubes. 

{Later, Acharyal said, “Three shapes of the iḍā and the piṅgalā 

have been spoken of. The first is characterised by each of the two nādīs 

forming arches alternately on the left and right of the suṣumnā. The 

second form is that of a near straight line from the base of the suṣumnā 

to the middle of the brows; the iḍā remains on the left, while the piṅgalā 
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lies on the right of the suṣumnā. The third shape is roughly like that 

of a bow in the chest lying on one side of the suṣumnā. The first and 

the third shapes are the ones that are poles apart: the second can be 

regarded as a variant of the third in which the bow’s curve is 

negligible with respect to its length.” Acharyal then read the 

following portion of Kālicaraṇa’s commentary on the first verse of the 

Saṭcakra-nirūpaṇa. 

taduktaṁ yāmale- 
iḍā ca piṅgalā caiva tasya vāme ca dakṣiṇe । 
ṛjvībhūte śire te ca vāma-dakṣiṇa-bhedataḥ ।  
sarvapadmāni saṁveṣṭya nāsārandhragate śubhe ॥ iti । 
atra śire te ca ityatra cakāro vārthaḥ । etenānayoḥ sthityāṁ 

dvividhaḥ kalpo darśitaḥ । anyatrānayordhanurākāreṇa 

sthitiruktā । tadyathā - viddhi te dhanurākāre nāḍīḍāpiṅgale 

pare ॥ iti ।7 

It is said in the Yāmalā, “The iḍā and piṅgalā are on its left and right. 

These two either proceed straight up to the nostrils, or do so by 

alternating from the left to right and from the right to left and going 

round all the cakras.” By this, two positions of the iḍā and piṅgalā 

have been shown. The occurrence of a shape resembling the 

curvilinear part of a bow has been stated elsewhere. For instance, it 

is said, “Know the iḍā and piṅgalā nādīs to be shaped like a 

bow.”} 

(Acharyal:) The scene soon underwent a change and centred on the 

lower end of the triad of tubes. There, I could see a beautiful lotus 

with four petals that were deep red in colour. The voice announced, 

“idaṁ mūlādhāra-cakram ।8 

(This is the mūlādhāra-cakra.)”  

At the pericarp of the lotus, there was a Śivaliṅga. A cobra lustrous 

like lightning lay with its body making about three and a half turns 

around the Liṅga. The serpent’s hood rested on the upper end of the 

Liṅga and its mouth effectively blocked the passage to the triad of 

tubes. 

The serpent was motionless and appeared to be fast asleep. Yet, it 
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was somehow unmistakable that it was the embodiment of unbounded 

power. I was told that this was the kuṇḍalinī. 

Then, for a few moments, I saw on each of the four red petals, a distinct, 

bright golden letter; the letters were vaṁ, śaṁ, șaṁ, and saṁ. 

Simultaneously, I could apprehend a yellow, square region enclosing 

the pericarp. Inside this yellow square was an inverted red triangle; 

the kuṇḍalinī lay in the red triangle. The letter laṁ appeared in the 

square accompanied by the smell of the earth at the start of a spell 

of rain. 

I: Did Acharyal feel that the lotus itself smells like freshly wet earth? 

Acharyal: No. From the appearance of the pṛthvī-bīja (laṁ) and the 

smell, I just understood that the mūlādhāra-cakra is associated 

with the element pṛthvī (earth), which is characterised by the quality 

of smell.  

Then, there manifested within the yellow square a white elephant 

with multiple tusks. On it was seated a deva with four arms, holding a 

thunderbolt in one of them. I further saw a swan on which sat a deva 

with four heads. A red-eyed devī with four arms was also visible. From 

the voice, I learnt that the elephant was Airāvata and the divinity 

on it was Indra; the other deva was Brahma, while the devī was Dākinī. 

The divinities then disappeared and I could see just the lotus with the 

Liṅga and kuṇḍalinī. 

I: What was the overall impression that formed in Acharyal’s mind?  

Acharyal: I got the feeling that the kuṇḍalinī was primary and that a 

way of contemplating on the mūlādhāra-cakra was in association with 

the letters and divinities as seen by Me. 

Thereafter, the scene shifted up the suṣumnā to around the level of the 

root of the penis. There, I beheld a lotus with six vermilion-hued petals. 

The voice said,  

“idaṁ svādhiṣṭhāna-cakram ।9 

(This is the svādhiṣṭhāna-cakra.)”  

The central region of the lotus was white and comprised a figure 

resembling the crescent-moon. Then, the letter vaṁ manifested 
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briefly in that region and, simultaneously, I felt the taste of water. 

The āpo-bīja (vaṁ) and the taste led Me to understand that the 

svādhiṣṭhāna-cakra is associated with the element āpas (water) 

characterised by the quality of taste. 

Simultaneously, there appeared on the six vermilion petals, one 

bright letter each; the letters were baṁ, bhaṁ, maṁ, yaṁ, raṁ and 

laṁ. In the white zone, I could see a crocodile on which was seated 

a deva with a noose. Further, I beheld the figure of Viṣṇu seated on 

an eagle and bearing in His four hands, a conch, cakra, mace and 

lotus. A dark, three-eyed devī was also visible. The voice informed 

Me that the deva on the crocodile was Varuṇa and that the devī was 

Rākinī.  

The scene shifted farther up the suṣumnā. At the level of the navel, I 

could see a lotus with ten petals that were dark like rain-bearing clouds. 

In the interior region, there was an inverted red triangle. The words 

I heard were,  

“idaṁ maṇipūra-cakram ।10 

(This is the maṇipūra-cakra.)”  

On the ten petals flashed blue letters ḍaṁ, ḍhaṁ, ṇaṁ, taṁ, thaṁ, 

daṁ, dhaṁ, naṁ, paṁ and phaṁ. The appearance of the agni-bīja, 

raṁ, within the red triangle together with a sensation of heat led Me 

to understand that this cakra is associated with the element fire that is 

characterised by heat and form. I also saw in the red region a deva 

with four arms seated on a ram, Rudra smeared with ashes and 

seated on a bull and a dark devī with three faces wearing a yellow dress. 

I was told that the deva on the ram was Agni (Fire) and that the devī 

was Lākinī. 

I: Was there anything explicit to convey that the kuṇḍalinī can rise from 

the mūlādhāra to the svādhiṣṭhāna and then to the maṇipūra? 

Acharyal: No, but there was the hint provided by the shift of focus up 

the suṣumnā from one cakra to the next. At any rate, of its own accord, 

a conviction arose on beholding the svādhiṣṭhāna that this was a 

centre to which the kuṇḍalinī could ascend through the brahma-nāḍī. 

A similar certitude arose about the maṇipūra. 
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From the maṇipūra, the scene shifted up the suṣumnā to the level of 

the chest. I could see a lotus with twelve red petals. The voice informed 

Me,  

“idam anāhata-cakram11 
(This is the anāhata-cakra.)”  

In the interior, there was a smoke-coloured, hexagonal region formed 

by an upright and an inverted triangle. An inverted triangle lay within 

this and contained a lustrous Liṅga. This cakra with a Liṅga seemed 

to be a pure and sacred place. A non-vocal, internal sound became 

audible. I spontaneously felt that sound that was in an 

undifferentiated form in the mūlādhāra passed on to a slightly less 

subtle state in the maṇipūra and then reached the stage prior to spoken 

and heard speech here. 

After this, the letters kaṁ, khaṁ, gaṁ, ghaṁ, ṅaṁ, caṁ, chaṁ, jaṁ, 

jhaṁ, ñaṁ, ṭaṁ and ṭhaṁ manifested for a few moments on the 

petals. In the hexagonal region, I saw the vāyu-bīja, yaṁ, and 

simultaneously felt a slight breeze. This led Me to understand that the 

anāhata-cakra is associated with vāyu (air) characterised by the 

quality of touch. I further saw in the hexagonal region, a four-armed 

deva of a smoky hue seated on an antelope, a very attractive three-

eyed deva displaying the abhaya and varada-mudrās (symbols of 

granting fearlessness and boons) and a devī. The voice announced 

that the deva on the antelope was Vāyu, the other deva was Iśa (Śiva) 

and that the devī was Kākinī. 

The focus shifted farther up the suṣumnā to the level of the throat. 

There, I beheld a lotus with sixteen petals that were smoky in hue. The 

voice stated,  

“idaṁ viśuddha-cakram ।12 

(This is the viśuddha-cakra.)” 

In the interior, there was a white circular region. For a few 

moments, the vowels manifested in red on the petals. The appearance 

of haṁ, the bīja of ākāśa, in the circular region accompanied by the 

feeling of My being in vast expanse led Me to comprehend that this 

cakra is associated with ākāśa (space). 
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In the interior region, I also beheld a deva seated on a white 

elephant, Śiva with five faces and ten arms together with Pārvatī, and a 

devī clad in a yellow dress. The voice announced that the deva was 

Ambara, that the Lord was here as Sadāśiva and that the devī was 

Śākinī. This cakra gave the impression of being an exalted centre. 

The scene moved even farther up the suṣumnā to the level of the 

eyebrows. I could see a glorious lotus with two white petals. The voice 

informed Me,  

“idam ājñā-cakram ।13 

(This is the ājña-cakra.)”  

In the central region, there was an inverted triangle wherein there was 

a Liṅga. Above the triangle was a crescent. Then, the letters haṁ 

and kṣaṁ manifested in the two petals and the Praṇava in the interior 

region. The m of the Praṇava was above the crescent, in bindu form. 

I could also see a devī with six faces. I was told that she was Hākinī. 

Beholding this cakra itself gave great joy. 

Then, above the end of the suṣumnā and within the head, I saw a 

lotus with very many white petals hanging downward and arranged in 

multiple layers. All the fifty letters of the Sanskrit alphabet could be 

seen here. The voice told Me that this was the thousand-petalled 

sahasrāra. At the pericarp of the lotus was a region that resembled the 

full moon and shed nectarine rays. Inside this was a bright triangle. I 

heard the words,  

“atra paramaśivaḥ sthitaḥ ।14 

(Herein abides Paramaśiva.)”  

While I could somehow sense the presence of a few zones between the 

ājña and the sahasrāra, I did not directly apprehend them. Even 

without hearing any words to that effect, I felt certain that the ascent of 

the awakened kuṇḍalinī-śakti ended at the sahasrāra, wherein Śakti 

united with Paramaśiva. 

At this point, My experience ended. As I opened My eyes, I was a 

bit bewildered whether I had been dreaming or vividly hallucinating or 

had had a divine experience. Without giving the matter any further 

thought, I got up and left for Acharyal’s presence as it was time for Me 
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to offer My obeisance to Him. 

I: How long did the experience last? 

Acharyal: What do you think would have been the duration? 

I: Between half and one hour. 

Acharyal (laughing): It lasted less than five minutes. 

{Clearly amused at my surprise on hearing this, Acharyal asked, 

“What is the time now?” Looking at my wrist watch, I said, “4.43." I 

was seated cross-legged in front of Acharyal with my arms resting on 

my legs and with my palms joined. Acharyal leaned forward and 

grasped my joined palms in His right hand. Closing His eyes, He said, 

“Ambā (Mother)!” Suddenly, all that Acharyal had described began to 

unfold before me with great clarity. I even heard the voice that Acharyal 

had spoken of. My experience ended where Acharyal’s had. 

I regained awareness of my body and surroundings and saw Acharyal 

withdrawing His hand from mine. “What is the time now?” He asked. 

After checking, I reported that it was 4.46. “As you can see, less than 

five minutes has passed,” remarked Acharyal, with a smile. He then 

instructed me, “Describe what you saw in the hands of Hākinī in the 

ājña-cakra." As the vision had been very clear and the memory fresh, 

I promptly said, “The abhaya-mudrā, the varada-mudrā, a book, a 

skull, a ḍamaru (small drum) and rudrākṣa rosary.” 

With a nod, Acharyal said, “Yes, that is just what I saw then. I asked 

you about what I had not described earlier to confirm the similarity 

of our visions. They being similar, it would be reasonable to take it 

that both lasted for the same time rather than that your vision lasted 

for three minutes and Mine for half to one hour.”}  

I: Had Acharyal read about the kuṇḍalinī and the cakras before 

this experience? Had Paramacharyal spoken to Acharyal about them? 

Acharyal: Neither. I was thoroughly unfamiliar with kuṇḍalinī-yoga 

at that time. If someone had asked Me then, “What do You know 

about the kuṇḍalinī?” perhaps I would have just said that it is a name 

occurring in the Lalitā-sahasranāma! 

{For the next 45 minutes, He granted audience to and blessed the 
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devotees who had come for His darśana. He would have thereafter 

started for His evening walk but as it was raining, He did not do so. He 

indicated that if I wished to ask Him anything, I could do so.} 

I: Did Acharyal narrate what transpired to Paramacharyal? What did 

He say? 

Acharyal: While I performed My namaskāras to Acharyal, He 

continued with His āhnika. He gave no indication of having noticed 

My presence. Not wanting to disturb Acharyal, I started to leave 

quietly. Abruptly, He looked up at Me and said, “Yes, tell Me.” I 

submitted, “A few minutes ago, I had an unexpected experience 

that seems to be of the nature of a divine teaching. However, I am not 

certain that it was not a day-dream or hallucination.” Acharyal’s gaze 

was upon Me but He said nothing. So, I proceeded to give the 

details. When I finished, He said, “All right,” and readied Himself to 

perform daṇḍa-tarpaṇa. Feeling happy that Acharyal had graced Me 

with the opportunity of making My submission, I left. 

That day, the morning Candramoulīśvara-pūja was performed by 

Acharyal, not the arcaka. In the afternoon, after bhikṣā, Acharyal sent 

for Me. When I went to Acharyal’s presence and paid obeisance, 

He gestured to Me to sit down. He said, “You had sensed something 

moving in the iḍā and piṅgalā nāḍīs in association with breathing 

through the left and right nostrils. The movement was that of 

prāṇa. Your feeling that sound that is in an undifferentiated state in the 

mūlādhāra acquires a less subtle state as it reaches the maṇipūra 

and then attains a stage prior to articulated speech at the anāhata was 

correct. 

“Śabda is said to have four forms; parā, paśyantī, madhyamā and 

vaikharī. Each form is grosser than the preceding one. Articulated 

speech is of the fourth kind. The Veda instructs us: 

catvāri vākparimitā padāni tāni vidurbrāhmaṇā ye manīṣiṇaḥ । 
guhā trīṇi nihitā neṅgayanti turīyaṁ vāco manuṣyā vadanti ॥15 

 (Ṛg-Veda I.164.45) 
(Four are the definite grades of speech. Those brāhmaṇas who are 

wise know them. Three are deposited in secret and are motionless. Men 
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speak the fourth grade of speech.) 

“Vāyu arising from the mūlādhāra ascends through the levels of the 

navel, heart and throat and produces audible sound. At these four levels, 

it has the appellations parā, paśyantī, madhyamā and vaikharī. The 

mūlādhāra and the other cakras that You saw have been spoken of in 

the Upaniṣads and the Tantras. For instance, the Yogacūḍāmaṇi-

upaniṣad teaches: 

caturdalaṁ syādādhāraṁ svādhiṣṭhānaṁ ca ṣaḍdalam ॥16  (4 cd) 
nābhau daśadalaṁ padmaṁ hṛdayaṁ dvādaśārakam । 
ṣoḍaśāraṁ viśuddhākhyaṁ bhrūmadhye dvidalaṁ tathā ॥17  (5) 
sahasradala-saṅkhayātaṁ brahmarandhre mahāpathi ।18   (6 ab) 
(In the brahma-nāḍī, the great path, there are the mūlādhāra with four 

petals, the svādhiṣṭhāna with six petals, the ten-petalled lotus at the 

navel, the twelve-petalled lotus of the heart, the six-petalled one 

called viśuddha, the one with two petals between the eyebrows and the 

one with thousand petals.)” 

Then He picked up a book and told Me, “This is the Saṭcakra-

nirūpaṇa, a chapter in a work authored by a tāntrika named 

Pūrṇānanda. As is discernible from the title, it delineates the cakras. 

I shall read out and briefly explain the three verses about the maṇipūra. 

You will find that what You saw is in conformity with what is 

described here.”  

{Having narrated these words of Paramacharyal, Acharyal read to me 

the verses He had heard from Paramacharyal and succinctly clarified 

them. About His explanation, He remarked, “This is what Acharyal 

told Me that day.” The verses are: 

tasyordhve nābhimūle daśadalalasite pūrṇameghaprakāśe 
nīlāmbhojaprakāśairupahitajaṭhare ḍādiphāntaiḥ sacandraiḥ । 
dhyāyed-vaiśvānarasyāruṇa-mihirasamaṁ maṇḍalaṁ 
tattrikoṇam tadbāhye svastikākhyaistribhirabhilasitaṁ tatra 

vahneḥ svabījam ॥19  (19) 
Above the svādhiṣṭhāna, at the root of the navel is a lotus with ten 

petals having the colour of dense rain-bearing clouds and containing 
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blue-lotus-hued letters beginning with ḍaṁ and ending with phaṁ. 

One should meditate there on the triangular region of fire that is like 

the rising sun. Outside this is a triad of svastikā signs and within it is 

Fire’s bīja (raṁ). 

dhyāyenmeṣādhirūḍhaṁ navatapananibhaṁ 
vedabāhūjjvalāṅgaṁ 
tatkroḍe rudramūrtirnivasati satataṁ śuddhasindūrarāgaḥ । 
bhasmāliptāṅga-bhūṣābharaṇa-sitavapurvṛddharūpī trinetro 

lokānām-iṣṭadātā'bhaya-lasitakaraḥ sṛṣṭisaṁhārakārī ॥20(ibid.20) 
One should meditate on Fire, who is like the sun at dawn, has a 

lustrous body with four arms and is seated on a ram. Ever abiding 

in his bosom is Rudra, whose complexion is that of pure vermilion, who 

is smeared with ashes and appears white, who is fully grown, has three 

eyes, displays with His hands the varada and abhaya mudrās and is 

the destroyer of creation. 

atrāste lākinī sā sakalaśubhakarī vedabāhūjjvalāṅgī 
śyāmā pītāmbarādyairvividha-viracanālaṅkṛtā mattacittā । 
dhyātvaitannābhipadmaṁ prabhavati nitarāṁ saṁhṛtau pālane vā 
vāṇī tasyānanābje nivasati satataṁ jñānasandohalakṣmīḥ॥21 

 (ibid. 21) 
Lākinī, who does good to all, has a bright body with four arms, is dark 

in complexion, wears yellow clothing, is adorned with various 

ornaments and is ecstatic, dwells here. By meditating on this lotus at 

the navel (maṇipūra), a person gets the power to protect and to 

destroy. Sarasvatī, with the wealth of the totality of knowledge, 

ever abides in his mouth.} 

(Acharyal:) I could realise that what I had seen of the maṇipūra-cakra 

tallied with the description contained in the text. Two doubts arose in 

My mind. Are the cakras actual constituents of the gross body that 

can be seen within it, by surgeons, like flesh and bones? Have some 

aspects of the cakras and the forms of the divinities to be 

contemplated therein been described in authoritative texts in more ways 

than one? What prompted the second doubt was that I had perceived 

the iḍā and piṅgalā in two forms each. Even without My asking 

anything, Acharyal Himself said, “The cakras are subtle and cannot 
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be seen with our eyes. They and the kuṇḍalinī can, however, be 

apprehended in meditation by adepts. There do exist some 

differences in the descriptions of the cakras and the devatās therein. It 

is not necessary to consider them now.” 

I: Did Paramacharyal say anything about the cause of Acharyal’s 

unexpected experience and its having the nature of a teaching? 

Acharyal: Since you want to know, I will tell you even about this. 

After clearing My unvoiced doubts, He lightly patted Me on My left 

cheek and said, “You are blessed. Śāradāmbā has directly taught 

You today and that too of Her own accord. I am reminded of the fact 

that She had Herself expounded yoga to Acharyal (H.H. 

Sacchidananda Sivabhinava Nrisimha Bharati Mahaswamigal). 

Paramacharyal (H.H. Nrisimha Bharati Mahaswamigal) had earlier 

told Him that She would do so. Acharyal (H.H. Sacchidananda 

Sivabhinava Nrisimha Bharati Mahaswamigal) has explicitly stated 

in His ‘Śrī-Śāradā-śataślokīstavaḥ’: 

ājñāsīdgauravī me tava khalu karuṇāvāridhi śāradāmbā 
sāṣṭāṅgaṁ yogamārād-upadiśati bhavānaurasaḥ sūnurasyāḥ ।22 

 (25ab) 
(My Guru's authoritative utterance to Me was, “Your Mother Śāradā, 

the ocean of mercy, will definitely instruct You soon about yoga, 

which has eight limbs. You are Her own child.”) 

“You are Her very own. So, it is but fitting that She chose to instruct 

You. She will teach You further. Acharyal (H.H. Sacchidananda Siva-

bhinava Nrisimha Bharati Mahaswamigal) used to receive Her 

guidance not only when awake but also in dreams. You too shall 

do so.” 

{While Paramacharyal did not make any mention of even His having 

been directly taught by Śāradāmbā, this fact is clear from the following 

verse of His own composition, “Śrī-śāradā-stuti-mañjarī”: 

āgacchantī sadanamadasīyaṁ purā śāradāmbā 
tāṭaṅkāḍhyā muditavadanā svapna evaṁ hyapaśyam । 
kāle kāle bahulakṛpayā śabdayantī svanāmnā 
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hvāyaṁ hvāyaṁ sakalamapi me bodhayāmāsa devī ॥23  (13) 
Earlier, I beheld Śāradāmbā in a dream as coming to My abode 

adorned with earrings and with a joyful face. At all times, the Goddess 

has, with great compassion, again and again called Me, uttering My 

name, and made known everything to Me.} 

I: Was there anything else Paramacharyal said pertaining to Acharyal’s 

experience? 

Acharyal: No, I have told you everything.  

I: Paramacharyal stated that Ambā would teach Acharyal further 

and even made a reference to guidance in dreams. Was there any such 

sequel to the experience of that morning? 

Acharyal (laughing): Just as I had guessed, this has not missed your 

attention. Yes, there was such a sequel. I will tell you about it tomorrow. 

{The rain had stopped a few minutes earlier. Acharyal got up and, 

gesturing to me to follow, went for a walk. The following conversation 

took place the next day prior to Acharyal going for His afternoon bath.} 

Acharyal: In the night following the experience that I spoke of 

yesterday, I had a dream. It began with My being alone in the sanctum 

of Śāradāmbā. Ambā manifested in the place of the idol and She seated 

Me on Her lap. Then in front of Us, I saw a boy who looked like Me. 

He was seated in the padmāsana and was wearing just an ochre 

loin cloth. Somehow, I could see his kuṇḍalinī, in the form of a coiled 

serpent, asleep in his mūlādhāra-cakra. Ambā lightly touched him with 

Her right hand on his back in the region of the mūlādhāra-cakra.  

Immediately, the sleeping kuṇḍalinī awoke and, hissing, raised her 

hood. The four petals of the cakra that were drooping earlier turned 

upward. The lotus now appeared to be in full bloom, with the letters 

on the petals bright and visible. Abruptly, the scene changed. I again 

saw the kuṇḍalinī asleep. This time Ambā touched the boy between 

the eyebrows. The kuṇḍalinī awakened as before. I understood that the 

kuṇḍalinī can be awakened by the touch of the Guru and that the 

portion of the back corresponding to the mūlādhāra and the region 

between the eyebrows are among the places where such touch is 

particularly effective in doing so. 
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As this understanding dawned on Me, I could again see his 

kuṇḍalinī lying asleep. Ambā now raised Her right hand in a gesture of 

blessing. She did not touch the boy. This time also his kuṇḍalinī 

awakened. I realised that the Guru can arouse the kuṇḍalinī even by a 

mental blessing. Next, the boy began to perform prāṇāyāma, together 

with the jālandhara, uḍḍiyāna and mūla bandhas.  

I: By looking at the boy’s neck and abdomen, Acharyal could have 

readily made out that he was performing the jālandhara and uḍḍīyāna 

bandhas. How did Acharyal conclude that he was contracting his anus 

and thereby performing the mūla-bandha? 

Acharyal: This is a legitimate question. At that time, I found 

Myself spontaneously performing the mūla-bandha and there simply 

arose a conviction in My mind that the boy was doing the same. I saw 

a fire building up in the boy’s suṣumnā and its flames beginning to lick 

his sleeping kuṇḍalinī. I could feel the heat of that fire. As the flames 

heated her, the kuṇḍalinī abruptly woke up and hissed fiercely. 

Then, she began to ascend the suṣumnā. I understood that the practice 

of prāṇāyāma together with the jālandhara, uḍḍīyāna and mūla 

bandhas serves to awaken the kuṇḍalinī. 

The scene underwent a change and I saw the kuṇḍalinī asleep yet 

again. It seemed to Me that I could now experience whatever was going 

on in the boy’s mind. I sensed that he was visualising the mūlādhāra 

and contemplating on the devatās therein. Then, he mentally 

worshipped the kuṇḍalinī. Thereafter, he conceived of the kuṇḍalinī 

being reverentially led by him to the svādhiṣṭhāna-cakra. There, 

he clearly visualised the svādhiṣṭhāna and concentrated on the devatās 

therein. Having done so, he offered worship to the kuṇḍalinī. This 

worship was patently a continuation of the worship that he had 

commenced at the mūlādhāra. The conviction arose in My mind 

that such visualisation of the cakras, meditation on the devatās in them 

and worship of the kuṇḍalinī help to awaken and raise the kuṇḍalinī. 

The whole process delighted Me.  

The scene changed once again. I saw the kuṇḍalinī on the verge of 

moving up the suṣumnā. There appeared to be some obstruction to 

the ascent. The kuṇḍalinī, however, forced her way up. I heard Ambā 
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telling Me,  

“brahma-granthiṁ bhitveyamūrdhvaṁ gacchati ।24 

(Having pierced the brahma-knot, she is moving upwards.)”  

It seemed to Me that the boy was willing the kuṇḍalinī to rise and that 

this exercise of will power was making a positive contribution. As the 

kuṇḍalinī reached the svādhiṣṭhāna-cakra, that lotus fully bloomed. 

She soon reached the maṇipūra-cakra. Then, instead of moving 

upwards, she gradually descended to the mūlādhāra-cakra and 

remained inactive there. I comprehended that it is possible for the 

awakened kuṇḍalinī to travel partially up the suṣumnā, descend and 

become dormant. 

In a few moments, I again witnessed the arousal and ascent of the boy’s 

kuṇḍalinī. This time there appeared to be no obstacle to her upward 

movement from the mūlādhāra to beyond the maṇipūra. It was at the 

region of the anāhata-cakra that she seemed to encounter an 

obstruction. She, however, burst her way through it and caused the 

anāhata-cakra to bloom. Ambā told Me,  

“viṣṇu-granthiśchinnaḥ।25 

(The viṣṇu-knot has been cut.)”  

Continuing through the viśuddha-cakra, the kuṇḍalinī came to the 

ājña-cakra. Here too, she overcame some obstacle and moved 

upwards. Ambā stated,  

“rudragranthibhedo jātaḥ ।26 

(The piercing of the rudra-knot has occurred.)”  

Finally, the kuṇḍalinī reached the pericarp of the sahasrāra. Ambā 

said,  

“kuṇḍalinī paramaśivena yuktā ।27 

(Kuṇḍalinī is united with Paramaśiva.)”  

The boy’s face showed signs of his being in a state of bliss. His 

body was motionless and from My position on Ambā’s lap, I could not 

discern his breathing. At this point, My dream ended and I woke up. 
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{About the locations of the triad of granthis (knots), Acharyal has 

stated as follows. There is some direct evidence in the minor Upaniṣads 

that the brahma, viṣṇu and rudra granthis are at the lower end of the 

suṣumnā, the chest and between the brows, which is where the 

mūlādhāra, anāhata and ājñā cakras are located. As the iḍā, 

piṅgalā and suṣumnā unite at the mūlādhāra and at the ājñā cakras, it 

is understandable that the first and third of the triad of granthis be 

associated with these cakras. The Yoga-kuṇḍalī-upaniṣad says:    

prasārya svaśarīraṁ tu suṣumnāvadanāntare॥28  (I.66cd) 

brahmagranthiṁ tato bhitvā rajoguṇa-samudbhavam । 
suṣumnāvadane śīghraṁ vidyullekheva saṁsphuret ॥29  (I.67) 
Straightening her (coiled) body into the mouth of the suṣumnā and then 

piercing the brahma-granthi, which stems from rajas, the kuṇḍalinī 

quickly shines within the mouth of the suṣumnā like a streak of 

lightning. 

The opening of the suṣumnā is at the mūlādhāra. The other cakras are 

higher up the interior of the suṣumnā. So, according to the Upaniṣad, 

the brahma-granthi is at the mūlādhāra and not at or near some 

higher cakra. 

viṣṇugranthiṁ prayātyuccaiḥ satvaraṁ hṛdi saṁsthitā । 
ūrdhvaṁ gacchati yaccāste rudragranthiṁ tadudbhavam ॥30 (I.68) 

bhruvormadhyaṁ tu saṁbhidya yāti śītāṁśu-maṇḍalam ।31  

(I.69ab) 

The kuṇḍalinī then rapidly moves upwards to the viṣṇu-granthi 

and becomes positioned at the heart. She proceeds upwards to where 

the rudra-granthi, which has that (the ājñā-cakra) for its root, is 

located, to the middle of the brows, and splitting this goes to the region 

of the moon. 

What the Brahmavidyā-upaniṣad says is:  

brahma-granthirakāre ca viṣṇugranthirhṛdi sthitaḥ ॥32  (70cd) 
rudragranthir-bhruvormadhye bhidyate'kṣaravāyunā ।33  (71ab) 
The brahma-granthi is in ‘A’ (in the mūlādhāra). The viṣṇu-

granthi is located in the heart. The rudra-granthi is in the middle of the 
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brows (in the ājñā-cakra) and is pierced by means of the haṁsa-wind. 

However, the Haṭhayoga-pradīpikā hints and the commentary Jyotsnā 

on it [on verses 4.70, 4.73 and 4.76] explicitly states that the 

brahma, viṣṇu and rudra granthis are in the anāhata, viśuddha and 

ājñā cakras respectively. As for Bhāskararāya, he contends, in his 

commentary on the Lalitā-sahasranāma [on the names 100-104], that 

associated with each cakra is a pair of granthis, one below and the other 

above the cakra, and that the brahma, viṣṇu and rudra granthis are the 

pairs of knots associated with the svādhiṣṭhāna, maṇipūra and anāhata 

cakras respectively. 

A practitioner of kuṇḍalinī-yoga should strive to arouse the kuṇḍalinī 

and raise her all the way to the sahasrāra, overcoming any obstruction 

in her path regardless of where it may be encountered. He does not 

have to take radically different steps to pierce a granthi than to raise the 

kuṇḍalinī from one cakra to the next. Further, the way to deal with a 

particular granthi, say the viṣṇu-granthi, does not change regardless 

of whether it be associated with the anāhata, viśuddha or maṇipūra 

cakras. Hence, the lack of uniformity in the specification of the 

locations of the granthis is not of practical consequence to a 

spiritual aspirant.} 

I: Some years ago, Acharyal had told me about the series of seven 

dreams had by Acharyal when young in which Śiva expounded 

haṭha-yoga. At that time, Acharyal had mentioned having experienced 

a single dream also of such a kind. Is this that dream? 

Acharyal: Yes, it is. I remember having said then that I would tell you 

about this someday. 

I: Did Acharyal feel that Ambā wanted Acharyal to practice kuṇḍalinī-

yoga as a principal spiritual practice? 

Acharyal: No. Even during the dream, I unambiguously realised 

that though Ambā was Herself making known this form of yoga to Me, 

She did not intend that this be My principal sādhanā at all. It was, 

however, not as though I looked upon what I had been taught as having 

no practical relevance to Me.  

Prior to these two experiences itself, I had been practising praṇāyāma 
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with the three bandhas. After the dream, I started the practice of 

visualising the mūlādhāra-cakra, contemplating on the deities 

therein as they had been shown to Me and then worshipping the 

kuṇḍalinī. Next, I conceived that in response to My request, the 

kuṇḍalinī was rising to the svādhiṣṭhāna-cakra. I visualised that cakra 

clearly, focused on the devatās there and continued My mental worship 

of the kuṇḍalinī. In this fashion, I carried forward the worship in the 

higher cakras. Wherever appropriate, I saw the kuṇḍalinī in the form 

of Goddesss Pārvatī.  

I: In which cakra did Acharyal mentally adorn Śakti with ornaments 

and in which cakra did Acharyal offer dīpārādhanā ? 

Acharyal: The maṇipūra and the ājña cakras. At the sahasrāra, I just 

imagined that Śakti and Śiva had become one. 

I: Did Acharyal engage in the new practice with any specific aim, such 

as the arousal and raising of the kuṇḍalinī? 

Acharyal: No. I was not motivated by the desire for any result. The 

contemplation and worship that I had partially witnessed in the 

dream appealed to Me. Hence, I started to devoutly perform these.  

I: How much time did Acharyal spend on such contemplation and 

worship? 

Acharyal: Fifteen to twenty minutes a day, on Tuesdays and Fridays.  

 

 



 

 

 



 

7. Contemplation on the Ātman 

[The following is a translation made by me of a portion of 

Acharyal’s benedictory address delivered in Kannada at the Sringeri 

Shankara Math, Bangalore, on September 5, 1987. This discourse was 

the last of a series of six by Acharyal on Paramacharyal. The occasion 

was a “Smaraṇa-Saptāha (A week of Recollection)” organised at the 

Math in which various speakers talked about Paramacharyal.] 

When staying in Narasimhavana with My Guru, I used to go every 

evening to behold Śāradāmbā and remain there for up to an hour. On 

My return, He once asked Me, “You have crossed the river and come. 

What thought arose in Your mind?” 

“What thought?” I wondered and replied, “There were various objects 

which I saw.” 

“What was new?” 

“Nothing. I saw what was visible.” 

“Must You see whatever is in the range of Your vision?” 

“If the eyes are kept closed, it is not possible to walk.” 

“You must see and yet not see.” 

“How is that possible?” 

To this, He said, “This is how we should ever conduct ourselves: 

ātmāmbhodhes-taraṅgo'smyahamiti gamane1  

{This occurs in Bhagavatpāda's Śataślokī. The complete verse is: 

ātmāmbhodhestaraṅgo'smyahamiti gamane 
bhāvayannāsanasthaḥ 
saṁvitsūtrānuviddho maṇirahamiti vā'smīndriyārthapratītau। 
draṣṭā(dṛṣṭo)'smyātmāvalokāditi śayanavidhau magna 
ānandasindhau 
antarniṣṭho mumukṣuḥ sa khalu tanubhṛtāṁ yo 

nayatyevamāyuḥ ॥2  (12) 
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When Acharyal first told me, in 1980, about the advice He had 

received based on this verse, He said that “draṣṭā'smi” and 

“dṛṣṭo'smi” were alternative readings. Paramacharyal had Himself 

referred to them.} 

“When we get up from a seated position and start walking, the feeling 

should not be, ‘We are walking and going somewhere.’ In the big ocean 

- the Ātman - a wave has arisen. That wave is moving forward. This 

is the supposition. There is no difference between the wave and the 

ocean. Yet, because one walks (and thus moves forward like the 

wave), one should think of oneself as the wave. When the occasion to 

walk arises, one should contemplate, ‘I am a wave in the ocean of the 

bliss, in the ocean of the Ātman.”’ His advice surprised Me. He went 

on, “At all times - even when You talk to someone - repeat this idea 

in the mind.” With practice, one uninterruptedly carries on this 

repetition even while speaking. Experience confirms this. 

What should be the thought when one is seated? He advised: 

... bhāvayannāsanasthaḥ 
saṁvitsūtrānuviddho maṇirahamiti vā'smī3 

In the thread of knowledge, a gem has been strung. The gem cannot 

be removed; the thread is made of unbreakable consciousness. I am 

that gem. Contemplation must be done in this manner. 

...indriyārthapratītau। 
draṣṭā(dṛṣṭo)'smyātmāvalokāditi4 

Whenever some object is seen, the reflection should not be, “This 

object is now visible.” One must think, “Aha! Objectless consciousness 

has now become associated with objects. The Ātman was manifest 

earlier but now its manifestation has increased.” On receiving a blow, 

we become markedly aware of the body; do we not? We normally do 

have awareness of the body but this awareness increases when we 

are beaten. Similar is the case here. Accordingly, even when 

perceiving some external object, one should cogitate that 

apprehension of the Ātman has occurred. 

śayanavidhau magna ānandasindhau5  
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Do not just fall asleep. When lying down, contemplate, “I am now 

immersed in an ocean of bliss” and, with this feeling, begin to sleep. It 

is very good. Whoever wants can test the difference between simply 

lying down and going to sleep and sleeping after voluntarily eradicating 

all thoughts from the mind while lying down, generating a feeling of 

bliss and retaining it for some minutes till sleep overtakes one. The 

great joy that this approach to sleep yields becomes apparent once 

it is experienced for a few days. 

antarniṣṭho mumukṣuḥ sa khalu tanubhṛtāṁ yo 
nayatyevamāyuḥ ॥6 

He who spends his life in this fashion is, amongst people, the firmly 

inward-turned one desirous of liberation. Therefore, when 

walking, sitting, standing and even when lying down, this is how we 

must conduct our life. This is the advice My Guru gave Me. 

[When Acharyal told me, in 1980, about this advice of Paramacharyal, 

He gave the following additional information.] 

Acharyal: I was seated in front of Acharyal when He gave this 

explanation. No sooner had He completed His instruction about the 

attitude to be maintained when seated than I strove to put this 

teaching into practice. I did not think it appropriate to delay doing so 

even slightly. However, though I promptly generated the thought, 

“I am a gem strung in the thread of consciousness,” the intensity of My 

contemplation was poor. A reason was that I was then primarily 

concentrating on what Acharyal was telling Me about the attitudes 

relating to perception and sleep. Further, while karma-yoga and 

japa had become effortless for Me at that time, such contemplation was 

new to Me. As I walked to My room after Acharyal had finished, I 

contemplated, “I am a wave in the blissful ocean that is the Ātman.” 

The intensity of this contemplation was much better.  

While I sincerely strove to practice what Acharyal had taught Me, 

I did experience a couple of difficulties. This contemplation clashed 

now and then with My karma-yoga (involving dedicating all actions 

and their fruits to God). Acharyal resolved this difficulty by telling 

Me two days later, “The time has come for You to go beyond the stage 

of karma-yoga, which You have mastered. Now, direct Your efforts to 
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contemplating on the Ātman.” 

Another difficulty I had was that this contemplation partially came in 

the way of My enjoying the presence of Ambā in the temple, mentally 

worshipping Narasiṁha and the like. This is because I did these 

while seated and now I had been advised to contemplate when seated 

that I am a gem strung in the thread of consciousness. Acharyal 

Himself clarified, “While the knowledge of the Ātman of a jīvanmukta 

(one liberated while living) remains undisturbed by any thoughts 

and bodily activity, the case of contemplation by a spiritual aspirant is 

different. So, for the present, do Your mental worship and the like as 

before and practice contemplation on the Ātman at other times.”  

Though I no more had any fundamental problems, My contemplation 

suffered from occasional discontinuities. Such breaks mainly occurred 

when I was speaking and when I got carried away by the beauty of the 

river and the surroundings. One evening when I went to Acharyal’s 

presence, He asked, “Where are You coming from?” “From Ambā's 

temple,” I replied. “What did You see on the way?” He queried. A 

break had occurred in My contemplation while crossing the Tuṅgā. 

Understanding the thrust of His question, I said that I beheld fish 

playing in the Tuṅgā. “Did You contemplate correctly at that time?” 

was Acharyal’s next query. “I was contemplating before and after that 

but for a few moments, the process became disrupted,” I admitted. 

Acharyal said, “Never give room for such breaks.”  

I hung My head in shame and resolved that I should not be such a 

useless disciple. Thereafter, by Acharyal’s grace, such discontinuities 

in contemplation did not occur. In a few months, the four forms of 

contemplation became effortless. 

{About the difference between the knowledge of the Truth and 

contemplation on the Truth, it is said in the Pañcadaśī: 

vastutantro bhavedbodhaḥ kartṛtantram-upāsanam ॥7  

 (IX.74cd) 
Knowledge is dependent upon the thing to be known; contemplation 

is dependent upon the person who contemplates. 

vicārājjāyate bodho'nicchā yaṁ na nivartayet । 
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svotpattimātrāt saṁsāre dahatyakhila-satyatām ॥8  (ibid. IX.75) 
Knowledge is born of enquiry; not wishing for it will not prevent 

it. By just its dawn, knowledge (of the Truth) burns away (the delusion 

of) any reality in the phenomenal world. 

puruṣasyecchayā kartum-akartuṁ kartum-anyathā । 
śakyopāstirato nityaṁ kuryātpratyaya-santatim ॥9  (ibid. IX.80) 

Depending upon the wish of a person, contemplation can be done, not 

done or done in some other way. Therefore (to contemplate), he must 

constantly repeat the thought (of the object of contemplation) so 

as to maintain continuity. 

brahmajñānāyate sākṣānnirguṇopāsanaṁ śanaiḥ ॥10  

 (ibid. IX.122cd)  
Contemplation on the unqualified Brahman gradually turns into the 

direct knowledge of Brahman.} 

I: In which year did Paramacharyal teach Acharyal about the 

“ātmāmbhodhe:…” verse? 

Acharyal: Āngīrasa (April 7, 1932 to March 27, 1933).   

I: When did the contemplation become natural? 

Acharyal (after a few moments of thought): It was some time 

before My birthday (Āśvina-kṛṣṇa-caturdaśī) in the year Śrīmukha.  

{Acharyal completed 16 years of age in the year Śrīmukha (1933-34) 

on October 18, 1933.} 

[In the course of the benedictory address cited earlier, Acharyal went 

on to detail the following teaching of Paramacharyal. I learnt from 

Acharyal, in 1988, that this teaching was also given in the year 

Āngīrasa.]   

My Paramaguru had great faith in reading Ātma-vidyā-vilāsa on 

every pradoṣa day. My Guru too had that practice. Contemplation on 

the verses of that poem gives, to a great extent, the experience of the 

Ātman.  

(The Ātma-vidyā-vilāsa is an ecstatic outpouring in the āryā metre of 
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the great jīvanmukta and yogin, Śrī Sadāśiva Brahmendra.)  

During My Guru’s lifetime, if I failed to read Ātma-vidyā-vilāsa on any 

pradoṣa, He would ask whether I had read it and would then tell Me to 

do so. Once, He asked Me to give the meaning of: 

Janiviparīta-kramato buddhyā pravilāpya pañcabhūtāni । 

pariśiṣṭam-ātmatattvaṁ paśyannāste muniśśāntaḥ ॥11  (11) 

(After dissolving, by the intellect, the five elements (earth, water, fire, 

air and ākāśa) in the sequence that is the reverse of that of their 

origination, the sage remains calm, beholding the Ātman, which is 

the residue.) 

pravilāpya pañcabhūtāni12  

This means, “Having dissolved the five elements.” Sugar (which is 

a modification of the element “earth”) can be dissolved (in water), but 

stone, mud, cloth and so on (which, like sugar, are modifications of 

earth) cannot be so dissolved. This is what is superficially discernible. 

Recognising this, My Guru Himself explained the purport. He quoted 

the following verse (of Bhagavatpāda's Brahmānucintana): 

pṛthivyapsu payo vahnau vahnirvāyau nabhasyasau । 
nabho'pyavyākṛte tacca śuddhe śuddho'smyahaṁ hariḥ ॥13  (12) 

(Earth is to be dissolved in water, water in fire, fire in air and air in 

ākāśa. Ākāśa, in its turn, has to be merged in the unmanifest cause of 

the five elements and that unmanifest must be merged in the pure 

Absolute. I am that pure Absolute, the One who dissolves all.) 

Mud does not dissolve in water. However, this is not the dissolution 

that is spoken of. What else? In the reverse order of the origination of 

the five elements of the universe, an effect merges into its cause; 

that cause, in its turn, merges into its cause. 

{Acharyal has further clarified as follows. Earth has no existence 

apart from its cause, water, just as a pot has no existence apart from its 

cause, mud. This understanding is what characterises the dissolution of 

earth in water that is spoken of in the Brahmānucintana verse and 

indicated in the Ātma-vidyā-vilāsa verse. Water, in its turn, has no 

existence apart from its cause, fire. This recognition marks the 
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dissolution of water in fire.}  

Finally, only the Ātman, which is the ultimate cause, remains as the 

residue of the dissolution process. It is such understanding of the Ātman 

that is referred to in the words: 

pariśiṣṭamātmatattvaṁ paśyan14 

One should think of the Ātman as the ultimate residue. What is the 

consequence of thinking in this fashion?  

{It is said in the Brahmānucintana:} 

kṣaṇaṁ brahmāhamasmīti yaḥ kuryād-ātmacintanam ॥15  (9cd) 

tanmahāpātakaṁ hanti tamaḥ sūryodayo yathā ।16  (10ab) 
(If, even for an instant, a man thinks of his Ātman as, “I am 

Brahman,” that thought destroys his greatest sin, just as sunrise dispels 

darkness.) 

He advised Me, “Think in the way taught (in the Ātma-vidyā-vilāsa).” 

By His explanation, He created interest in it. 

 

 



 

 

 



 

8. Initiating Deep Meditation 

[The following conversation took place at Sringeri, in June 1976. 

Referring to a procedure to facilitate meditation that Acharyal had 

taught me three years earlier, I asked whether it could be used to 

advantage by all practitioners of meditation. Acharyal replied in the 

negative. He said that in His opinion, it ought to be practised only if 

advocated by the Guru. Those for whom it is unsuited would not derive 

benefit from it. Moreover, they may even experience negative effects, 

such as poorer meditation and headache. Acharyal added that 

when He was young Paramacharyal had taught the method to Him.]  

I: Would Acharyal please tell me the details of Paramacharyal’s 

teaching and of Acharyal’s putting it into practice? 

Acharyal: One morning, when I went to offer My namaskāras to 

Acharyal during His āhnika, He asked Me, “When performing various 

japas during Your āhnika, You contemplate in accordance with 

the dhyāna-ślokas. Do You not?” I answered that I did. “How do You 

begin?” He questioned. The significance of the question was not clear 

to Me as I was not aware of any special prelude to imagining a divine 

form in the heart-lotus. I replied, “I take up the rosary and commence 

a japa, keeping My eyes partially or fully open. Simultaneously, I 

just imagine the form described in the dhyāna-śloka concerned as 

present in My chest in a red lotus with eight petals.”  

Acharyal said, “Your mind does not wander when You contemplate. 

However, You are aware of Your body and surroundings. Am I 

correct?” I answered in the affirmative. “Independent of the 

requirements of Your āhnika, would You like to practice deep 

meditation on divine forms?” He queried. I expressed My keenness on 

doing so. 

Having instructed Me to sit down, Acharyal told Me, “I will tell You 

a simple method that will help You to start any meditation that You 

wish to do. During meditation, there is no need for You to use a rosary. 

Instead of straightaway picturing a devatā in Your heart, first direct 

Your gaze to the middle of Your eyebrows. While doing so, You could 

chant a mantra such as the Praṇava.” Acharyal then focused His eyes 
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on the space between His brows. He remained thus for a few moments.  

{At this point, Acharyal demonstrated what Paramacharyal had done.} 

(Acharyal:) He then said, “Turning the eyes upwards can well be done 

with the eyelids partially closed. I have found this to be more 

convenient, but equally effective. You will experience a tingling 

sensation between the brows. After You mentally apprehend a light in 

that region for some time, picture the divine form that You wish to 

meditate on. Then, focus on that form. You can, when You feel 

like it, use this method even in connection with the visualisation of a 

form during Your usual japa.” A question that arose in My mind was, 

“What is the difference between picturing a form before and after 

directing the eyes to between the brows for some time?” Other queries 

were about what kind of light I would see between the brows and 

why. However, as Acharyal had commenced a japa, I did not pose 

them.  

Deciding to try out what Acharyal had taught Me, I went a little later 

to Śāradāmbā’s temple. There, I sat next to the sanctum, facing 

Her. As I looked at the idol, a jewel on the face glittered in the light 

of the oil lamps. From My position, it appeared bluish. When I shifted 

My face a little, it appeared green. Many would have come across 

Śāradāmbā’s jewels shining in various colours. After seeing the blue 

light for a short while, I half-closed My eyelids and directed My eyes 

towards the space between My brows. Simultaneously, I mentally 

chanted the Praṇava repeatedly in a slow, lengthened manner. 

In a matter of seconds, I could feel a tingling sensation between 

My brows. This gradually increased in intensity. I also began to see an 

attractive, blue disc of light. This resembled the light from the jewel on 

the Mother’s face. The main difference was that this was diffused. I 

then visualised a diminished version of Her idol emerging from the 

disc and occupying the lotus of My heart. The great clarity of the 

image in My heart and the readiness with which I had been able to 

visualise it pleasantly surprised Me. I focused on the form. My chanting 

of the Praṇava stopped. 

Moments later, I opened My eyes. Actually, about half an hour had 

passed. During this time, I was unaware of the surroundings and 
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My body. I realised that while it is perfectly possible to picture a form 

without adopting the procedure taught by Acharyal, the latter facilitates 

the visualisation of, and focus on, the form. Further, I understood that 

the light apprehended mentally can be related to the light seen before 

gazing at the space between the brows. 

That evening, I went to the Kālabhairava temple. After prostrating 

before the idol, I sat down facing east. In front of Me, I could see 

the clear blue sky. I directed My eyes, with partially closed eyelids, to 

the middle of the brows. Simultaneously, I mentally chanted the Bālā-

mantra. This time, following the onset of a tingling sensation, I 

beheld a luminous expanse of blue. I first visualised in My chest the 

heart-lotus, in bloom. Then, I imagined the form of Bālā described in 

the ‘aruṇakiraṇjālaih...’ dhyāna-śloka condensing from the blue 

light and entering My heart. The form was clear. As for My japa, it 

automatically stopped. This time too, I lost awareness of My body and 

surroundings. I remained in meditation for about 45 minutes. 

{The Bālā-Tripurasundarī-mantra is: 

aiṁ   klīṁ   sauḥ   sauḥ   klīṁ   aiṁ1 

The dhyāna-śloka referred to by Acharyal is: 

aruṇakiraṇajālairañcitāśāvakāśā 
vidhṛtajapapaṭīkāpustakābhītihastā । 
itarakaravarāḍhyā phullakalhārasaṁsthā 
nivasatu hṛdi bālā nityakalyāṇaśīlā ॥2 

May Bālā, the ever-auspicious one abiding in a blooming lotus, 

who spreads golden rays and bears in Her hands a rosary, a book and 

the signs of granting fearlessness and boons, ever abide in the heart.}  

On both these occasions, the light mentally apprehended between 

the brows had semblance to that seen outside earlier. I decided to test 

whether I would mentally apprehend any light and, if so of what 

kind, if I were to begin My meditation in a dark place. So, that night, I 

woke up at about two o’clock. In a seated posture, I directed My gaze 

to between the brows, while mentally chanting the Praṇava. I promptly 

felt a tingling sensation there. In a few seconds, I could see a disc of 

blue light akin to what I had perceived in Śāradāmbā’s temple. I did 
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not proceed further. I reasoned that one’s earlier experience can well 

serve as a basis for the apprehension of light between the brows. An 

extraneous light is not a requirement. I then lay down and went 

back to sleep.  

The next day, I examined whether I would necessarily apprehend 

a light of the colour seen before meditation. For this, I sat facing the 

evening sun and began My meditation. The light that made its 

appearance then was not orange, but blue. I understood that past 

experience can be an overriding factor. I assumed that a person 

may, on the first occasion, even see a colour that he expects to see and 

thereafter this experience can influence the succeeding ones. Over the 

next few days, I perceived not only a blue light but also a green one. 

The size, shape and intensity were not always the same. However, such 

differences did not affect My subsequent visualisation of a divine 

form and concentration on it.  

In this period, I also reflected on the possible reasons why the new 

procedure facilitated concentration. I knew, from experience and 

observing others, that the eyes move not merely when one deliberately 

shifts one’s gaze but also involuntarily when one is looking at an 

object that is not minute and when one thinks. Prior to saṁnyāsa, I had 

noted that the eyeballs of even a person whose eyelids are closed and 

who is asleep may move, and quickly too. I conjectured that such 

movement is associated with dreams. I now know that eye movements 

have been recorded by scientists in persons who are dreaming. I 

reasoned that as eye movement is associated with shifting of attention, 

arresting of eye movement by looking fixedly at the middle of the 

brows could help in arresting attention. The analogy that came to My 

mind was the checking of the mind through the control of breath.  

When an ant or mosquito bites, one’s attention is drawn to the site 

of the bite. The rest of the body is momentarily ignored to a greater or 

lesser extent. Likewise, the tingling or slightly painful sensation 

arising between the brows could help in drawing attention away from 

the surroundings and the rest of the body. This was another reason that 

came to My mind. 

One can comfortably do japa with the eyes open. However, it takes 
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some practice to keep repeating a mantra mentally while talking to 

someone. This suggests that a verbal activity especially interferes with 

a concomitant verbal, rather than visual, activity. So, mental 

chanting of a mantra while looking at the space between the brows 

ought not to disrupt the apprehension of a light there. However, it 

should impede one’s thinking about some conversations or 

mentally talking to oneself and thereby becoming distracted. Likewise, 

the apprehension of a light between the brows should act against one 

becoming distracted by recollecting or imagining some visual 

situations. I thought that in these two ways also, the procedure could 

favour meditation. 

At that time, I did not think of whether it is relevant that the ajñā-cakra 

is located in the region towards which the eyes are directed. At any rate, 

I was certain that in My case the primary reason for the effectiveness 

of the method was that Acharyal had, with His blessings and grace, 

taught it to Me. 

I: Did Acharyal start using this method prior to every one of the usual 

japas performed by Acharyal during the morning āhnika? 

Acharyal: Not with all but with two or three. I regularly resorted to 

it before commencing the japa of the Nārāyaṇa-aṣṭakṣarī. In the 

case of the other mantras, I used it before one mantra on one day and 

before another mantra on another day. 

{The Nārāyaṇa-aṣṭākṣarī-mantra is: 

oṁ namo nārāyaṇāya3  
Om. Obeisance to Nārāyaṇa. 

This japa of this mantra forms a part of the āhnika of not merely the 

pontiffs of the Sringeri Sharada Peetham but also other paramahaṁsa-

saṁnyasins.} 

I: What advantage did this method give in such cases where Acharyal 

rolled a rosary to keep count of the japa? 

Acharyal: The visualisation of the forms described in the dhyāna-

ślokas concerned was facilitated. However, because of the need to use 

a rosary, I did not focus on the forms with such intensity as to forget 
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the body and the surroundings. Further, I ensured that there was not 

even a temporary pause in My chanting of the mantras. 

{In 1980, Acharyal told me, as recorded earlier, that Paramacharyal 

instructed Him about contemplation on the Ātman in the year Āngirasa. 

He also said that such contemplation became effortless some time 

before His Vardhanti in the year Śrīmukha (October 18, 1933, on 

which day He completed sixteen). Subsequently, I asked Acharyal 

whether Paramacharyal taught Him the procedure involving gazing 

at the space between the brows before or after the contemplation 

had become natural. Acharyal replied, “He taught Me this some 

months afterwards, a month or two before the close of Śrīmukha.” 

The year Śrīmukha ended on March 15, 1934.} 

 





 

9. Meditation and Samādhi on Divine Forms 

[The following conversation took place in March 1981, at Sringeri. 

It started at the Kālabhairava temple, continued on the way back 

from there to Acharyal’s abode, Sacchidananda Vilas, and ended at 

Sacchidananda Vilas when Acharyal went for His evening bath. One 

evening Acharyal walked to the secluded Kālabhairava temple, 

situated on the top of a hill in Narasimhavana. He took me with Him, 

as He often did. There, after prostrating before the deity, He sat down 

facing east. The sky was visible through the open door. Having directed 

me to sit, He said, “Let us remain in nirvikalpa-samādhi (the acme 

of yoga) for some time.”  

Acharyal then started to meditate. As had happened in the past, 

purely by the power of His presence and grace, I automatically became 

thoroughly absorbed in indescribable, non-dual bliss. When I regained 

awareness of the body and opened my eyes, I saw Acharyal opening 

His. In the past too, whenever He had asked me to meditate with Him, 

He had compassionately ensured that I emerged from samādhi at 

the same time as He did. Acharyal remained silent for some time. 

Then, He said, “This is where I first started meditating in the 

evenings. This is also where I first attained savikalpa-samādhi (the 

exalted stage of yoga preceding nirvikalpa-samādhi).” I requested 

Acharyal to tell me about His attaining savikalpa-samādhi and the 

meditative practices that led up to this. Acharyal condescended to do 

so.] 

Acharyal: After Acharyal taught Me the way to begin meditation, 

I started meditating every day. On the day I learnt about directing the 

gaze to between the brows, I focused on Śāradāmbā in the morning and 

on Bālā-Tripurasundarī in the evening. Śāradāmbā's temple being very 

sacred, I started My serious practice of meditation next to Her 

sanctum. At that time, other than My attendant and the temple staff, 

there happened to be no one else in the temple. From then on, I 

normally meditated in solitude. 

For about a fortnight prior to Acharyal’s teaching, I had, in response 

to an inexplicable urge, been doing prolonged japa of the Bālā-mantra 
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in the mornings. While engaged in such japa with My eyes open, I 

had, on some days, imagined Her form as remaining in My heart facing 

in the same direction as Myself. On others, I had imagined a bigger 

version of the same form as present in front of and facing Me. The 

special attention that I had been paying to Bālā’s mantra and form 

motivated Me to meditate on Her on My first engaging in meditation 

here (the Kālabhairava temple). 

Initially, I meditated twice a day; in My room in the afternoon and 

here (the Kālabhairava temple) in the evening. The idea of meditating 

just before or immediately after My morning āhnika and of going for 

My bath earlier than usual to facilitate this appealed to Me. 

However, I did not implement it for a couple of weeks. The reason was 

that I was not in a position then to predict or regulate the duration 

of meditation. I used to go to Acharyal’s presence after My morning 

āhnika to offer namaskāras and I did not want to take the risk of 

becoming delayed because of unintentionally meditating for too long. 

With regard to the estimation and regulation of the duration of 

meditation, I reflected, “Once I lose awareness of the body and the 

surroundings and My mind locks on to the divine form, I have no 

awareness of the passage of time. So, I am not in a position then 

to decide how long more I am to continue meditating. Even during deep 

sleep, I am unaware of the passage of time and am in no position to 

determine how long more to remain in that state. Yet, it is not as 

though the duration of My sleep is quite unpredictable. Further, it is not 

that I cannot, on My own, alter the time for which I normally sleep. 

“Habit influences how long a person sleeps at night. Other factors being 

the same, he is likely to sleep at night for as many hours as he 

usually does. Moreover, if he has the habit of sleeping for half an 

hour every afternoon, he is likely to awaken on his own after a half-an-

hour siesta. Presumably, if I were to regularly meditate for fixed periods 

in the mornings, afternoons and evenings, My mind will spontaneously 

emerge from deep meditation at the end of these periods. Just as 

one can choose to go back to sleep, I should be able to revert to a state 

of deep concentration. By doing so for some days, I should be able to 

increase the time before which My meditation tends to lighten. 
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“When, on some night, I decide before sleeping that I must get up at 

a particular time, I awaken at that time on My own notwithstanding 

My having slept much less that night than usual. In like manner, I 

should be able to influence the duration of a session of meditation by 

making a resolve about the duration before beginning to meditate.”  

My experiences of the first two weeks accorded with this analysis. 

Confident that I could now estimate and regulate the duration of 

My meditation, I ceased to have any inhibition about having a session 

of deep meditation even before going for Acharyal’s darśana. So, I 

began to regularly meditate before starting My morning āhnika 

procedures; apart from this, I continued to meditate in the afternoon and 

evening, as before. 

Before I became a saṁnyāsin, I had heard a person say, “I went to get 

my eyes tested. At some distance in front of me, there was a chart 

with letters of different sizes. I found that the letters in the bottom were 

hazy and unreadable. The doctor put a spectacle frame on me. I 

immediately felt that I could see the chart better and told him so. I 

was surprised when the doctor smilingly said that he was yet to put any 

lens into the frame.” A little later, for the fun of it, I had thought, 

“Let Me try to imagine that there is a leaf in front of Me on the road.” 

Having done so for a few seconds, I had told Myself, with as much 

conviction as I could muster, “There is a leaf there that I am seeing.” 

This had somehow facilitated the visualisation.  

Recalling all this, I reasoned “It should be better to regard the form 

meditated upon in the heart as present there and visible like an external 

object rather than as something that one has to try to imagine and keep 

conceiving. God is indeed present in the heart of every one and, though 

intrinsically formless, can manifest there with a form for the sake of His 

devotee. Mantras have the power to reveal their devatās. The 

dhyāna-ślokas describe the divine forms associated with the mantras. 

Sages have chanted mantras, meditated on the prescribed divine forms 

and thereby obtained, in due course, the direct vision of God in 

such forms. There is thus additional justification for one to feel, ‘God 

is indeed present in my heart in the scripturally-prescribed form in 

which I meditate on Him.’ Moreover, one would feel more drawn to a 

form deemed divine and real than to one regarded as fanciful.” 
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Having thought on these lines, I adopted two means to facilitate My 

viewing the form meditated upon as realistic and divine. I sought 

to see the form as emerging from the light apprehended by Me on My 

directing My gaze to between the brows. Even when I initiated My 

practice of meditation at Śāradāmbā’s temple, I deliberately 

visualised a small version of Her idol as manifesting from the blue disc 

of light that I perceived between My brows. Another practice I resorted 

to was to deem that My eyes were looking inwards and perceiving 

the form as it emanated from the light and as it entered and abided in 

the lotus of My heart. I incorporated this in My meditation on the day 

following the one on which Acharyal instructed Me about meditation. 

I: Did Acharyal have any difficulty in regulating the mind, with 

dullness or wandering acting as an obstacle? 

Acharyal: No. Right from the start, I was able to concentrate very 

easily and awareness of the body and surroundings invariably faded 

away. 

I: What would Acharyal attribute that to? 

Acharyal (smiling): Acharyal’s grace was on Me and I suppose that 

I must have acquired suitable tendencies by My practices in My 

previous births. What else can I say other than that meditation 

progressed without any problem whatsoever? 

I: Would Acharyal please tell me further about the first few months 

of meditation? 

Acharyal: All right. After meditating here in the evenings for over a 

month, I started doing so on the top of a nearby hill. (Acharyal gestured 

to indicate the direction in which that hill, which was not visible, was 

situated.) From there, the Malahānikareśvara temple (situated atop 

a hill in the town of Sringeri) can be seen. 

On the day I first went there to meditate, it was about half an hour 

before sunset. As I sat down facing west, I thought, “I have been 

meditating on Narasiṁha as shining just by His own lustre. I could 

try to see Him today in the light of the setting sun.” I started by first 

focusing on Him as usual. I then pictured Him graciously curtailing His 

brightness. He now resembled the moon seen through a thin cloud. 
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After this, I visualised Him being bathed in the orange glow of sunset. 

The meditation went on smoothly and lasted an hour. This experience 

led Me to understand that at the commencement of deep meditation, 

the luminosity of the divine form focused upon and the intensity and 

colour of the background lighting, if any, can be comfortably 

adjusted. I confirmed this in My subsequent sessions of meditation. 

A few days later, after perusing a text, I reflected, “At any instant, the 

portion of the page that I focus on appears far clearer than the portion 

distant from it. While meditating, I seek to apprehend a divine form 

as if I were seeing it with My eyes. So, the portion towards which My 

attention is particularly directed, such as the face, is presumably 

clearer to Me than a portion that is removed from it.” In the next 

session of meditation, I found that such was actually the case. It was 

not as though any portion was unclear; only, a portion was clearer. 

When I tried to remedy the situation by simply trying to see every 

part of the form equally clearly, I experienced difficulty in doing so.  

I completed that session by meditating as I usually did. I then 

thought, “Rather than forcefully attempt to grasp the complete form 

with uniform clarity, let Me expand the particularly clear zone in stages. 

To facilitate this, I could rid Myself of the notion that during meditation 

My vision is subject to the same limitations as when perceiving an 

external object. Next, I could increase the intensity of My 

concentration. This should enhance the clarity of the other portions of 

the form.” Over the next three sessions, by implementing what I 

had planned, I learnt to see the entire divine form in the heart with total 

clarity.  

It then occurred to Me, “I have so far been meditating only on a 

devatā’s full form. I can now try to meditate not just on the 

complete form but also on parts of it, such as the feet. This should be 

straightforward because I am already used to thinking of just 

Narasiṁha’s feet when I wash them while mentally worshipping Him 

every day.”  

The next time I meditated, I first visualised Narasiṁha as I normally 

did. I then focused exclusively on His feet. Promptly, they occupied 

the entire range of My vision. As I had already learnt to see the full 



Yoga, Enlightenment and Perfection 110 

form with uniform clarity, seeing the feet in the same manner required 

no special effort. Though I saw just the feet, I did not forget that 

they were a part of Narasiṁha. Towards the end of My meditation, I 

again visualised Narasiṁha’s full form. Thereafter, the session 

ended. Following this, I sometimes meditated on parts of a devatā’s 

form too. However, whenever I chose to do so, I always started 

and ended with the complete form.   

All these days, I had been meditating only on the forms of Bālā 

and Lakṣmī-Narasiṁha and that too in keeping with the dhyāna-ślokas 

of their mantras. This is because I felt that it would be inadvisable for 

Me to take up other divine forms till I acquired proficiency in 

meditation by repeatedly concentrating on these two. I was sure that 

when My preparations were adequate, God would, in some way, make 

this known to Me. I received such a sign soon. One evening, without 

any premeditation or effort on My part, the form of Kṛṣṇa emerged 

from the light that I apprehended between My brows and entered 

My heart. Clad in a yellow vestment, He wore the vaijayantī 

garland. Peacock feathers adorned His crest and flowers His ears. 

He held a flute to His lips and was breathtakingly attractive.  

I felt, “The charming form would be even more attractive, if it were 

bigger.” So, I promptly imagined that His feet rested not in a lotus in 

the chest but in one at the level of My navel. Then I pictured the Lord’s 

body as expanding till His crest was at the level of My neck. As 

the intensity of My concentration increased, I beheld His complete 

form with uniformly great clarity and much joy. 

{Later that year, I asked Acharyal whether the form beheld by Him 

tallied with that described in the following verse of the Bhāgavata that 

I had come across in an essay penned by Him in the 1950s: 

barhāpīḍaṁ naṭavaravapuḥ karṇayoḥ karṇikāraṁ 
bibhradvāsaḥ kanakakapiśaṁ vaijayantīṁ ca mālām ।     
randhrān veṇoradharasudhayā pūrayan gopavṛndai- 

rvṛndāraṇyaṁ svapadaramaṇaṁ prāviśadgītakīrtiḥ ॥1  (X.21.5) 
With peacock feathers forming a head ornament, karṇikāra flowers on 

His ears and wearing a golden yellow vestment and the vaijayantī 

garland, He (Kṛṣṇa), whose body is like that of an excellent dancer and 
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whose glories are sung by the throng of cowherds, entered 

Vrindavan, made lovely by His footprints, while filling the openings of 

His flute with the nectar of His lips.  

Acharyal said, “Yes, it did.”} 

(Acharyal:)  

karāravindena padāravindaṁ mukhāravinde viniveśayantam । 
vaṭasya patrasya puṭe śayānaṁ bālaṁ mukundaṁ manasā 
smarāmi ॥2 

(I call to mind the child Mukunda (Viṣṇu) who is lying in the concavity 

of a fig-leaf, putting His lotus-like foot into His lovely mouth by 

means of His beautiful hand.) 

The next morning, I spontaneously beheld the form described in 

this verse emerging from the light between the brows and occupying 

My heart-lotus. The Lord as a child filled Me with vātsalya 

(parental love). That afternoon too, a divine form manifested without 

any volition on My part. It was that of Viṣṇu with eight, rather than 

four, arms. The Lord displayed in His four right hands the sudarśana-

cakra, a rosary, the kaumodakī mace and the symbol of granting 

fearlessness. In His four left hands, I saw the pāñcajanya conch, the 

śārṅga bow, the nandaka sword and the symbol of granting boons. He 

was adorned with various ornaments, such as a diadem, armlets and 

bracelets, and wore a garland. 

For some time, I found Myself mentally chanting the Nārāyaṇa-

aṣṭakṣarī. Thereafter, My mind locked on to just the form. By the time 

I regained some awareness of My body, over an hour had passed. Even 

after I got up, I continued to see the form in My heart. That evening, 

I meditated on this form itself. The next morning, as I started My 

meditation, I found this form, which I had been perceiving since the 

previous day, replaced by one in which the Lord held just a rosary. His 

visage was extremely calm and He radiated peace. I continued to 

apprehend the new form in My heart even after My meditation 

ended. 

That afternoon, at the start of meditation, the form underwent a change 

and I now saw Him not merely without weapons but also without 
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ornaments, such as a diadem. My evening meditation began with My 

focusing on this form. Abruptly, My attention was drawn to just 

His smiling face. Up to almost the close of the hour-long session, My 

focus was exclusively on this. Till I completed My bath the next 

morning, I could see in My heart, the Lord as bereft of ornaments and 

weapons and holding just a rosary. The form then vanished.  

When I reported My experiences with the forms of Viṣṇu to Acharyal, 

He said nothing. However, a little later, He sent Me a copy of the Viṣṇu-

Purāṇa in which He had kept an empty sheet of paper. In the portion 

indicated, I found verses describing the very forms that I had seen and 

advising meditation on them. 

{Later, in response to my request, Acharyal read out the verses 

concerned of the Viṣṇu-purāṇa. They are part of the advice given by 

sage Keśidhvaja to Khānḍikya. The verses are: 

kirīṭahārakeyūrakaṭakādivibhūṣitam ॥3  (VI.7.84) 

śārṅga-śaṅkha-gadā-khaḍga-cakrākṣavalayānvitam । 
varadābhayahastaṁ ca mudrikā-ratnabhūṣitam ॥4  (VI.7.85)  

cintayettanmayo yogī samādhāyātmamānasam । 
tāvadyāvaddṛḍhībhūtā tatraiva nṛpa dhāraṇā ॥5  (VI.7.86)  

vrajatastiṣṭhato'nyaddhā svecchayā karma kurvataḥ । 
nāpayāti yadā cittātsiddhāṁ manyeta tāṁ tadā ॥6  (VI.7.87) 

The yogin should, O king, concentrate His mind thoroughly on the Lord 

as adorned with a diadem, garland, armlets, bracelets and the like, 

as having in His (eight) hands, the śārṅga (bow), conch, mace, sword, 

discus, rosary and the signs of granting boons and fearlessness and 

as wearing rings of gems in His fingers till his attention becomes 

steady there. Success is to be understood as achieved when this 

thought does not leave the mind even when walking, standing or 

engaging in some activity of choice. 

tataḥ śaṅkha-gadā-cakra-śārṅgādi-rahitaṁ budhaḥ । 
cintayed-bhagavadrūpaṁ praśāntaṁ sākṣasūtrakam ॥7  
 (ibid. VI.7.88) 
Thereafter, the wise man should contemplate the form of the Lord as 

tranquil, with a rosary, and bereft of a conch, mace, discus, śārṅga and 
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so on. 

sā yadā dhāraṇā tadvad-avasthānavatī tataḥ । 
kirīṭa-keyūra-mukhairbhūṣaṇai rahitaṁ smaret ॥8  (ibid. VI.7.89)  

tadekāvayavaṁ devaṁ cetasā hi punarbudhaḥ ॥9 (ibid.VI.7.90ab) 

After that focus becomes as firm as before, he should think of God as 

devoid of adornments, such as the diadem and armlets. Next, the wise 

man should fix his mind on a prominent part of the Lord. 

The Bhāgavata-Purāṇa records that after telling Uddhava that one 

should meditate on the full form of the Lord, Kṛṣṇa said: 

tatsarvavyāpakaṁ cittamākṛṣyaikatra dhārayet । 
nānyāni cintayedbudhaḥ susmitaṁ bhāvayenmukham ॥10 
 (XI.14.43) 
Then one should concentrate the mind that is distributed all over My 

body on one part and think of nothing else but the smiling face.} 

(Acharyal:) After these experiences, I did not deliberately limit My 

meditation, as I had done earlier, to just the forms of Bālā and 

Narasiṁha. I started meditating on other divine forms too. For example, 

I focused on Śiva as seated with Pārvatī, as Ardhanarīśvara, as 

Dakṣināmūrti and as Natarāja; on Viṣṇu with four hands bearing 

the sudarśana-cakra, pāñcajanya conch, kaumodakī mace and a lotus; 

on Rāma; and on Gaṇapati.  

I found that short mantras such as the Praṇava are more convenient 

to chant mentally while directing the eyes to between the brows than 

long ones like the Śrīvidyā. The length of a mantra hardly made 

any difference after My conceiving a divine form. Hence, I often 

commenced My meditation with the Praṇava and then switched to the 

mantra of the devatā meditated upon. The chanting of the mantra 

occasionally persisted till the end of a session of meditation but 

generally it automatically stopped after a short while and, thereafter, 

only the form remained.  

Whenever I did not go in the evening for meditation to the 

Kālabhairava temple or to the nearby hill, such as during the Śaṁkara-

jayantī celebrations and cāturmāsya, I largely compensated by 

meditating more in the mornings and afternoons. It was during the 
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cāturmāsya that I gained proficiency in readily setting, at the time of 

beginning to visualise a form, the level of My concentration.  

{In the year Bhava, the Śaṁkara-jayantī celebrations were from 

14.5.1934 to 18.5.1934 and the cāturmāsya was from 26.7.1934 to 

23.9.1934. Acharyal was then going on seventeen.} 

(Acharyal:) Let Me give you an example. I could adjust the intensity 

to block out the sound of a loud peal of thunder or to allow it to be heard 

but not the sound of rain or a not-so-loud peal of thunder. If I felt like 

chanting a mantra throughout a session of meditation, I pegged the 

intensity of concentration on the form at a lower level than otherwise. 

I did not, however, normally curtail the depth of My meditation. 

I had heard people say that their minds wander when they perform japa 

or when they try to meditate on a form. Since the time I began 

meditating, I had not experienced this difficulty. To appreciate the 

problem of mental wandering, I once experimented, during the 

cāturmāsya, with progressively lowering My level of concentration on 

the form. I found that when the concentration fell to a level far below 

that during My normal meditation, My mind started to wander a little 

to extraneous sounds. By deliberately keeping the intensity of 

focus low enough to allow some distractions, I determined, during a 

couple of sessions, over a dozen aids to deal with the disturbances. 

Chanting the mantra with greater vigour, temporarily holding the 

breath and stressing the importance of meditation were some of them.  

About a year passed. One morning, when I was about to visualise 

the form of Lakṣmī-Narasiṁha, the form of Bālā made its appearance. 

I meditated on Her. That afternoon, I felt a strong urge to meditate upon 

Her as remaining in front of and facing Me and did so. It was 

months since I had focused on Her in this fashion. After the session, I 

thought, “Today, God is especially and explicitly determining the form 

I am to meditate upon just as He had done nearly a year ago when He 

had caused Me to focus on Kṛṣṇa with the flute, child Mukunda and 

Viṣṇu with eight arms.” I somehow felt sure that the evening session 

would be extraordinary. 

When I commenced My evening meditation at the Kālabhairava 

temple, in response to a powerful urge, I thought of Bālā in the 
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same way as I had done in the afternoon. That day, when I was focusing 

as usual on the full form of Ambā, My mind suddenly locked on to Her 

feet. I had always been seeing Her form clearly. However, the 

experience of that day was quite extraordinary. I saw Her feet throbbing 

with life. I beheld Ambā Herself and not merely the form that I 

was visualising earlier. The sense of reality of the vision was highly 

profound and left no room for doubts. This was My first experience of 

savikalpa-samādhi. During the samādhi, I almost totally forgot Myself 

and that I was meditating; Ambā’s feet alone manifested.  

{Mahaṛśi Patañjali has aphorised in his Yogasūtras: 

deśabandhaścittasya dhāraṇā ॥11  (III.1) 

Dhāraṇā (concentration) is the binding of the mind to one place. 

tatra pratyayaikatānatā dhyānam ॥12  (III.2)  

Dhyāna (meditation) is the continuance there of the presented idea.   

Tadevārtha-mātra-nirbhāsaṁ svarūpa-śūnyamiva samādhiḥ ।13 
 (III.3) 

The same (dhyāna) when shining forth as the intended object alone 

and, as it were, devoid of itself is samādhi. 

Explaining the scriptural position, Acharyal has said, “As the name 

implies, savikalpa-samādhi is samādhi with vikalpa. Vikalpa here 

refers to the triad of the concentrator, concentration and the object 

of concentration. In this samādhi, while the object of concentration 

manifests clearly and steadily, an awareness of the form, ‘I am 

meditating’ is almost, but not totally, absent. The awareness of the 

distinction of the concentrator, concentration and the object of 

concentration is thus not fully obliterated. On the other hand, in 

nirvikalpa-samādhi, the object alone shines and there is then no 

awareness of form, ‘I am meditating.’”}  

(Acharyal:) After about one and a half hours, I regained awareness 

of the body and opened My eyes. I could literally see Ambā in front 

of Me within the temple. I reached out and touched Her feet with My 

hands. A few moments later, She disappeared.  

Such was the will of God that the forms that constituted the objects of 

the four savikalpa-samādhis following this one were those of Lakshmi-
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Narasiṁha, Kṛṣṇa with a flute, child Mukunda and Viṣṇu with eight 

arms. The significance of this order should be obvious to you. 

Thereafter, I was easily able to attain savikalpa-samādhi with any form 

of My choice as the object. 

{Acharyal's first savikalpa-samādhi as also the next four savikalpa-

samādhis occurred months before Acharyal completed eighteen on 

October 26, 1935.} 

I: Did Acharyal try out anything novel in the weeks following the first 

savikalpa-samādhi? 

Acharyal: Yes, I did. I was used to meditating in only a seated posture. 

One morning, I thought of testing whether I could readily experience 

savikalpa-samādhi while lying down. So, when doing śavāsana (in 

the course of which one lies flat on one’s back), I pictured My heart-

lotus as facing upwards rather than towards My head and then 

visualised Lakṣmī-Narasiṁha as seated in it. Thus, while I lay 

supine, I saw Him as seated with His back vertical. I concentrated on 

Him and quickly went into savikalpa-samādhi.  

The next day, while performing śavāsana, I conceived of the heart-

lotus and Narasiṁha’s back as being in line with My body, as usual, 

but to avoid any sense of oddity, I deliberately ignored My 

horizontality. I kept in mind only the position of Narasiṁha relative to 

My head. In moments, I was in savikalpa samādhi. These two 

experiences convinced Me that, by God’s grace, I was in a position to 

readily experience savikalpa-samādhi even while lying down.  

A few days later, I thought, “While I am in samādhi, My back and 

neck remain erect. It is likely that even if I were to enjoy samādhi while 

in śīrśāsana (wherein one stands on one’s head), My back and neck 

will remain in a line.” I performed śīrśāsana near a wall to arrest a 

fall, if it occurred during meditation. Then, I visualised Narasiṁha as 

seated normally in an upward-facing lotus in My chest and attained 

savikalpa-samādhi. When I regained awareness of the body after 

some time, I found that I remained in śīrśāsana exactly as before.  

On the next day, without any precaution to cater for a fall, I performed 

the śīrśāsana. Then, I deliberately ignored My being inverted and 
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meditated on Narasiṁha as seated in My heart-lotus with His head 

towards Mine, as usual. In moments, I was in savikalpa-samādhi. 

I did not bother to go into samādhi in śīrśāsana in the future. 

I: Did Acharyal keep Paramacharyal regularly posted about the various 

experiences and experiments with meditation? 

Acharyal: I reported to Him on several occasions. In the periods when 

He was in His state of seclusion, I did not disturb Him by talking about 

My meditation. 

I: How did Paramacharyal respond to Acharyal’s reports? 

Acharyal: He normally expressed His satisfaction and approval. 

{That meditation on the Supreme as possessed of attributes such as a 

form leads to the realisation of the Supreme bereft of the 

superimposition of attributes is clear from scriptural declarations such 

as: 

umāsahāyaṁ parameśvaraṁ prabhuṁ trilocanaṁ nīlakaṇṭhaṁ 
praśāntam । 
dhyātvā munirgacchati bhūtayoniṁ samastasākṣiṁ tamasaḥ 
parastāt ॥14  (Kaivalya-upaniṣad 7) 

Having meditated on the highest Lord (Śiva) who is powerful, has three 

eyes and a blue neck and is allied to Umā, the sage reaches Him who 

is the source of all, the witness of all and beyond avidyā. 

In the Vedānta-kalpataru, it is said: 

vaśīkṛte manasyeṣāṁ saguṇabrahmaśīlanāt। 
tadevāvirbhavet sākṣād-apetopādhi-kalpanam ॥15 
 (Gloss relating to Brahmasūtra I.1.20) 

When their minds are brought under control by meditation on 

Brahman as possessed of qualities, that very Brahman will directly 

manifest Itself divested of the superimposition of limiting adjuncts.} 
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10. Ascent of the Kuṇḍalinī and Descent of 

Nectar 

[The following conversation took place at Sringeri, in March 1981, 

a few days after Acharyal graced me with the details of His first 

attainment of savikalpa-samādhi.] 

I: Some years ago, Acharyal told me about the dream that Acharyal 

had a few months after saṁnyāsa in which Śāradāmbā threw light on 

the arousal and ascent of the kuṇḍalinī. When did Acharyal first 

experience the ascent of the kuṇḍalinī to the head in the waking state? 

Acharyal: It was some time during the cāturmāsya of the year Yuva 

(1935-36), few months after My first experience of savikalpa-samādhi. 

As you know, even without any explicit experience of the arousal 

and ascent of the kuṇḍalinī, it is quite possible for a vedāntin or for a 

practitioner of pātañjala-yoga to attain samādhi. He may or may not 

have an explicit experience of the ascent on some later occasion. In 

My case, I did. 

{In 1935, the year in whose first half Acharyal’s first savikalpa-

samādhi occurred, the cāturmāsya was from July 16 to September 12.} 

I: Would Acharyal please tell me about the experience? 

Acharyal: One morning, I sat in the siddhāsana and did four 

prāṇāyāmas with the jālandhara, uḍḍiyāna and mūla bandhas. 

Then, I began My meditation as usual by directing My gaze to between 

My eyebrows and mentally chanting the Praṇava. As happened 

generally, a blue hue manifested. Before I visualised any form, I felt 

something like an electric shock at the middle of My soles. As the 

sensation started to move upwards, diffusing through the body, I felt 

intense heat. My body jerked sharply. Then, My breathing abruptly 

stopped. In moments, the sensation travelled up My back and into My 

head. I plunged deeply into savikalpa-samādhi. 

I: How did the legs feel after the sensation started to move up the back? 

Acharyal: I stopped being aware of them. I ceased to be conscious of 

the portion of the body below whatever level the sensation reached in 
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My back. 

I: Was the ascent swift or slow? 

Acharyal: The movement from the soles to the base of the back was 

very quick. It was almost instantaneous. From the base of the back 

to a little below the navel, the ascent was slower but, nonetheless, 

swift. Thereafter, it was like that of an ant. 

I: Did Acharyal apprehend the cakras? 

Acharyal: Yes. When the sensation arrived at the base of the back, 

I momentarily beheld the lotus of the mūlādhāra in bloom. Very shortly 

thereafter, I had a fleeting view of the svādhiṣṭhāna. Just before the 

sensation ascended My back to the level of My navel, I beheld the lotus 

of the maṇipūra facing downwards, with the petals almost fully closed. 

The lotus became upright and bloomed when the sensation reached it. 

Similar was the case with the anāhata, viśuddha and ājña cakras. 

I: What experience preceded Acharyal’s savikalpa-samādhi and what 

constituted its object? 

Acharyal: After I had briefly seen the ājña-cakra in bloom, I 

experienced a bright flash of light like lightning. Next, I saw a 

charming, luminous, tiny blue orb. My attention locked on to it and 

as I could then behold only that orb, its smallness was no more 

apparent. Thereafter, within it, I apprehended the forms of Śiva 

and Pārvatī. The blue orb with the forms of Śiva and Pārvatī constituted 

the object of My savikalpa-samādhi. 

I: Would Acharyal please describe the descent from samādhi? 

Acharyal: Śiva and Pārvatī disappeared and, subsequently, so did the 

blue orb. I then felt as though I was moving downwards together with 

a divine power. Leaving behind the ājña, viśuddha, and anāhata 

cakras one after the other, I came to the maṇipūra-cakra. Without 

sensing any further descent of the power, I gained partial awareness 

of the body; the portion below the level of the navel was, as it were, 

missing. As I became aware of the rest of the body too, I realised 

that I had adopted the jālandhara, uḍḍiyāna and mūla bandhas. I had 

no idea when I had done so, involuntarily. I released the bandhas and 

started to breathe normally. When I opened My eyes, I noticed that My 
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legs were bluish. In moments, they became normal. 

{Acharyal has clarified, “Some hold that the arousal of the kuṇḍalinī 

and its ascent to the svādhiṣṭhāna-cakra are likely to be 

accompanied by a temporary manifestation of intense sexual desire. It 

is also contended that the piercing of the brahma, viṣṇu and rudra 

granthis by the kuṇḍalinī on its way from the mūlādhāra to the 

sahasrāra is accompanied by much pain and even sickness. The 

laudable course is for one to first cultivate intense dispassion and to 

purify the nādīs. Only Sattvik food should be consumed. Further, 

kuṇḍalinī-yoga should be practised under the guidance of an adept 

and not by just referring to books. For one who ensures all this, the 

arousal and ascent of the kuṇḍalinī are definitely not accompanied by 

lust, pain and sickness.”} 

I: When did Acharyal’s next direct experience of the ascent of the 

kuṇḍalinī to the head occur? Was that experience the same as this one? 

Acharyal: It took place the very next day and differed from this in 

some ways. Since a few months after My saṁnyāsa, I used to mentally 

offer worship to the kuṇḍalinī in the various cakras. I continued 

the worship done in one cakra in the next higher cakra after 

conceiving that I reverentially led the kuṇḍalinī there. I performed such 

worship on Tuesdays and Fridays, in the mornings. The day following 

the one on which I had the experience I spoke of was a Tuesday. I began 

My worship as usual in the mūlādhāra-cakra and continued it in the 

svādhiṣṭhāna-cakra. When I imagined that the kuṇḍalinī ascended to 

the maṇipūra-cakra, My breathing spontaneously stopped and I 

automatically adopted the jālandhara, uḍḍiyāna and mūla bandhas. 

I then experienced an upward movement of the kuṇḍalinī. 

Simultaneously, I felt that the elements pṛthvī (earth), āpas (water) and 

agni (fire) had become sequentially absorbed into the kuṇḍalinī 

together with the divinities of the mūlādhāra, svādhiṣṭhāna and 

maṇipūra cakras. I also felt a great infusion of power into Me. In 

a serpentine manner, the kuṇḍalinī-śakti soon reached the anāhata-

cakra. The element vāyu (air) and the devatās of the anāhata appeared 

to become absorbed into the kuṇḍalinī. 

From the anāhata-cakra to the viśuddha-cakra, the ascent of the 
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kuṇḍalinī was not serpentine but instantaneous. I felt that the element 

ākāśa (space) and the devatās of the viśuddha-cakra became merged 

into the kuṇḍalinī. The next moment, the śakti was at the ājña-cakra. 

I got the feeling that all the organs became absorbed into the 

kuṇḍalinī there. Then, I had a vision of Śiva as Dakṣiṇamūrti. 

The upward movement of the kuṇḍalinī from the ājña-cakra to the 

sahasrāra was not instantaneous but was swift. I obtained just a 

fleeting, indistinct, view of some centres in between and felt that 

the mind and intellect were absorbed by the kuṇḍalinī en route. At the 

pericarp of the sahasrāra, I had the vision of a nectar-shedding, moon-

like region. This contained a triangular zone, lustrous like lightning, 

with a minute, apparently empty, space within. I then 

spontaneously went into samādhi. The object of My focus was God as 

inhabiting the tiny space. 

As I emerged from samādhi, I felt Myself descending rapidly with the 

kuṇḍalinī. At the ājña, viśuddha and anāhata cakras, what had merged 

into the kuṇḍalinī during the kuṇḍalinī’s ascent through these cakras 

reappeared. When the anāhata-cakra was reached, I gained mild 

awareness of the body. I noticed that My tongue was folded backwards 

and felt the descent of a few cool drops of a uniquely tasty fluid 

into the back of My throat. Finally, I opened My eyes. 

I: On Acharyal’s doing so, what was the condition of Acharyal’s body 

below the level of the anāhata-cakra? 

Acharyal: It was normal. Unlike on the previous occasion, My 

legs were not bluish for a while. Also, this time, I straightaway regained 

awareness of the full body and not merely of its upper half. 

I: Did Acharyal recognise the fluid descending into the back of the 

throat to be nectar from the sahasrāra? 

Acharyal: Yes, and without any delay. I remember telling you 

some years ago about the series of seven extraordinary dreams in which 

the Lord taught haṭha-yoga to Me. During Śiva’s demonstration of the 

khecarī-mudrā, I had experienced the descent of a fluid into the back 

of My mouth and understood that this removes hunger, thirst and 

dullness. You would remember My having told you about this. The 
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taste that I experienced became imprinted in My mind. The taste of 

the fluid that I noticed on becoming mildly aware of the body was 

the same as that taste. The invigorating effect too tallied with what I 

had experienced in the dream; this one lasted for two days. 

In the dream in which Śāradāmbā taught Me about the arousal and 

ascent of the kuṇḍalinī, I saw the moon-like region at the pericarp 

of the sahasrāra shedding nectar. What I beheld in that dream matched 

what I apprehended in My meditation. So, I had no difficulty in 

identifying the fluid as one stemming from the sahasrāra. An 

experience that I had three days later supported My conclusion. 

That morning, as I was about to visualise and focus on a divine 

form in My heart, My tongue folded backwards. Then, for a moment, I 

saw the form of Ambā as seated in the sahasrāra and pouring down 

nectar. I decided to meditate on Her in this very fashion. So, I 

conceived of Her as I had glimpsed Her and focused on Her. I was 

soon in savikalpa-samādhi. When I regained awareness of the body, I 

felt a few drops of fluid descending into the back of My throat. The 

taste, coolness and invigorating effect were the same as on the previous 

occasion. 

{The Lalitā-sahasranāma of the Brahmāṇḍa-purāṇa speaks as follows 

of the Mother being present in the sahasrāra and raining nectar. 

sahasrārāmbujārūḍhā sudhā-sārābhivarṣiṇī ॥1  (II.39 cd) 

She who has ascended the sahasrāra lotus; She who rains torrents of 

nectar. 

In a benedictory address to a mammoth gathering on December 21, 

1982 at Paramahamsi-Ganga-Ashram in the state of Madhya Pradesh, 

Acharyal spoke of how people can achieve their various cherished 

ends by suitably concentrating on the Mother. Concerning the desire 

of people to have a long life, He cited the following authoritative 

verse: 

śīrṣāmbhoruhamadhye śītala-pīyūṣavarṣiṇīṁ bhavatīm । 
anudinam-anucintayatām-āyuṣyaṁ bhavati puṣkalam-avanyām ॥2 

(Āryā-dviśatī 211) 
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The life-span on earth of those who contemplate every day on You 

(Mother) as present within the lotus of the head and raining cool nectar 

becomes great. 

Acharyal then said, “The scripture and even our experience reveal 

that there is a lotus in the head; just as there is nectar in a common lotus, 

there is nectar in this (sahasrāra) lotus too. Its nectar is savoured in 

lambikā-yoga. Lambikā-yoga involves making one’s tongue very 

thin and long, inserting it into the passage at the back of the mouth and 

taking it upwards to the head. When one remains with the tongue 

thrust up to the head, one tastes the nectar that flows there. Long life is 

acquired by those given to drinking nectar thus. This is a means taught 

in the Yoga-Śāstra.” 

Acharyal went on to explain, in the light of the cited verse, a course 

that can be adopted by a devotee of the Mother who is unfamiliar with 

lambikā-yoga but who seeks to transcend phenomenal existence or to 

have a long life. He said, “The Mother is meditated upon in the six 

cakras (mūlādhāra, svādhiṣṭhāna, maṇipūra, anāhata, viśuddha 

and ājña) and in the sahasrāra. The sahasrāra is the topmost of these 

centres.  

śīrṣāmbhoruhamadhye3  
Within the lotus of the head.  

Mother, You are seated there. With both Your hands, You are 

pouring down nectar. That is descending to and filling My stomach.  
śītalapīyūṣavarṣiṇīṁ bhavatīm ।4  
You who rain cool nectar.  

The nectar is cool. You are indeed raining the ambrosia of the gods. 

I contemplate on You in this fashion.” 

Having presented the meditation specified in the first half of the 

verse from a practitioner’s perspective, Acharyal did so in the form of 

a teaching. He said, “Close the eyes. Think of the sahasrāra lotus. 

Then, conceive of the Mother as seated there and pouring down nectar. 

Feel that the nectar is descending and filling the stomach. 

“What is a fruit of contemplating thus? 
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anudinam-anucintayatām-āyuṣyaṁ bhavati puṣkalam-avanyām ॥5 

The life-span of those who meditate thus every day becomes great. 

“You can attain long life.” 

Shortly after delivering the half-an-hour-long benedictory 

discourse, Acharyal told me in private, “When I cited the 

‘śīrṣāmbhoruhamadhye...’ verse, I was reminded of the related 

experience that I had as a boy. That was one reason for My mentioning 

that the scripture as also experience reveal the presence of the 

sahasrāra lotus and the nectar there.”} 

(Acharyal:) As I engaged in My morning āhnika after the samādhi, 

it seemed to Me that something was beginning to ooze from the 

crown of My head. This caused Me no discomfort. I pushed back 

My upper garment from over My head and felt the spot concerned. 

I determined that a fluid was indeed slowly emerging from there. It 

looked like pure water and flowed down the side of My head. In 

about a minute, the oozing stopped. About a spoonful of liquid had 

come out by then. 

On the preceding few days, Acharyal had been somewhat withdrawn. 

However, that day, when I had His darśana after My āhnika, He gave 

Me an opportunity to briefly report My experiences. He confirmed 

that what I had felt at the back of the throat was nectar from the 

sahasrāra. He then revealed to Me that, at times, He had 

spontaneously experienced the descent of this nectar and that in His 

case its effect had lasted for one to three days. 

He further said, “Some water oozed from the crown of My head 

either before or after the descent of nectar. The descent of nectar and 

the oozing of water are not related as cause and effect. The water 

can be perceived and accessed by others. However, though the descent, 

taste, coolness and invigorating effect of the nectar can be clearly 

experienced by one, it is impossible for another to perceive or 

collect it. No examination of the interior of the head, throat or stomach 

will show up the presence of any nectar.” 

{Acharyal had graced me with clarifications about lambikā-yoga, 

the descent of nectar and the oozing of water some years earlier. At that 
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time, while He stated that Paramacharyal had direct experience of 

nectar, He did not mention that He too had a similar experience. In 

September 1979, during Navaratri, Acharyal sent for me one morning 

at 6.30; I normally had His āhnika-darśana after 8 o’clock. He, 

who was about to commence a japa, told me, “I have a feeling that 

water will ooze from My head in a few minutes. I thought that you 

would like to see it.” I completed my namaskāras and waited. 

Acharyal pushed back His upper garment from His head. Less than 

a minute thereafter, I saw a drop of liquid make its appearance at the 

crown of His head. The rest of Acharyal’s head was dry. The 

weather was cool and Acharyal was not sweating. Slowly, some more 

liquid oozed out at that very spot. Acharyal bent forward and neatly 

collected the entire quantity in His uddharaṇi (spoon for taking up 

water). I saw that the amount collected was about 10 ml. It was 

colourless.  

Acceding to my request, He poured the liquid into my cupped right 

palm. I noted that it was odourless and seemed to be water. Regarding 

the fluid as sacrosanct, I wanted to drink it after leaving. However, 

Acharyal said, “Throw it away and wash your hands. It has come out 

like sweat. Being impure, it is unfit to be drunk.” He did not mention 

nectar on this occasion.} 

 





 

11. From Divine Forms to the Formless Reality 

[The following conversation took place at Sringeri in August 1989. Of 

His own accord, Acharyal told me,”Over the years, either on My 

own or in response to your questions, I have given you the details of 

My spiritual life. If there is anything else about it that you would like 

to know, ask Me without any hesitation. I do not want to keep any aspect 

of it a secret from you.” Acharyal shed His human form the following 

month.] 

I: In 1935, Acharyal was enjoying dhyāna and samādhi on several 

forms of Īśvara. Yet, Acharyal suddenly switched from meditation on 

forms to that on the Formless and quickly attained nirvikalpa-

samādhi. Was there anything special that prompted Acharyal to make 

the change?  

Acharyal: Yes. I have not given even a hint about this to anybody so 

far. Now, I shall tell you everything. This shall be the first and the last 

time that I shall be doing so. So long as I am alive, nothing of this 

should be mentioned by you to anybody. 

It was a śukla-dasamī. That day, I felt like spending some more 

time than usual in meditation on the hill. As I was preparing to set out 

for My meditation spot so as to begin My meditation about one and 

a half hours before sunset, I was informed that Acharyal had 

summoned Me. I promptly went to Acharyal. He was seated alone. I 

prostrated before Him. He gestured to Me to sit down. On My doing 

so, He asked, “Were You about to leave for meditation?” I answered 

in the affirmative. He smiled. Then, for a minute, He said nothing but 

looked fixedly at My face. Smiling again, He said, “I am glad. You 

can start.” I prostrated. As I did so, He leaned forward and placed both 

His hands on My head.  He then uttered the mantra,  

“oṁ namaḥ śivāya ।1  

(Obeisance to Śiva)”  

somewhat loudly, three times while His hands were still on My head. 

This was unusual. As I got up, I strongly felt, “Today, I must meditate 

on Śiva.” 
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I went to My room, picked up My āsana-vastra (cloth spread on seat) 

and started for the hill. My attendant followed. I was only a short 

distance away from Sacchidananda Vilas when I heard Acharyal’s 

clap. It sounded as if it was coming from outside the building. I turned 

around and noticed that Acharyal was standing in front of 

Sacchidananda Vilas and looking in My direction. I was about to 

run towards Him when He gestured that I should proceed as I was doing 

before. He, however, beckoned to My attendant. I walked rapidly - 

in those days My walk was almost like a run - and soon reached the 

base of the hill. I turned to see if the attendant was trying to catch up 

with Me but he was nowhere around.  

The idea of meditating in complete solitude appealed to Me. I 

quickly climbed the hill. There, as usual, I sat down, facing west. The 

Malahānikareśvara temple was directly in the line of My sight. The sky 

was clear, without even the trace of a cloud. Both the sun and the moon 

were clearly visible. The whole scene was very pretty. Charmed by 

it, I chanted the “bhūrambhāṁsi..” verse of the Dakṣiṇāmūrti-stotra. 

{The verse concerned is: 

bhūrambhāṁsyanalo'nilo'mbaramaharnātho himāṁśuḥ pumā-  
nityābhāti carācarātmakam-idaṁ yasyaiva mūrtyaṣṭakam । 
nānyatkiñcana vidyate vimṛśatāṁ yasmāt parasmādvibho- 
stasmai śrīgurumūrtaye nama idaṁ śrī-dakṣiṇāmūrtaye ॥2  (9) 

Obeisance to Him whose eight-fold form is all this moving and 

unmoving universe, appearing as earth, water, fire, air, space, the sun, 

the moon and the soul; beyond whom, Supreme and All-pervading, 

nothing else exists for the discerning; to Him who is incarnate in the 

glorious form of the Guru; to that resplendent Dakṣiṇāmūrti (Śiva.)} 

(Acharyal:) Having adopted the siddhāsana, I mentally offered My 

namaskāras to Acharyal and Śiva before commencing My meditation. 

I directed My gaze to the space between My eyebrows. Keeping 

My eyes fixed, I mentally chanted “oṁ namaḥ śivāya” That day, I did 

not chant just the Praṇava. As usual, I felt a strong tingling sensation 

between My eyebrows. I soon began to behold an attractive and 

soothing moon-like disc of light within Me in that region. Such a 

disc had made its appearance only on a few earlier occasions. What 
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manifested often was a blue hue; much less frequently, a green hue used 

to manifest. With the mind having become very calm and attentive, I 

imagined my heart-lotus in full bloom. In it, I visualised, in 

accordance with the “śāntaṁ padmāsanasthaṁ” dhyāna-ślokā, Śiva 

in association with Pārvatī and possessed of five heads and ten arms. 

{The complete verse is: 

śāntaṁ padmāsanasthaṁ śaśadharamakuṭaṁ pañcavaktraṁ 
trinetraṁ 
śūlaṁ vajraṁ ca khaḍgaṁ paraśumabhayadaṁ dakṣabhāge 
vahantam । 
nāgaṁ pāśaṁ ca ghaṇṭāṁ pralayahutavahaṁ sāṅkuśaṁ 
vāmabhāge 
nānālaṅkārayuktaṁ sphaṭikamaṇinibhaṁ pārvatīśaṁ namāmi ॥3 

I salute the Lord of Pārvatī who is tranquil, seated in padmāsana, 

has the moon in His crest, has five faces (four in the four directions and 

one upward-turned), has three eyes (per face), bears a trident, 

thunderbolt, sword, axe and the symbol of granting freedom from 

fear (open upraised palm) in the (five hands on the) right side and bears 

a snake, noose, bell, the fire of cosmic dissolution and a goad in 

the (five hands on the) left side, is variously adorned and resembles (in 

complexion) a crystal gem.} 

(Acharyal:) As I focused on the form, My awareness of the 

surroundings and the body vanished. Soon, My mental chanting of the 

Pañcakṣarī-mantra (oṁ namaḥ śivāya) came to a stop and My 

mind thoroughly locked on to the divine form in the heart. Suddenly, 

the form became extraordinarily vivid. No effort to concentrate was 

needed any more. I could then literally experience the immediate 

presence of Śiva. The affection and smile that I beheld in the Lord’s 

īśāna-mukha (upward face) in particular still enthral Me. I was 

overwhelmed with joy. 

After about one and a half hours, as I discerned later but what then 

seemed to Me to be just a moment, I became lightly aware of the body. 

I opened My eyes. I could see the sun close to the horizon and feel 

a gentle breeze. I could, at the same time, clearly apprehend the Lord 

associated with Ambā in My heart-lotus. The Lord appeared to be 
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emerging from within and expanding. A deep long sound of Oṁ was 

audible. I then definitely beheld Śiva in front of and facing Me. Oh, 

what a glorious sight that was! 

{At this point, Acharyal fell silent for a while, His face flushed 

with happiness. After over a minute, Acharyal continued but His voice 

dropped to a whisper and showed unmistakable signs of His 

entrancement with delight.} 

(Acharyal:) Tears of joy flowed from My eyes and My hairs stood 

on end. The Lord’s lips moved and I heard His very sweet voice. His 

words were: 

vatsa śvaḥprabhṛtyatra nirākāre pare tattve manaḥ 
samādhatsva । acireṇa brahmasaṁstho bhaviṣyasi ।4 

(O, child, from tomorrow, fix Your mind on the Formless, Supreme 

Reality here. You will soon become established in Brahman.) 

Then Śiva blessed Me by placing His hand on My head. Having 

done so, He disappeared. How compassionate He is to grace in such 

abundance one so insignificant and lacking in devotion as I! 

No sooner had He vanished than there was a drizzle. In a matter of 

seconds, the sun set; simultaneously, the light rain stopped. As I 

have already stated, the sky was quite clear when I sat for meditation. 

Even when the sun set, clouds were not apparent. The sun having been 

quite visible when it rained there, to Me it appeared that the Lord was 

blessing Me with a light bath in the Gaṅgā.  

{In 1975, one evening, when Acharyal was taking a walk in the fields 

of Narasimhavana, it started to drizzle. Acharyal broke into a smile 

and exclaimed, “Gaṅgā-snāna”. He then explained to me that it has 

been said that getting wet in rain that falls when the sun can be seen 

is like bathing in the holy Gaṅgā.} 

(Acharyal:) In a state of ecstasy, I began to pay obeisance to and 

extol Parameśvara through verses that occurred to Me spontaneously. 

My voice kept choking and had any musician been around, he 

would have been appalled at My unmusical singing. (Acharyal laughed 

as He said this.) 
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I: Would Acharyal grace me with those verses? 

Acharyal: I never bothered to put down those verses in writing and 

do not remember them either. Not attaching any importance to them, 

I did not subsequently think of and memorise them. They were, after 

all, just the prattle of an ignorant boy and not the compositions of any 

mahātman or of literary value. All I am in a position now to tell you 

about the verses is that there were ten of them and that they were in 

the bhujanga-prayāta metre. (The bhujanga-prayāta metre 

comprises four pādās of 12 letters each. The letters of every pādā 

occur in the repeating sequence “short syllable, long syllable, long 

syllable”.) 

After uttering the verses, I felt an urge to meditate again. As the 

Lord had directly instructed Me as a Guru, I thought of meditating on 

Him as Dakṣiṇāmūrti, the Teacher. Mentally chanting the Medha-

Dakṣiṇāmūrti-mantra, I visualised Him, in My heart-lotus, with four 

hands bearing a rosary, a vessel of nectar, a book and the symbol of 

knowledge.  

{The Medha-Dakṣiṇāmūrti-mantra is: 

oṁ namo bhagavate dakṣiṇāmūrtaye mahyaṁ medhāṁ prajñāṁ 
prayaccha svāhā ।5 

The Dakṣiṇāmūrti-upaniṣad gives the following dhyāna-śloka for this: 

sphaṭika-rajatavarṇaṁ mauktikīm-akṣamālā- 
mamṛtakalaśa-vidyā-jñānamudrāḥ karābjaiḥ । 
dadhatam-uragakakṣyaṁ candracūḍaṁ trinetraṁ 
vidhṛta-vividhabhūṣaṁ dakṣiṇāmūrtim-īḍe ॥6  (3) 

I adore Dakṣiṇāmūrti who is of crystal and silver complexion, holds in 

His lotus-like hands a rosary of pearls, a vessel of nectar, a book and 

the symbol of knowledge (characterised by the tips of the thumb and 

index fingers touching and the other three fingers held straight), has 

a serpent for His girdle, has the moon in His crest, is three-eyed 

and has donned various ornaments. 

Kakṣaṁ appears in place of kakṣyaṁ in the third pāda of the same 

śloka as given in verse 31 of chapter 19 of the Śāradā-tilaka, an 
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authoritative Tāntric treatise. The meaning of the verse does not 

change because of this.} 

I: Did Acharyal commence the meditation on Dakṣiṇāmūrti by first 

directing the eyes to between the eyebrows? 

Acharyal: No. I directly visualised His form in My heart-lotus. 

Awareness of the surroundings and the body ceased. Subsequently, the 

mental chanting of the mantra automatically came to a stop and 

My focus was just on the form. There were no distracting thoughts of 

any kind. The meditation was deep, with the form quite clear. When I 

regained consciousness of the body and opened My eyes, I found no 

trace of sunlight. The place was, however, illumined by the light of the 

moon. Stars were visible. 

It was only a few moments later that I realised that there was something 

on My neck. A big cobra had loosely coiled itself around My neck. Its 

upraised hood was near My right shoulder, facing away from Me. I 

had meditated on Bhujaṅga-bhūṣana (an epithet of Śiva meaning, “He 

who has a snake for an ornament”) and now a snake was on My body 

as an ornament. Taking this as a sign of the Lord’s grace, I felt very 

happy. I stroked the cobra gently. It seemed to like this and rested its 

head against My right cheek. After some time - maybe five minutes 

- the snake slowly uncoiled itself and went away. I got up and walked 

down the hill, seeing My way in the light of the moon. 

At the base of the hill, I found My attendant waiting with a lamp. This 

was unprecedented, for, on earlier occasions, I was followed up the 

hill without any lamp by the attendant on duty. On My way back, in 

response to My question, he said that after calling him, Acharyal had 

instructed him to wait for Me, with a lamp in hand, at the base of 

the hill, after two and a half hours. He had been waiting only for some 

minutes when I descended. It was obvious to Me that Acharyal had 

accurately foreseen the time I would be spending on the hill. I also 

discerned that My second session of meditation, which was totally 

unplanned, must have lasted for almost an hour. 

I desired to report the events to Acharyal but since the normal time for 

My having His darśana would only be the next day after My morning 

āhnika, I returned to My room. However, in a few moments, I 
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received the message that Acharyal was calling Me. I learnt that 

Acharyal was engaged in His evening āhnika. I went to His presence 

and prostrated. After that, I stood silently. He was midway through the 

performance of a japa. On completing it, He looked at Me with a smile 

and said, “Today, You have received the very special grace and 

instruction of Parameśvara. Finally, for a while, You were a bhujaṅga-

bhūṣaṇa. Is it not?” I answered in the affirmative and added that all 

this was the consequence of Acharyal’s blessing bestowed before I 

had left.  

As Acharyal had just unmistakably revealed that He was quite aware 

of what had transpired at the hill, it would have been unwarranted 

for Me to give any details. Acharyal said, “It is getting late for Your 

evening bath. You can go for it now and proceed with Your āhnika.” 

I prostrated and went straight for My bath. 

That night, I had a dream in which I beheld Śiva dancing 

magnificently as Natarāja, with Ambā looking on. After some time, this 

scene was replaced by one in which Śiva appeared in conjunction with 

Ambā as Ardhanārīśwara. In the dream itself, I venerated Śiva-Śaktī by 

chanting Bhagavatpāda's Ardhanārīśvara-stotra. Thereafter, the scene 

changed and I lay prostrate before the Lord as Dakṣiṇamūrti seated at 

the base of a big fig tree. I found Myself merging into the Lord. With 

My becoming one with the Lord, the dream ended and I woke up. The 

time was 4.30 in the morning. In the evening of that ekādaśī, I 

commenced My meditation on the Formless in accordance with the 

command that I had received from the Lord. 

 

 



 

 

 



 

12. Intense Reflection and Focus on Brahman 

[During His camp at Mysore in the last week of October 1981, 

Acharyal told me, “Some months ago, I told you all that I could recall 

about My attainment of samādhi on the saguṇa (with- qualities) aspect 

of the Supreme. With that, as far as I know, I have completed revealing 

to you practically everything about My ādhyātmika-sādhanā (spiritual 

practices to attain the Truth), except for the details of its final phase. I 

had not thought of those events of My boyhood for so many years. I 

feel that God wanted Me to recall them and used you as an instrument 

to induce Me to do so. 

“I know how very much you have enjoyed receiving such information 

from Me on every occasion. I shall, on My own, tell you about the final 

phase too. Before that, for the fun of it and to clarify My recollection, 

I would like to duplicate what I did then. After hearing the details 

from Me, you too do so and report to Me.” 

In January 1982, while at Chennai (then Madras), Acharyal detailed 

much of the final phase of His divine drama of ādhyātmika-sādhanā. 

As He had a very tight schedule, He did so in short private sessions. 

The dialogues relating to the sādhanā up to the final three days have 

been merged and given in the sequel.] 

Acharyal: One evening, I went to the hill, about an hour before sunset. 

Till then, I had been meditating there on the Supreme as possessed 

of a form, such as that of Śiva, Viṣṇu or Ambā. That evening, however, 

I intended to focus My mind on the Supreme without superimposed 

forms and activities. I sat down in the siddhāsana, facing west. Then, 

with the words of the scripture as basis and reasoning as an aid, I 

readied Myself to meditate on the Supreme. 

brahmavidāpnoti param1  (Taittirīya-upaniṣad II.1.1) 
(He who knows Brahman attains the highest.) 

ānandaṁ brahmaṇo vidvān । na bibheti kutaścaneti ।2  
 (ibid. II.9.1) 

(On realising the bliss of Brahman, the enlightened man is not afraid 

of anything.) 
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yadā hyevaiṣa etasminnudaramantaraṁ kurute । 
atha tasya bhayaṁ bhavati ।3  (ibid. II.8.1) 

(For, when this (ignorant) man perceives even the slightest variety in 

Brahman, then (because of that perception of difference) fear arises 

in him.) 

I recalled these passages and reflected on the following lines. From 

these scriptural declarations, it follows that on realising Brahman, I 

will attain unity with Brahman, the highest. On the other hand, as long 

as I do not realise Brahman and I perceive duality, bondage will 

not cease. Knowledge does not actually make or modify an object. It 

only removes the ignorance relating to the object. So, even now, I am 

indeed Brahman and the world has no existence apart from It. It is 

only because of ignorance that I seem to be otherwise and perceive 

duality. Else, there is no question of My realisation of Brahman 

leading to My becoming Brahman and to the cessation of diversity 

as declared by the scripture. 

This body, made up of skin, blood, flesh, bones and the like, is 

dependent on food and is inert. It is perceivable like an external object, 

such as a stone. What is inert and perceivable is different from that 

which is conscious and perceives it. I am conscious and perceive the 

body; as for My consciousness, that is self-evident. So, I am not the 

body. Likewise, I am not the prāṇas. The organs are, in themselves, 

inert and are merely the instruments of perception and activity. As 

such, the possibility of My being the organs does not arise. 

The mind is changeful and comprises thoughts and emotions that arise 

and disappear. I am aware of the thoughts and emotions. How can I be 

the mind, for it is but an object of consciousness, as is a stone? It cannot 

be that a second thought, and not consciousness other than the 

mind, is necessary or sufficient to reveal a thought. This is because 

another thought would be needed to reveal the thought that reveals 

the first one; yet another thought would be needed to reveal that 

thought and so on. There would be the fallacy of infinite regress. 

Sāttvik food conduces to mental purity and calmness, while rājasik and 

tāmasik food affect the mind adversely. It is well known that the 

thinking of a person heavily under the influence of liquor is impaired. 
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Affected by what is ingested, the mind is a material entity, 

notwithstanding its subtlety. Though it appears to be conscious, the 

mind, which is material, is inert. I who am patently not inert cannot be 

the inert mind. 

The agent denoted by ‘I’ in notions such as, “I see this,” “I feel dull” 

and “I do this” manifests in the states of waking and dream but 

disappears with the onset of deep sleep. One would not be in deep 

sleep at all if one were to have any notion at that time like, “I am fast 

asleep.” I, however, do exist not only in the states of waking and dream 

but also in deep sleep. This is confirmed by the ready recognition 

on awakening, “During deep sleep, I slept happily. I did not know 

anything at that time.” As the agent disappears during deep sleep 

but I persist therein, I cannot be this agent marked by the I-thought.  

Agency involves change and pertains to the intellect. Though 

reflecting the light of the sun and appearing bright, a mirror is 

intrinsically not a source of light. Likewise, though appearing to be 

intrinsically conscious, the intellect, being a material entity like the 

organs, is inert. I am the witness of even the intellect and, so, distinct 

from it. 

mahābhūtānyahaṅkāro buddhiravyaktameva ca । 
indriyāṇi daśaikaṁ ca pañca cendriyagocarāḥ ॥4  
 (Bhagavad-gītā  XIII.5) 

icchā dveṣaḥ sukhaṁ duḥkhaṁ saṅghātaścetanā dhṛtiḥ । 
etatkṣetraṁ samāsena savikāramudāhṛtam ॥5  (ibid. XIII.6) 

(The great elements (space, air, fire, water and earth), egoism, 

intellect, the Unmanifest itself; the ten organs and the mind; the 

five objects of the senses (sound, touch, form, taste and smell); desire, 

aversion, happiness, sorrow, the aggregate (of the body and organs), 

sentience and fortitude – this is a brief account of the field, together 

with its modifications.) 

From these words of the Lord, it is clear that the body, senses, mind 

and intellect are all inert objects of knowledge. Characterised by 

consciousness and being the one who illumines them, I am surely 

distinct from them. 
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The states of waking, dream and deep sleep are neither natural to Me 

nor absolutely real. This is because while I persist unchanged in all 

these three states, the state of waking is absent during the states of 

dream and deep sleep; the dream state is absent during the states of 

waking and deep sleep; and deep sleep is absent during waking and 

dream. What appears and disappears like a mirage cannot be 

absolutely real. Being subject to annulment, the states of waking, 

dream and deep sleep are false. I am unstained by them like the desert 

by mirages. 

Various objects are illumined by the sun, which is distinct from them 

and is one. Likewise, the objects encountered in the waking state are 

diverse and undergo changes but the consciousness that illumines 

them is distinct from them and is one. As in the waking state, the 

changeful, diverse objects seen in the dream state are revealed by 

consciousness that is constant and one. In deep sleep, consciousness 

reveals ignorance. There is no ground to presume either that there is 

any difference in the consciousness that shines in the three states or 

that it is subject to any change. Certainly, the objects revealed cannot 

establish any change in what reveals them. Further, consciousness 

cannot witness any change in itself. This unchanging consciousness 

cannot be other than Myself. On the authority of the Śruti, I am the 

Supreme Brahman. 

About Brahman, the Śruti says: 

satyaṁ jñānam-anantaṁ brahma ।6  (Taittirīya-upaniṣad II.1.1) 

(Brahman is truth, knowledge and infinite.) 

Only that which never gets annulled at any time, past, present or future, 

is sat or satya. What is subject to change cannot be defined as 

being satya. Brahman, thus, ever was, is and will be changeless. It is 

absolute Existence. Brahman is said here to be jñāna, knowledge, 

rather than to be jñātṛ, a perceiver. It is thus of the very nature of 

consciousness. What is delimited by time, space or objects is not 

unconditionally ananta, infinite. As the Śruti declares that Brahman is 

ananta, It cannot be conditioned by time, space or objects. Thus, there 

is no time when It is absent, there is no place at all where Brahman is 

not present and there is no object whatsoever that exists apart from 
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Brahman. 

That everything is rooted in Brahman is clear from the words: 

tasmādvā etasmādātmana ākāśaḥ saṁbhūtaḥ । ākāśādvāyuḥ । 
vāyoragniḥ । agnerāpaḥ । adbhyaḥ pṛthivī ।7  (ibid. II.1.1) 

(From that Brahman indeed, which is this Ātman, was produced 

space. From space emerged air. From air was born fire. From fire 

was created water. From water sprang up earth.) 

yato vā imāni bhūtāni jāyante । yena jātāni jīvanti । 
yatprayantyabhisaṁviśanti । tadvijijñāsasva । tadbrahmeti ।8 
 (ibid. III.1.1) 

(Seek to know well that from which all these beings take birth, that 

by which they live after being born and to which they go and into 

which they merge. That is Brahman.) 

As Brahman is changeless, there is no question of It actually becoming 

transformed into the element space or of It actually producing space 

like a potter making a pot. Space and the other elements ought, 

therefore, to be appearances in Brahman, like a mirage in the desert. 

They have no existence apart from Brahman.  

sa yaścāyaṁ puruṣe । yaścāsāvāditye । sa ekaḥ ।9  (ibid. II.8.5) 

(He that is here in the human person and He that is there in the sun 

are one.) 

Sarvabhūtastha-mātmānaṁ sarvabhūtāni cātmani । 
īkṣate yogayuktātmā sarvatra samadarśanaḥ ॥10 
 (Bhagavad-gītā  VI.29) 

yo māṁ paśyati sarvatra sarvaṁ ca mayi paśyati । 
tasyāhaṁ na praṇaśyāmi sa ca me na praṇaśyati ॥11  (ibid. VI.30) 

(He whose mind is absorbed in yoga and who has the vision of 

sameness everywhere sees the Ātman as abiding in all beings and all 

beings as abiding in the Ātman. He who sees Me in everything and 

sees all things in Me – I do not go out of his vision and he also is not 

lost to My vision.) 

Accordingly, Brahman, which is absolute existence, pure 

consciousness and infinite, shines as the self of every being. Though 
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appearing as the world, It is non-dual and unaffected in any way. As 

taught by the scripture, I am indeed the Supreme Brahman, the Ātman 

of all. I never was, am or will be otherwise. By the grace of Acharyal 

and God, My reflection that day resulted in great clarity of 

understanding, freedom from doubts and conviction regarding this. 

ahameva paraṁ brahma vāsudevākhyam-avyayam ।12 
 (Brahmānucintana 1ab) 

(I am indeed the Supreme Brahman, the One free from decay and 

known as Vāsudeva (He who resides in and shines in all).)  

These words that accurately portrayed the conclusion I had arrived at 

came to My mind. I felt ready to deeply focus on the Supreme. 

{The term Vāsudeva has been used in the scripture with reference to 

the Supreme as has been done in the verse of Bhagavatpāda recalled 

spontaneously by Acharyal. The Lord says in the Bhagavad-gītā: 

bahūnāṁ janmanāmante jñānavānmāṁ prapadyate । 
vāsudevaḥ sarvamiti sa mahātmā sudurlabhaḥ॥13  (VII.19) 

At the end of many births the man of knowledge attains Me, (realising) 

that Vāsudeva is all. Such a great one is very rare. 

In the introduction of His Gītā-bhāṣya, Bhagavatpāda writes: 

paramārthatattvaṁ ca vāsudevākhyaṁ 
parabrahmābhidheyabhūtaṁ 
viśeṣato'bhivyañjayat gītāśāstram ।14 

The Gītā scripture specially expounds the subject that is the absolute 

Reality, the Supreme Brahman known as Vāsudeva..   

In the Mokṣadharma of the Mahābhārata, there occur the following 

words of the Lord: 

chādayāmi jagadviśvaṁ bhūtyā sūrya ivāṁśubhiḥ । 
sarvabhūtādhivāsaśca vāsudevastataḥ smṛtaḥ॥15  (XII.328.36) 

Like the sun with its rays, I cover the entire universe with My glory. 

Also, I reside in all beings. Hence, I am known as Vāsudeva. 

In the Viṣṇu-purāṇa, it is said: 

sarvāṇi tatra bhūtāni vasanti paramātmani । 
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bhūteṣu ca sarvātmā vāsudevastataḥ smṛtaḥ ॥16  (VI.8.80) 

All beings abide in the Supreme Ātman and He, the Ātman of all, 

abides in all beings. Therefore, He is called Vāsudeva.} 

I: Had Paramacharyal expounded the Taittirīya-upaniṣad and 

Bhagavatpāda’s bhāṣya on it to Acharyal before this? 

Acharyal: No. I, however, knew the Taittirīya-upaniṣad by rote, 

having learnt it along with the Rudram, Camakam, Sūktas and the 

Mahānārāyaṇa-upaniṣad. Acharyal took classes for Me on the 

Upaniṣad, Gītā and Brahmasūtra bhāṣyas only years later. 

I: Why, then, did Acharyal base the reflection on the mantras of the 

Taittirīya-upaniṣad? 

Acharyal: I just felt impelled and guided to do so. Though I was 

conversant with Sanskrit, it was primarily because of divine grace that 

at that time I correctly understood the import and implications of the 

teachings of the Upaniṣad. Only when Acharyal taught Me the 

Taittirīya-upaniṣad-bhāṣya, I fully recognised that My understanding 

of the passages had been in strict accordance with the bhāṣya. 

I: How long did the reflection preceding the meditation last? 

Acharyal: Perhaps for about 45 minutes. During that time, though I 

did specifically keep My eyes closed, I hardly noticed the 

surroundings. I had come to the hill about an hour before sunset. 

Before starting My meditation, I looked towards the 

Malahānikareśvara temple and the sun. It seemed that the sun would 

set in about 15 minutes. 

I initiated My meditation as usual by gazing at the space between the 

brows and chanting the Prāṇava. I apprehended a blue hue, just as I 

often did. At this point, instead of conceiving any divine form, I 

mentally uttered once the words: 

ahameva paraṁ brahma vāsudevākhyamavyayam ।17 
 (Brahmānucintana 1ab) 

(I am indeed the Supreme Brahman, the One free from decay and 

known as Vāsudeva (He who resides in and shines in all).) 

Then, without repeatedly chanting the words like a mantra, I strongly 
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held on to the idea conveyed. Immediately, I felt Myself expanding 

and becoming pervasive like space. A great wave of joy arose and 

submerged Me. After what seemed a trice, I gained mild awareness 

of the body; actually, about 30 to 45 minutes had passed. 

I: What effect did the sense of becoming pervasive have on Acharyal’s 

contemplating as specified in the Brahmānucintana verse? 

Acharyal: By countering the notion of My being limited by the body 

and the like, it greatly intensified My contemplation. While feeling 

omnipresent like space, I did not have any apprehension of either 

darkness or light. Such was the intensity of the focus that ensued 

that I remained, as it were, as just objectless consciousness and bliss. 

I: Would Acharyal classify the state attained as samādhi? 

Acharyal: No. The state was only that of deep meditation. The need 

for effort to hold on to the idea of being Brahman did not vanish. 

Further, I did continue to have some awareness that I was meditating. 

Though it was not samādhi, the experience did have the effect of 

strengthening the conviction produced by My earlier reflection. 

I mentally repeated the enquiry of the evening twice in the course of 

the next day. That evening, after sitting down at My meditation 

spot on the summit of the hill, I pondered, “Thoughts of objects and 

the ‘I’ thought arise in the mind and highlight objects and the agent 

respectively. Happiness, sorrow and the like too are only mental 

modifications as are the transformations of the mind in the form of 

external objects. The agent and the ‘I’ thought are relatively 

fundamental and not characterised by the great diversity of the 

thoughts of objects. Nonetheless, even agency and the sense of ‘I’ 

pertain to the mind and not to the Ātman. 

“The Ātman is pure consciousness and is ever changeless. Being of 

this kind, the Ātman can neither be the mind nor be affected in any 

way by the mind. Yet, having falsely identified the Ātman with the 

mind, one deems oneself to be an agent and treats as valid notions such 

as, ‘I see this,’ ‘This is mine,’ ‘I am happy’ and ‘I am unhappy.’ 

Decidedly, only right knowledge can annul ignorance and 

misunderstanding. Yesterday, to gain right knowledge, I recalled 
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the words of the scripture and used reasoning to rid Myself of doubts 

and clarify My understanding. Then, I voluntarily thought of My true 

nature as discerned by Me and retained that notion. Fortunately, no 

other thought cropped up and impaired My meditation.” 

At this juncture, it struck Me that like using a thorn to remove a thorn 

that has pierced one’s sole, I could well use even unwanted mental 

activity as a means to direct My attention to the Ātman. I reflected, 

“Per se, the Ātman is objectless, absolute consciousness and is none 

other than Brahman. With respect to the ‘I’ thought as also other 

thoughts, It is their witness. So, instead of giving importance to any 

thought that arises or actively quelling it, I could contemplate on 

the Ātman as being the witness of that thought. The thought would 

then serve as a pointer to the Ātman rather than as a distracter. 

“If I stand back from a thought as a disinterested witness, the thought 

would be deprived of stimulation and should soon die out. Hence, My 

using a thought to turn to the Ātman ought not to have the undesirable 

consequence of making the thought persist. It is not as though the 

meditation would grind to a halt when the mind becomes completely 

still. This is because My aim is not to watch thoughts but to abide as 

the Ātman, which shines on Its own without any dependence on the 

mind.” 

I thought in this fashion for two or three minutes. To try out what I had 

planned, I needed some thought in the mind in the early phase of My 

meditation. However, My mind was simply not given to wandering 

during meditation. I decided that instead of voluntarily generating 

some thought, I would employ My eagerness to meditate without 

delay as the requisite prop. Just as when one eats, one’s desire to have 

a meal becomes quieted, the desire to meditate would automatically 

disappear with My engaging in meditation. So, I would just not be 

faced with the problem of the thought persisting. I reminded Myself 

that I am pure consciousness unlimited by space, time and objects 

and started My meditation. 

I: Did Acharyal skip directing the gaze to the space between the brows 

and allowing a hue to be apprehended there? 

Acharyal: Yes, for I wanted to make immediate use of the desire to 
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meditate that I had willingly entertained at that time. I experienced no 

difficulty in initiating contemplation on the Ātman as the witness of 

this desire. Almost immediately thereafter, the mental activity serving 

as the object vanished. An essentially isolated ‘I’ thought 

remained. I maintained the attitude of being a witness characterised by 

pure, unlimited consciousness. Very soon, even the sense of ‘I’ almost 

completely faded away. The mind was then quite still and no effort 

was needed to keep it so. 

Consciousness shone clearly without any object and without 

limitations. I was overwhelmed by bliss, which was far greater than on 

the previous evening. The awareness of any distinction between the 

bliss and Myself was almost absent. About an hour passed thus but I 

was totally oblivious of the passage of time. I then emerged from 

savikalpa-samādhi and gradually became aware of the body. 

{The Muktika-upaniṣad defines savikalpa/saṁprajñāta samādhi on 

the Ātman-Brahman as: 

Brahmākāra-manovṛtti-pravāho'haṅkṛtiṁ vinā । 
saṁprajñāta-samādhiḥ syāddhyānābhyāsa-prakarṣataḥ ॥18  (53) 

The flow, without egoism, of mental transformations (vṛttis) of the 

form of Brahman constitutes saṁprajñāta-samādhi. It stems from 

excellence in the practice of meditation. 

In the Sarva-vedānta-siddhānta-sāra-saṅgrahaḥ attributed to 

Bhagavatpāda, it is said: 

jñātrādyavilayenaiva jñeye brahmaṇi kevale । 
tadākārākāritayā cittavṛtteravasthitiḥ ॥19  (820) 

sadbhiḥ sa eva vijñeyaḥ samādhiḥ savikalpakaḥ । 
mṛda evāvabhāne'pi mṛnmayadvipabhānavat ॥20  (821) 
sanmātravastubhāne'pi tripuṭī bhāti sanmayī । 
samādhirata evāyaṁ savikalpa itīryate ॥21  (822) 
The continuance of the transformation of the mind in the form of 

Brahman, the Absolute, without the dissolution of the distinction of the 

one who knows, the act of knowing and the known is indeed known by 

the wise as savikalpa-samādhi. Because, though Brahman of the 

nature of absolute existence manifests, the awareness of the distinction 
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of the one who knows, knowing and the known is present, this samādhi 

is termed savikalpa.} 

(Acharyal:) When I opened My eyes, I noticed that it was about half 

an hour before sunset. After remaining mentally quiet for a few 

minutes, I thought, “I am now in a position to take advantage of the 

presence of some thought or feeling at the start of meditation to focus 

on the Ātman and attain samādhi. There is, however, no necessity for 

Me to rely upon what is basically a source of distraction. Instead, I 

could commence My meditation by directly generating and 

intensifying the notion that I am not the body and the like but am 

Brahman, which is of the nature of absolute existence, consciousness 

and bliss. This is what I did yesterday. Further, the pertinent notion is 

indeed in keeping with the teaching of the scripture and My 

conviction.” 

I decided to implement the procedure right then. So, I repeated what I 

had done on the previous evening, inclusive of employing the words: 

ahameva paraṁ brahma vāsudevākhyam-avyayam ।22 

 (Brahmānucintana 1ab) 
(I am indeed the Supreme Brahman, the One free from decay and 

known as Vāsudeva (He who resides in and shines in all).) 

This time, I promptly attained savikalpa-samādhi. The experience was 

essentially the same as that of the preceding savikalpa- samādhi. This 

one also lasted about an hour. After getting up, I returned to 

Narasimhavana. 

{Here, Acharyal told me, “Try imitating, as closely as possible, what 

I had done. This will enable you to have a better idea of My 

experience than you have now based on My account. Report to Me 

tomorrow. Take care to see that you limit the intensity of your 

focus to stop at the level of savikalpa-samādhi. Else, you will pass on 

into nirvikalpa-samādhi.” By His grace, I had no difficulty at all in 

carrying out His command.}   

(Acharyal:) The next morning, on apprehending a green hue, instead 

of conceiving a divine form as had been My practice, I directed My 

attention to the Ātman as being the witness of this hue. The hue soon 
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faded away. Next, the sense of ‘I’ well-nigh vanished and savikalpa-

samādhi ensued. At the end of the session, I recognised that I could 

comfortably use the hue rather than a voluntarily stimulated 

thought or feeling to initiate contemplation on the Ātman as a witness 

and attain samādhi.  

That afternoon, I reflected on the Truth by deeply considering the 

passages of the Pañcīkaraṇa. Perhaps that is why the words that came 

to My mind that evening, on the summit of the hill, after the 

manifestation of the hue, were: 

nityaśuddhabuddhamuktasatyasvabhāvaṁ 
paramānandādvayaṁ 

pratyagbhūtacaitanyaṁ brahmaivāhamasmi ।23      (Pañcīkaraṇa) 
(I am none other than Brahman, which is eternally pure, ever 

enlightened, eternally free, absolute existence, absolute bliss, non-

dual and the innermost consciousness.)  

I had barely recalled these words when, effortlessly and without any 

delay, I was in savikalpa-samādhi. I remained in that state for about 

45 minutes. 

I: Would Acharyal attribute the ease and swiftness in the attainment 

of samādhi to the intensity of the conviction that had developed about 

the Truth and to the earlier abidance in samādhi thrice? 

Acharyal: Yes. This is what I did on that day too. I, however, had no 

doubt that the divine grace rather than My effort or competence was 

primarily responsible for the conviction and all the samādhis.  

A few minutes after emerging from samādhi, I thought as follows. 

With the aid of a mental vṛtti (modification of the mind) in the form of 

a desire to meditate or a hue, I have earlier focused on the Supreme. I 

should be able to become absorbed in the Supreme even by 

considering any external object. After all, the Supreme is not 

merely the witness of mental states but is also the real substratum of 

everything. 

yacca kiñcijjagat-sarvaṁ dṛśyate śrūyate'pi vā । 
antarbahiśca tatsarvaṁ vyāpya nārāyaṇaḥ sthitaḥ॥24 
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 (Mahānārāyaṇa-upaniṣad XIII.5) 
(Whatsoever there is in the entire world that is seen or heard of, all 

that is pervaded by Nārāyaṇa, within and without (like a bracelet and 

other golden ornaments by gold, their material cause).) 

An earthen pot has a rotund form, has the name, ‘pot’, and is made of 

mud. It is apprehended as something that exists, as “is”; it is the object 

of the notion of existence (sadbuddhiḥ). What is responsible for the 

pot’s being or existence? Decidedly, its name and form do not lend 

any being to it. Other than as clay, its material cause, the pot has no 

existence; it has existence only as clay. 

vācārambhaṇaṁ vikāro nāmadheyaṁ mṛttiketyeva satyam ॥25 

 (Chāndogya-upaniṣad VI.1.4 ) 
(A modification (of clay, such as a pot or jar,) has speech as its origin 

and exists only in name; as clay alone, it is real.) 

Can clay, per se, account for the being of the pot? No, for clay has no 

existence apart from the particles of which it is made; the name and 

form of clay do not make it existent. Nothing that is an effect has 

existence apart from its material cause; only as the cause, does an 

effect exist. Thus, no intermediary member of the causal chain headed 

by the pot, clay and particles can account for the pot’s being. Only the 

ultimate cause, if it be intrinsically existent, can adequately do so. The 

scripture teaches that Brahman is the ultimate cause, the 

substratum of all, and that It is of the very nature of absolute existence.  

Thus, in the final analysis, a pot has existence only as Brahman; apart 

from Brahman, it is simply non-existent. The name and form of the 

pot are but its false or illusory aspects. Similarly, every object has 

existence only as Brahman; the name and form of the object are its 

illusory aspects. Were such not to be the case, the scripture would 

not have emphatically taught that on knowing Brahman, everything 

becomes known, just as on knowing clay, all products of clay become 

known. 

In the past, whenever I have wanted to, I have been able to readily 

ignore the name and form of an object, such as an earthen pot or a 

golden vessel, and to apprehend the object as being just the substance 
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of which it is made, such as clay or gold. Now, I should go much 

further. I should thoroughly discriminate the name and form of any 

selected object from its being, disregard them, and understand that the 

object is actually just its ultimate basis, absolute existence. 

Having reflected in this manner, I started My meditation, taking 

the sun as the object of relevance. I gazed at the sun, which was to set 

in about half an hour and was pleasant to behold. With effort, I 

increasingly ignored everything about the sun, such as its shape, size 

and brightness, and focused on just its being. Soon, nothing mattered 

except the bare existence of the sun; indifference to the illusory 

aspects became well established and effortless. I cannot say whether 

thereafter My eyes were fully open, partially closed or fully closed. 

Abruptly, I almost totally forgot Myself. Just unqualified being, 

unrelated to space, time and objects, remained and that too not as an 

inert entity but as objectless consciousness. 

When My mind descended from this savikalpa-samādhi, I found that 

the sun had already set and that the place was illumined by the moon. 

I estimated that My samādhi would have lasted for nearly an hour. 

I then left for Narasimhavana. 

The next morning, the external object I considered to facilitate My 

meditation on the Supreme was the wall in front of Me. With hardly 

any effort, I was able to disregard all illusory aspects and focus on just 

the being of the selected object. I attained savikalpa-samādhi in 

moments; the experience was the same as what I had had on the 

previous occasion.  

{Here, Acharyal instructed me, who was seated in front of Him, to 

move to His side and face the same direction as Him. He then said, “In 

the evening, use the sun as an object and focus on the Truth, the way I 

did. Right now, let us both enter savikalpa-samādhi for some time with 

the wall in front serving as the object to initiate the meditation.” Such 

was the power of Acharyal’s presence and grace that, even without 

any effort, I went into, experienced and emerged from savikalpa-

samādhi in the same manner as and together with Acharyal. Acharyal 

Himself confirmed that what I had experienced was similar to what 

He Himself had experienced. Acharyal then said that He would 
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continue His account the next day.} 

(Acharyal:) In the evening, I went to My usual place of meditation. 

After taking My seat, I reflected, “Brahman is of the nature of absolute 

existence and is the substratum on which this illusory world of names 

and forms is superimposed. Even as I perceive what is external, I 

could, instead of considering a specific external object, use words 

to this effect to direct My attention fixedly to the Truth. This would be 

equivalent to My earlier using, when inward-turned, words of the 

Brahmānucintana and the Pañcīkaraṇa to become absorbed in the 

Supreme.” 

Without shutting My eyes, I mentally said to Myself: 

sarvādhiṣṭhānabhūta-sanmātra-brahmāsmi ।26 

(I am Brahman of the nature of absolute existence, the substratum of 

everything.) 

I intensified the resulting notion by disregarding names and forms in 

general. As I proceeded to do so, the diversity, rooted in names and 

forms, of the world seemed more and more to be superficial and 

irrelevant. Everything appeared to become stripped to bare being, 

without attributes. My sense of individuality faded. An upsurge in the 

intensity of concentration resulted in savikalpa-samādhi that was akin 

to the preceding ones. About one and a half hours passed before My 

mind descended from samādhi. 

I: Was Acharyal familiar at that time with the scriptural account of the 

two dṛśyānuviddha (associated with a perceptible object) and two 

śabdānuviddha (associated with a sound) kinds of savikalpa-

samādhis? 

Acharyal: No. I read the verses concerned of the Sarasvatī-rahasya- 

upaniṣad and the Dṛg-dṛśya-viveka much later. Only when I did so did 

I come to know that there were these varieties of savikalpa-samādhi 

and that I had properly practised all of them. 

{dṛśyaśabdānu-vedhena savikalpaḥ punardvidhā ॥27 

 (Dṛg-dṛśya-viveka 3cd) 
Savikalpa-samādhi is of two kinds by virtue of its association with a 
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perceptible object or a sound. 

kāmādyāścittagā dṛśyāstat-sākṣitvena cetanam । 
dhyāyed-dṛśyānuviddho'yaṁ samādhissavikalpakaḥ ॥28 (ibid. 24) 
Desire and the like, which are located in the mind, are perceptible 

objects. One should thoroughly concentrate on consciousness as their 

witness. This constitutes savikalpa-samādhi associated with a 

perceptible object. 

asaṅga-saccidānandassvaprabho dvaitavarjitaḥ । 
asmīti śabdānuviddho'yaṁ samādhissavikalpakaḥ॥29 (ibid. 25) 
I am unattached, of the nature of absolute existence, pure 

consciousness and ultimate bliss, self-luminous and free from duality. 

Meditating thus constitutes savikalpa-samādhi associated with sound. 

hṛdīva bāhyadeśe'pi yasmin kasmiṁśca vastuni । 
samādhirādyassanmātrān-nāmarūpapṛthakkṛtiḥ॥30 (ibid. 27) 
Savikalpa-samādhi associated with a perceptible object can occur 

with regard to any external object just as it can with regard to what 

is in the mind. In this, name and form are separated from pure being. 

akhaṇḍaikarasaṁ vastu saccidānanda-lakṣaṇam । 
ityavicchinnacinteyaṁ samādhirmadhyamo bhavet ॥31 (ibid. 28) 
There is just Brahman, the indivisible, homogeneous entity of the 

nature of absolute existence, pure consciousness and ultimate bliss. 

Such an uninterrupted thought constitutes savikalpa-samādhi 

associated with a sound.} 

(Acharyal:) The next morning, after the apprehension of a hue, I did 

not explicitly recall any passage about the Truth. I did not select the 

hue or any feeling to initiate My meditation either. Since the previous 

evening, attention to the Truth had been persisting effortlessly. 

Even during dreams, this had been uninterrupted. I just intensified it. 

Promptly, I became absorbed in the Supreme and was in savikalpa-

samādhi. 

When I regained awareness of the body and opened My eyes, I could 

see My āhnika room. However, apart from bare being, nothing else 

seemed to be of any consequence. I ignored names and forms further. 
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Straightaway, I was once more in savikalpa-samādhi. That evening I 

transcended the stage of savikalpa-samādhi and attained nirvikalpa-

samādhi. 

 

 



 

 

 



 

13. Enlightenment and Establishment in 

Brahman 

[The sequel comprises the conversations covering the culmination of 

Acharyal’s divine drama of sādhanā. They took place at Chennai (then 

Madras), in January 1982, at Paramahamsi Ganga Ashram, 

Madhya Pradesh, in December 1982 and at Sringeri, in April 1984. 

The conversations have been combined.] 

Acharyal: Based on the words of the scripture and with the aid of 

reasoning, I had developed the conviction that I am not the body, 

organs, mind and intellect and that I am Brahman apart from which 

the world has no existence. The two forms of savikalpa-samādhi 

experienced by Me on that pourṇamī morning significantly 

enhanced it. In the afternoon, I read and pondered on the verses of the 

Ātma-vidyā-vilāsa. They made a greater impact on Me that day 

than before. I recalled the words: 

Vigalita-sarvavikalpaḥ śuddho buddhaścakāsti paramātmā ॥1 

 (4cd) 
(The Supreme Ātman shines pure, enlightened and devoid of all 

variety.) 

Considering the word  

“vigalitasarvavikalpaḥ2  
(Devoid of all variety)”,  

I reflected as follows. Even in samādhi, I have not realised the Ātman 

as shining totally free from diversity. After all, the sense of “I” and the 

awareness of the distinction of the concentrator, concentration and 

the object of concentration also shine, no matter how feebly. I do 

understand from the words of the scripture, supportive reasoning and 

My savikalpa-samādhis that I am pure consciousness. Were the 

appearance of even the vestige of duality to vanish during samādhi, 

leaving just the Ātman as residue, that would greatly facilitate the 

ripening of My present understanding and conviction into firm 

realisation. 
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A weary traveller may hear from a trustworthy person familiar with the 

region that the water he is seeing in the desert is a mirage. He may then 

reason that such should be the case. Yet, his wanting to assuage his 

thirst may impede his firmly realising that only desert sand stretches 

in front of him. Were he to move on to a new position and the sun 

were to be temporarily blocked by a thick layer of clouds, he might 

see just sand where he once saw the mirage. He might begin to 

perceive the mirage again a little later. Nonetheless, the temporary 

disappearance of the mirage would highly facilitate his firmly 

realising the truth of what he had been told and reflected upon. The 

thorough vanishing of duality during samādhi would, for Me, be 

helpful, like the temporary disappearance of the mirage for this 

hypothetical traveller. 

Further, while I almost become identified with bliss in samādhi, 

nonetheless, I do, to a minute degree, stand apart from it as the one 

who enjoys it. Infinite bliss is, on the authority of the scripture, My 

very nature. What is My very nature cannot, undoubtedly, be 

known objectively by Me. It is avidyā that conjures diversity in the 

Truth, which is non-dual. Thus, no matter how great it may be, bliss 

that is experienced by Me as an object lies in the realm of avidyā. It 

must not be savoured but transcended.” 

{It is taught in the Chāndogya-upaniṣad: 

yo vai bhūmā tatsukham3 (VII.23.1)  
That alone which is Infinite is happiness. 

yatra nānyatpaśyati nānyacchṛṇoti nānyadvijānāti sa bhūmā'tha 
yatrānyatpaśyaty-anyacchṛṇoty-anyadvijānāti tadalpam ॥4 
 (ibid. VII.24.1)           
The Infinite is that where one does not see anything else, does not 

hear anything else and does not understand anything else. Hence, the 

finite is that where one sees something else, hears something else 

and understands something else. 

Gaudapādācārya has said in His karikas on the Māndūkya-upaniṣad: 

nāsvādayet sukhaṁ tatra niḥsaṅgaḥ prajñayā bhavet ।5 

 (III.45ab) 
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One should not enjoy happiness in that state but should become 

unattached through the use of discrimination.} 

(Acharyal:) I should, during My meditation this evening, prevent 

Myself from being overwhelmed by the bliss of savikalpa-

samādhi. Then, by impressing upon Myself that I am bliss itself 

and not one who enjoys it, I should focus My mind more thoroughly 

on the Ātman. Once My mind were to become fully established on 

the Ātman and devoid of every transformation of a form other than 

that of the Ātman, how can any distinction between bliss and the one 

experiencing bliss or, for that matter, any other subject-object 

distinction and the sense of individuality show up at all? By 

establishing the mind on the Ātman and remaining without any 

thought, I would be acting in accordance with the instruction: 

śanaiśśanair-uparamed-buddhyā dhṛtigṛhītayā । 
ātmasaṁsthaṁ manaḥ kṛtvā na kiñcidapi cintayet॥6 

 (Bhagavad-gītā  VI.25) 
(One should gradually withdraw with the intellect endued with 

firmness; making the mind established in the Ātman, one should not 

think of anything.) 

{Bhagavatpāda has concluded His commentary on the above verse 

by writing that this is the highest instruction about yoga. 

The Maitrāyaṇī-upaniṣad teaches: 

yathā nirindhano vahniḥ svayonāv-upaśāmyati । 

tathā vṛttikṣayāccittaṁ svayonāv-upaśāmyati ॥7 (IV.4.1) 
Just as a fire bereft of fuel disappears into its source, on the 

termination of vṛttis, the mind disappears into its basis (the Ātman). 

layavikṣeparahitaṁ manaḥ kṛtvā suniścalam । 
yadā yātyamanībhāvaṁ tadā tatparamaṁ padam ॥8 

 (ibid. IV.4.7) 
When, having made the mind free from sleep and distractions and 

very steady, one attains the condition of mindlessness, then one 

reaches the supreme state. 
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tāvadeva niroddhavyaṁ hṛdi yāvatkṣayaṁ gatam ।9 

 (ibid. IV.4.8ab) 
The mind should be restrained only till it wanes away in the Ātman.} 

(Acharyal:) I then opened the Vivekacūdāmaṇi at random. My eyes 

fell on a verse in which nirvikalpa-samādhi is spoken of. I read it 

as also the succeeding three verses; they too deal with nirvikalpa-

samādhi. My reading enhanced My keenness on going beyond the 

stage of savikalpa-samādhi. 

{At this point, Acharyal picked up the Vivekacūdāmaṇi and 

chanted the following verses.} 

nirantarābhyāsa-vaśāttaditthaṁ  

pakvaṁ mano brahmaṇi līyate yadā । 
tadā samādhiḥ sa vikalpavarjitaḥ 

svato'dvayānanda-rasānubhāvakaḥ॥10 (363) 
(When thus purified (of misunderstanding and the like about the 

Truth) by continuous practice, the mind merges in Brahman (by 

remaining without any thought, in the form of Brahman), then there is 

nirvikalpa-samādhi, which brings about the effortless experience of 

non-dual bliss.) 

samādhinānena samastavāsanā-granthervināśo'khila-karmanāśaḥ । 
antarbahiḥsarvata eva sarvadā svarūpa-visphūrtirayatnataḥ syāt ॥11 

 (ibid. 364) 
(By this samādhi, there occurs the destruction of the knot of 

impressions (rooted in ignorance), the annihilation of all one’s 

actions (leading to rebirth) and the manifestation, without effort, of 

one’s true nature, within and without, everywhere and for ever.) 

śruteḥ śataguṇaṁ vidyānmananaṁ mananādapi । 
nididhyāsaṁ lakṣaguṇam-anantaṁ nirvikalpakam ॥12 (ibid. 365) 
(Reflection (on the Truth) is a hundred times superior to hearing (the 

Truth). Meditation (on the Truth) is a hundred thousand times greater 

than reflection. Nirvikalpa-samādhi is infinitely superior to that.) 

nirvikalpakasamādhinā sphuṭaṁ  



The Divine Drama that Followed 157 

brahmatattvam-avagamyate dhruvam । 
nānyathā calatayā manogateḥ  

pratyayāntara-vimiśritaṁ bhavet ॥13 (ibid. 366) 
(Brahman, the Reality, is realised clearly, with steady certitude, 

by means of nirvikalpa-samādhi but not otherwise, for, then, 

because of the inconstancy of mental activity, the realisation would be 

mixed up with other notions.) 

I reached My place of meditation on the hill around one and a half 

hours before sunset. Sitting in the siddhāsana, I performed two cycles 

of prāṇāyāma together with the jālandhara, uḍḍiyāna and mūla 

bandhas to promote mental tranquillity. Then, as usual, I directed 

My gaze towards the centre of My brows and chanted the Prāṇava. 

That day, I beheld an unbounded expanse of blue, resembling the 

sky. 

The notion, “I am the non-dual Brahman apart from which nothing 

whatsoever exists” that was prominent and naturally persistent since 

the previous evening had been intensified by My savikalpa-samādhis 

of the morning and by My reading and reflection of the afternoon. 

So, I did not have to cultivate it. I had barely seen the soothing 

expanse of blue when it vanished. I felt Myself expanding and 

becoming like space. The sense of ‘I’ nearly vanished and My mind 

entered savikalpa-samādhi. 

The bliss was very great. However, with effort, I restrained Myself 

from being overwhelmed by it and thought, “I am not the one 

experiencing bliss but am bliss itself.” In a trice, a sharp change 

occurred. Awareness of the distinction of the concentrator, 

concentration and the object of concentration completely 

disappeared. No more was there any sense of individuality or of 

space, time and objects. Only Brahman, of the nature of absolute 

existence, pure consciousness and ultimate bliss, shone bereft of 

the superimposition of even a trace of duality. 

After about two hours, the mind descended to the level of savikalpa-

samādhi and mild awareness of the distinction of the concentrator, 

concentration and the object of concentration reappeared. Though the 

bliss of savikalpa-samādhi was by far greater than the joy of any 
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worldly enjoyment, it was nothing compared to the absolute, non-

dual bliss of nirvikalpa-samādhi. Gradually, I became lightly 

aware of the body and of the build up of breathing that must have 

almost totally stopped earlier. 

{The Maitrāyaṇī-upaniṣad declares: 

samādhi-nirdhūta-malasya cetaso niveśitasyātmani yatsukhaṁ 
bhavet । 
na śakyate varṇayituṁ girā tadā svayaṁ tadantaḥkaraṇena 

gṛhyate ॥14 (IV.4.9) 
The bliss that is had by the mind that has been cleansed of impurities 

by samādhi and which is absorbed in the Ātman cannot be described 

in words. It is experienced by the mind itself at that time. 

About the highest samādhi, the Lord says in the Bhagavad-gītā : 

yatroparamate cittaṁ niruddhaṁ yogasevayā । 
yatra caivātmanātmānaṁ paśyannātmani tuṣyati ॥15 (VI.20)  
sukhamātyantikaṁ yattadbuddhigrāhyamatīndriyam 

vetti yatra na caivāyaṁ sthitaścalati tattvataḥ ॥16 (VI.21) 
At the time when the mind restrained through the practice of yoga 

gets withdrawn, and just when, by seeing the Ātman by the purified 

mind, one remains contented in the Ātman alone; when one 

experiences absolute bliss, which can be intuited by the intellect and 

which is beyond the senses, and being established thus, this person 

does not swerve from the Reality… 

Anandagiri differentiates saṁprajñāta/savikalpa and asaṁ-

prajñāta/nirvikalpa samādhis thus in his gloss on Bhagavatpāda’s 

bhāṣya on verse (VI.20) of the Bhagavad-gītā : 

dvividhaḥ samādhiḥ saṁprajñāto'saṁprajñātaśca 
dhyeyaikākārasattvavṛttirbhedena kathañcijjñāyamānā 
saṁprajñātaḥ samādhiḥ kathamapi pṛthagajñāyamānā saiva 
sattvavṛttirasaṁprajñātaḥ samādhiḥ17 
Samādhi is of two kinds; saṁprajñāta and asaṁprajñāta. The pure vṛtti 

(modification of the mind) of the form of just the object meditated upon 

constitutes saṁprajñāta-samādhi if it is somehow apprehended 
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apart from its object. That very vṛtti constitutes asaṁprajñāta-

samādhi when it is, in no way, apprehended apart from its object. 

In the Sarva-vedānta-siddhānta-sāra-sangrahaḥ attributed to 

Bhagavatpāda, it is said about nirvikalpa-samādhi on Ātman-

Brahman: 

Jñātrādibhāvam-utsṛjya jñeyamātra-sthitirdṛḍhā । 

manaso nirvikalpaḥ syāt samādhiryogasaṁjñitaḥ ॥18      (823) 
jale nikṣipta-lavaṇaṁ jalamātratayā sthitam । 
pṛthaṅ na  bhāti kintvambha ekamevāvabhāsate ॥19 (824) 
yathā tathaiva sā vṛttirbrahma-mātratayā sthitā । 
pṛthaṅ na bhāti  brahmaivādvitīyam-avabhāsate ॥20 (825) 
jñātrādikalpanā'bhāvānmato'yaṁ nirvikalpakaḥ ।21 (826ab) 
That is nirvikalpa-samādhi, which is termed yoga, wherein the 

mind, bereft of the modes of the knower, knowing and the object of 

knowledge, remains firmly established as the object (Brahman). Salt 

put in water remains as one with the water and does not manifest 

separately. Only water manifests. In like manner, the mental vṛtti (of 

the form of Brahman) remains as one with Brahman and does not 

manifest separately. The non-dual Brahman alone manifests. Due to 

the absence of the conception of the knower, known and object of 

knowledge, this samādhi is called nirvikalpa.} 

(Acharyal:) When I opened My eyes, I could see the scene in front 

of Me and yet did not see it, for I was quite indifferent to the 

apparent diversity rooted in names and forms. So clear was the 

realisation that I was of the very nature of absolute existence that I 

apprehended nothing whatsoever as existing apart from Me. 

Everything was like bubbles on the ocean that was Myself. When I 

rose after some time, My body felt light like cotton wool and as I 

walked down the hill, it seemed as if I were on a moving canoe. 

After about an hour the apprehension, “I am the Supreme Brahman 

other than which there is nothing” started to slowly weaken from 

being on par with perceiving a fruit in one’s open palm. However, 

even when its attenuation stopped, it was much stronger than it had 

been when I had sat down to meditate. 
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That night, when it was time for Me to go to sleep, I readied Myself 

to meditate. Even before a hue manifested, the notion, “I am 

Brahman” became greatly intensified. Without any effort, I shot past 

the stages of deep meditation and savikalpa-samādhi and entered 

nirvikalpa-samādhi. By divine grace, attaining nirvikalpa-samādhi had 

become very easy for Me. I remained in it for over three hours. 

Then, though I felt fresh, I lay down and slept for a while. I got up 

at My usual time of awakening. 

In the last of the seven dreams in the course of which I received 

instructions about yoga from Śiva, the Lord had taught Me nāda-

anusandhāna. After that, I began to practice it for some minutes, 

once a week. I have told you about this. That morning, as usual, I closed 

My ears, nose and mouth with My hands to commence My 

contemplation on the sound heard in the right ear. The ocean-like sound 

that I heard abruptly grew in intensity. Then, in quick succession, 

I heard a variety of sounds. These included those of a drum, a flute and 

a vīṇā. 

{The Nādabindu-upaniṣad teaches: 

ādau jaladhi-jīmūta-bherī-nirjhara-saṁbhavaḥ ।  
madhye mardala-śabdābho ghaṇṭā-kāhalajastathā ॥         (34) 

ante  tu kiṁkiṇī-vaṁśa-vīṇā-bhramara-niḥsvanaḥ।22 (35ab) 
At first, the sounds are like those proceeding from the ocean, 

clouds, kettle-drum and a waterfall. In the middle stage, they are like 

those from a mardala (a musical instrument), bell and horn. In the 

final stage, the sounds are like those of tinkling bells, a flute, a vīṇā 

and bees. 

vismṛtya sakalaṁ bāhyaṁ nāde dugdhāmbuvanmanaḥ । 
ekībhūyātha sahasā cidākāśe vilīyate ॥23 (ibid. 39) 
Having become insensible to everything external, the mind unites 

with the sound focused on, like water with milk. Then, it quickly 

dissolves in the space that is consciousness.} 

Each sound lasted for only a few moments before being replaced by 

the next. I had heard the same sounds, in the same sequence, when 

the Lord had demonstrated nāda-anusandhāna in the dream. When the 
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last of the sounds ended, there was just silence. My mind became 

extremely tranquil and suffused with bliss. The sense of “I” rapidly 

faded away completely and nirvikalpa-samādhi ensued. Only non-

dual, objectless consciousness remained. About an hour passed before 

the mind descended from samādhi. 

I: Did Acharyal keep the ears, nostrils and the mouth closed for the 

entire duration? 

Acharyal: No. After having practised nāda-anusandhāna a few 

times, I had started using My hands to block My ears, nose and mouth 

for only less than a minute. Once I heard the internal sound and 

focused on it, I was able to continue to hear it clearly even if I lowered 

My hands. On this occasion, I must have, by force of habit, stopped 

closing My ears and nose shortly after beginning My meditation. 

When I emerged from samādhi, My hands were not in contact with 

My face at all; they were resting on My lap. 

I: Before this, had Acharyal attained samādhi with some internal 

sound as the object just as Acharyal had with a divine form as object? 

Acharyal: No. Only months later, for the fun of it, I engaged in 

such samādhi and also experimented with nāda-anusandhāna the way 

I had done with focusing on a divine form. 

I: Such being the case, what was the reason for Acharyal resorting that 

day to nāda-anusandhāna to attain nirvikalpa-samādhi on the 

Absolute? 

Acharyal: There was no premeditation on My part in this regard. The 

Lord had demonstrated nāda-anusandhāna to Me and it was His 

will that I experience the culmination of this form of laya-yoga that 

day. I do not have any other explanation. 

{The Yogatattva-upaniṣad teaches: 

yogo hi bahudhā brahmanbhidyate vyavahārataḥ । 
mantrayogo layaścaiva haṭho'sau rājayogataḥ ॥24       (19) 
O Brahma, with regard to practice, yoga is diverse; there is mantra-

yoga, laya-yoga, haṭha-yoga and rāja-yoga. 
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layayogaścittalayaḥ koṭiśaḥ parikīrtitaḥ ।25 (ibid. 23ab) 
Laya-yoga is characterised by the absorption of the mind. Myriad 

forms of it are spoken of. 

Bhagavatpāda says in His Yogatārāvali: 

sadāśivoktāni sapādalakṣalayāvadhānāni vasanti loke । 
nādānusandhāna-samādhimekaṁ manyāmahe mānyatamaṁ 

layānām ॥26 (2) 
There are, in the world, a lakh and a quarter forms of laya (absorptive) 

attentions that have been spoken of by Sadāśiva. We regard only 

samādhi stemming from contemplation on nāda to be the worthiest 

among the layas.} 

(Acharyal:) That afternoon itself, I once again attained 

nirvikalpa-samādhi on the Supreme, this time through kuṇḍalinī-

centred laya-yoga. I have told you about all My experiences 

related to the kuṇḍalinī that took place earlier. You would have 

discerned that they were unpremeditated and occurred with almost 

no effort of Mine. This one too was like them. I believe that Ambā, 

who had Herself taught Me about the kuṇḍalinī a few months after 

My saṁnyāsa, straightaway vouchsafed those experiences and, 

that afternoon, their culmination. 

I had just apprehended a hue between My brows when, involuntarily, 

I adopted the jālandhara, uḍḍiyāna and mūla bandhas and My 

attention turned to the anāhata-cakra. I apprehended the kuṇḍalinī 

there. It seemed that the elements earth, water and fire had become 

absorbed in the kuṇḍalinī. As the divine Śaktī headed rapidly to the 

sahasrāra, leaping, as it were, from one cakra to the next higher 

one, air, space and the organs too duly merged into her. 

When the kuṇḍalinī reached the sahasrāra, all duality, inclusive of 

the sense of “I” and awareness of the distinction of the agent of 

meditation, meditation and the object of meditation, thoroughly 

vanished. Just objectless consciousness of the very nature of bliss 

shone. This nirvikalpa-samādhi lasted for about an hour. As the mind 

lightly came out of nirvikalpa-samādhi, the descent of the kuṇḍalinī 

from the sahasrāra, through the ājñā-cakra, to the viṣuddha-cakra 
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was discernible. I regained mild awareness of the body without 

sensing any further descent of the Śaktī and opened My eyes. 

Though the approaches were different, there was no difference between 

the state I attained then and those I attained on the previous evening at 

the hill, at night and in the morning through nāda-anusandhāna. 

On all these occasions just the non-dual Truth remained, without 

any appearance of duality. It was now quite clear to Me that 

consciousness does shine in all its glory without any object 

whatsoever and that the Ātman is of the nature of consciousness. 

Shortly after My nirvikalpa-samādhi of that afternoon, I reflected 

on the following lines. Suppose the Ātman were knowable like an 

object. The question would then arise as to who can know the Ātman. 

The answer cannot be that the Ātman is known objectively by Itself, 

for it is impossible for any entity to be both the subject and the 

object of a cognition. The Ātman cannot be known by the intellect, 

mind, organs, body and objects, for they are all inert. Moreover, the 

Ātman is the unchanging witness of the presence and the absence 

of thoughts. When the intellect and mind are themselves just 

objects witnessed by the Ātman, how could they be the perceivers 

of the Ātman? The scripture declares that the Ātman is Brahman and 

there is no knower other than the Ātman-Brahman. Thus, the Ātman 

is just not knowable like some external object. 

{The Kena-upaniṣad teaches: 

anyadeva tadviditāt27 (I.3) 
It is surely different from the known. 

It is said in the Bṛhadāraṇyaka-upaniṣad: 

yenedam sarvaṁ vijānāti taṁ kena vijānīyāt28  (II.4.14) 
Through what should one know That owing to which all this is known. 

na vijñātervijñātāraṁ vijānīyāḥ29 (ibid. III.4.2) 
You cannot know That which is the knower of (mental) knowledge. 

nānyadato'sti vijñātṛ30 (ibid. III.8.11)  
There is no other knower but This.} 
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Though not knowable like an inert object by any means of 

knowledge, the Ātman, which is none other than Brahman, is not 

unknown either. What is other than oneself and inert may be 

unknown. The Ātman, however, is one’s very self and is of the 

nature of consciousness. Consciousness is what reveals objects and 

never needs to be revealed by anything else. It is presupposed in 

every act of knowing and is ever self-established. 

The agent of even the act of knowing, which has a beginning and an 

end, cannot but be subject to change. Further, only an entity subject 

to change can experience pleasure and pain. As the Ātman is 

changeless, It is neither the agent of any act, inclusive of that of 

knowing, nor is It subject to pleasure and pain. Agency, suffering, 

enjoyment of pleasure and the like belong to the changeful intellect. 

However, owing to avidyā, one mistakenly superimposes these that 

belong to the intellect on the Ātman. Also, though the intellect is inert, 

the consciousness of the Ātman is wrongly ascribed to it and the 

intellect-centred “I” passes off as a conscious agent and experiencer. 

The scripture advocates realisation of Brahman not in the sense of 

knowing what is unknown but in the sense of getting rid of the 

avidyā-based superimposition on It. Whether focused on the Ātman or 

distracted, the mind is but an inert entity illumined by the Ātman. 

However, the mental vṛtti of the form of Brahman destroys, as 

declared by the scripture, avidyā that rests in and veils Brahman and 

presents It wrongly. 

{Bhagavatpāda writes in His bhāṣya on verse (XVIII.50) of the 

Bhagavad-gītā : 

...avidyādhyāropaṇa-nirākaraṇamātraṁ brahmaṇi kartavyaṁ 
natu brahmajñāne yatno'tyanta-prasiddhatvāt । avidyā-kalpita-

nāmarūpa-viśeṣākārāpahṛta-buddhitvād-atyanta-prasiddhaṁ 
suvijñeyam-āsannataram-ātmabhūtam-apy-aprasiddhaṁ  
durvijñeyam-atidūram-anyadiva ca pratibhāty-avivekinām। 
bāhyākāra-nivṛttabuddhīnāṁ tu labdha-gurvātma-prasādānāṁ 
nātaḥ paraṁ sukhaṁ suprasiddhaṁ suvijñeyaṁ svāsannamasti ।31 

What is to be undertaken is only the elimination of the superimposition 

on Brahman through avidyā, but no effort is needed for knowing 
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Brahman, for It is quite self-evident. It is because the intellect is 

distracted by particular appearances of name and form imagined 

through avidyā that Brahman, even though self-evident, easily 

realisable, nearer than all else and identical with oneself, appears to 

be concealed, difficult to realise, very far and different. But to those 

whose intellect has become freed from external appearances and 

who have obtained the grace of the Guru and serenity of the mind, 

there is nothing more blissful, manifest, well known, easily realised 

and nearer than this. 

In His bhāṣya on Bṛhadāraṇyaka-upaniṣad (III.5.10), Bhagavatpāda 

writes: 

etāvaddhi brāhmaṇena kartavyaṁ yaduta sarvānātma-pratyaya-
tiraskaraṇam-etatkṛtvā kṛtakṛtyo yogī bhavati ।32 

All that one who has understood Brahman from the words of Guru and 

the scripture needs to do is to eliminate all notions of the non-

Ātman. Having done so, he becomes a yogin who has accomplished his 

task.} 

(Acharyal:) I went on to reflect as follows. Suppose a person, who is 

adept at yoga, feels he is established in the Ātman when he is in 

samādhi but that he deviates to some extent from the Reality when he 

emerges from samādhi and engages in activity. Such a person is 

not free from avidyā. 

Samādhi and distraction are conditions of the mind and not of the 

Ātman. The Ātman is ever changeless and of the nature of 

consciousness. Samādhi and distraction do not affect it in any way. It 

is because this yogin is not free from identification with the mind that 

he sees himself as influenced by changes in the state of the mind. He 

who has fully realised that he is the changeless Reality remains 

established in the Reality and unaffected regardless of whether his 

mind is in a focused, agitated or dull condition. 

prakāśaṁ ca pravṛttiṁ ca mohameva ca pāṇḍava । 

na dveṣṭi saṁpravṛttāni na nivṛttāni kāṅkṣati ॥33 

 (Bhagavad-gītā  XIV.22) 
(O son of Pāṇḍu, he (who has gone beyond the three Gunas) neither 
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dislikes illumination, activity and delusion (the effects of sattva, rajas 

and tamas respectively) when they appear, nor does he long for 

them when they disappear.) 

I should conform to these words of the Lord and not become 

attached to nirvikalpa-samādhi under the delusion that for its duration 

I become one with Brahman. 

{Bhagavatpāda’s bhāṣya on the Gauḍapāda-kārikā (II.38) runs, in 

part, as follows: 

 ..yathā'tattvadarśī kaściccittam-ātmatvena 
pratipannaścittacalanam-anucalitam-ātmānaṁ 
manyamānastattvāccalitaṁ dehādibhūtam-ātmānaṁ 
kadācinmanyate pracyuto'ham-ātmatattvādidānīm-iti । samāhite 

tu manasi kadācit-tattvabhūtaṁ prasannātmānaṁ manyata 
idānīmasmi tattvībhūta iti । na tathā''tmavidbhavet । ātmana 

ekarūpatvāt-svarūpa-pracyavanāsambhavācca । sadaiva 

brahmāsmīty-apracyuto bhavet34... 
He who has not realised the Reality accepts the mind as the Ātman 

and thinks the Ātman to be changing in accordance with the states 

of the mind, or, at times, accepts the body and the like to be the 

Ātman and thinks, “I am now alienated from the reality that is the 

Ātman.” When at times the mind becomes concentrated, he thinks 

himself to be united with the Reality and in peace under the belief, 

“I am now identified with the Reality.” The knower of the Ātman should 

not be like that because the nature of the Ātman is ever the same and 

because it is impossible for anything to change its nature. He 

should for ever be unwavering from the Reality, with the conviction, 

“I am Brahman.”} 

(Acharyal:) Perception of the world could affect the vision of the Truth 

of one who ascribes reality to duality but not of one to whom names 

and forms are illusory. He who firmly knows that what lies in front of 

him is dry sand is not affected by the appearance or disappearance of 

a mirage there. Likewise, he who knows that there is nothing 

whatsoever apart from Brahman cannot be affected either by the 

appearance of the mirage-like world of names and forms or its 

disappearance during samādhi or deep sleep. 
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Jīvabhāva-jagadbhāva-bādhe svātmaiva śiṣyate ॥35 

 (Pañcadaśī VI.12cd) 
nāpratītistayorbādhaḥ kintu mithyātvaniścayaḥ । 
no cet-suṣupti-mūrcchādau mucyetāyatnato janaḥ ॥36 (ibid. 
VI.13)  
paramātmāvaśeṣo'pi tatsatyatva-viniścayaḥ । 
na jagad-vismṛtirno cejjīvanmuktirna saṁbhavet ॥37 (ibid.VI.14) 
When the existence of the Jīva (individual self) and the existence of 

the universe are negatived, one’s Ātman alone remains. Their 

negation is not their non-perception but only a firm conviction that they 

are unreal. If it were not so, people would attain liberation without 

any effort in the states such as of deep sleep and unconsciousness. The 

realisation of the residuary nature of the Supreme Ātman is also 

only the firm conviction about Its Reality. It is not forgetfulness of the 

world. If this were not the case, jīvanmukti (liberation from bondage 

even while living) would not be possible.} 

(Acharyal:) In support of My conviction about the illusory nature of 

the world and that there exists nothing apart from the non-dual Reality, 

I reflected on the similarity between the states of waking and 

dream. I also thought of how the states of waking, dream and deep 

sleep rule each other out and of the persistence in all of them of 

consciousness, their witness. 

In the evening, at about the same time as on the previous evening, 

I went to My place of meditation on the hill. There, I entered nirvikalpa-

samādhi exactly as on the previous night. After about an hour, I 

opened My eyes. The falsity of names and forms was crystal clear 

and so was the certainty that there was nothing that was other than 

consciousness. Shortly, even without My shutting My eyes or making 

any effort, I plunged once again into nirvikalpa-samādhi. This time 

too the samādhi lasted for about an hour. 

{The Sarasvatī-rahasya-upaniṣad speaks of two kinds of 

nirvikalpa-samādhi, one related to the external and the other to the 

internal. The verses concerned appear in identical form in the Dṛg-

dṛśya-viveka. 
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svānubhūti-rasāveśād-dṛśya-śabdāvupekṣya tu । 
nirvikalpassamādhissyānnivātasthita-dīpavat ॥38 (26) 
Nirvikalpa-samādhi is that in which the mind becomes steady like a 

lamp kept in a windless place and in which one becomes indifferent to 

(internal) objects and sounds on account of complete absorption 

in bliss. 

sthabdhībhāvo rasāsvādāt-tṛtīyaḥ pūrvavanmataḥ ।39 (ibid. 29ab) 
The insensibility, on account of bliss, of the mind (to external 

objects), akin to that in savikalpa-samādhi, is designated as nirvikalpa-

samādhi.} 

(Acharyal:) Except for an hour, during which I slept, I spent the rest 

of the night in nirvikalpa-samādhi. It was not as though I was 

particular about doing so, for, by then, there was essentially no 

difference for Me between samādhi and the perception of the world as 

regards My abidance in Brahman. As I was feeling very fresh, 

instead of lying down, I casually sat cross-legged. Suddenly, My mind 

plunged into nirvikalpa-samādhi. 

The next day, I went into nirvikalpa-samādhi in the morning and 

in the afternoon for an hour each. The conviction about the falsity 

of duality and of My being of the nature of changeless 

consciousness was so strong and steady that almost no avidyā-

based notions of the non-Ātman cropped up. Those few that did 

were neutralised swiftly. The knowledge that Brahman alone is all 

this had almost fully fructified. This was My state when I went in 

the evening to the summit of the hill one and a half hours before 

sunset. 

I directed My gaze to between the brows and, without any 

premeditation, chanted, “oṁ namaḥ śivāya” rather than just the 

Prāṇava. Soon, I beheld a moon-like disc of light between My brows. 

The mind became increasingly quiet, the sense of “I” faded away 

and, effortlessly, nirvikalpa-samādhi ensued. When I opened My 

eyes, the sun was about to set. Two birds were seated on My 

shoulders. 

That Brahman is all was as clear as a fruit in one’s palm. My mind 
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automatically went into nirvikalpa-samādhi once again a few minutes 

later and remained in that state for nearly an hour. Shortly after I 

regained awareness of the body and the surroundings, a big monkey 

bounded up to Me and positioned itself on My lap. After being cuddled 

for a while by Me, it left. I walked down the hill and found My 

attendant waiting there with a lamp. 

By the grace of Acharyal and God, the  

“svanubhavo brahmātmanā saṁsthitiḥ40 
(direct realisation of Brahman and firm establishment in Brahman)”,  

spoken of in the Vivekacūdāmaṇi (in verse 2) occurred at one stroke 

that evening. To this day, there has been no deviation from the 

Reality. 

{Bhagavatpāda has said in His Brahmasūtra-bhāṣya: 

...sarvaduḥkha-vinirmuktaikacaitanyātmako'ham-ityeṣa 

ātmānubhavaḥ। na caivamātmānam-anubhavataḥ kiñcid-

anyatkṛtyam-avaśiṣyate ।41  (IV.1.2) 
“I am of the nature of consciousness, one and free from all miseries” - 

such is the realisation of the Ātman. There is nothing else that needs 

to be done by the one who realises the Ātman thus. 

About svanubhavaḥ (realisation of Brahman) and brahmātmanā 

saṁsthitiḥ (firm establishment in Brahman), which characterises 

jīvanmukti (liberation while living), occurring at one stroke for a 

renunciant, it is said in the Vāsanākṣayaprakaraṇa of the 

Jīvanmukti-viveka: 

tatropāsya-sākṣātkāraparyantām-upāstiṁ kṛtvā yadi jñāne 
pravarteta tadā vāsanākṣaya-manonāśayordṛḍhataratvena 
jñānādūrdhvaṁ vidvatsaṁnyāsa-jīvanmuktī svata eva sidhyataḥ। 
tādṛśa eva śāstrābhimato mukhyo vidyādhikārī ।42 

In the case of the person who has performed meditation to the extent of 

realising the prescribed object of meditation [such as a form of 

God] and thereafter strives for the knowledge of the Truth, by virtue 

of his firm obliteration of mental tendencies and dissolution of the 

mind, the renunciation of a knower and jīvanmukti occur automatically 
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on the dawn of the realisation of the Truth. Such indeed is the 

person who is pre-eminently fit for enlightenment and considered by 

the scripture. 

About jīvanmukti being a fact, Bhagavatpāda has written in His 

Brahmasūtra-bhāsya on sūtra (IV.1.15): 

api ca naivātra vivaditavyaṁ brahmavidā kañcitkālaṁ śarīraṁ 
dhriyate na vā dhriyata iti । kathaṁ hyekasya svahṛdaya-

pratyayaṁ brahmavedanaṁ dehadhāraṇaṁ cāpareṇa 

pratikṣeptuṁ śakyeta? śrutismṛtiṣu ca sthitaprajñalakṣaṇa-

nirdeśenaitadeva nirucyate ।43 

Furthermore, no difference of opinion is possible here as to whether 

or not the body is retained for some period (after enlightenment) 

by the knowers of Brahman. For, when somebody has the conviction 

in his heart that he has realised Brahman and yet retains the body, 

how can this be denied by anybody else? This very fact is elaborated 

in the Upaniṣads and Smṛtis in the course of determining the 

characteristics of a sthitaḥ-prajña (the man of steady knowledge 

of the Truth). 

Bhagavatpāda has said in His Upadeśasāhasrī: 

ārabdhasya phale hyete bhogo jñānaṁ ca karmaṇaḥ । 
avirodhastayoryukto vaidharmyaṁ cetarasya tu ॥44 

 (Metrical part IV.4) 
It is reasonable that, being the consequences of actions of past 

births that have begun to fructify and yielded the present body, 

knowledge of Brahman and the experience of pleasure and pain are 

not incompatible. Other kinds of actions (of the past that have yet to 

begin to yield results and those done after enlightenment) are 

different (and are destroyed by knowledge).  

dehātmajñānavajjñānaṁ dehātmajñānabādhakam । 
ātmanyeva bhavedyasya sa necchannapi mucyate ॥45 
 (Metrical part IV.5) 
He who has the knowledge of the Ātman that negates the erroneous 

notion that the body is the Ātman and is as firm as the erroneous notion 
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of the common folk that the body is the Ātman is liberated even 

without his wishing for it.          

The Lord has said in the Bhagavad-gītā : 

kāmakrodha-viyuktānāṁ yatīnāṁ yatacetasām । 

abhito brahmanirvāṇaṁ vartate viditātmanām ॥46 (IV.26) 
For the monks who have control over their mind, who are free 

from desire and anger and who have realised the Ātman, there is 

absorption in Brahman (liberation) whether they are living or dead. 

In the Brhadāraṇyaka-upaniṣad, the jīvanmukta is eulogised thus: 

sa brāhmaṇaḥ kena syādyena syāttenedṛśa eva ।47 (III.5.1) 
How does that knower of Brahman behave? Howsoever he may 

behave, he is just such.  

Further, 

eṣa nityo mahimā brāhmaṇasya na vardhate karmaṇā no 

kanīyān ।48 (ibid. IV.4.23) 
This is the eternal glory of a knower of Brahman; it neither 

increases nor decreases through (good or bad) action.} 

{Dates of the major events of the final phase of Acharyal's 

sādhanā 

Vision and blessing of Śiva :  

5.12.1935, Thursday, Yuva Mārgaśira śukla daśamī 

Commencement of nirguṇa-dhyāna after scripture-based reflection: 

6.12.1935, Friday, Yuva Mārgaśira śukla ekādaśī 

Attainment of savikalpa-samādhi on Brahman: 

7.12.1935, Saturday, Yuva Mārgaśira śukla dvādaśī 

Attainment of nirvikalpa-samādhi on Brahman 

10.12.1935, Tuesday, Yuva Mārgaśira pourṇamī} 







 

14. The Divine Drama that Followed 

[The following conversation took place in August 1989. It is a 

continuation of the one recorded earlier in which Acharyal revealed 

about His vision of Śiva; Śiva told Acharyal to focus on the formless 

Absolute and blessed that Acharyal would soon become established 

in Brahman.] 

I: Did Acharyal inform Paramacharyal about the consummation of 

Acharyal’s sādhanā as foretold by the Lord? 

Acharyal: No. Being My Guru and an excellent śrotriya-

brahmaniṣṭha (sage versed in the scriptures and established in 

Brahman), He had the authority and the competence to decide upon not 

only the initiation and form of My sādhanā but also its progress and 

culmination. 

eṣa brahmalokaḥ samrāḍenaṁ prāpito'sīti hovāca yājñavalkyaḥ1 
(Bṛhadāraṇyaka-upaniṣad IV.4.23) 
(This is the world of Brahman, O Emperor. You have attained this. 

Thus said Yajñavalkya.) 

Yajñavalkya, the Guru, was the one who confirmed that Janaka, his 

disciple, had realised Brahman and become a jīvanmukta. It is 

possible for a disciple to have the delusion that he has realised the Truth 

though he is yet to do so. Did not Nārada mistakenly take it on knowing 

prāṇa that he had known the Truth and stop requesting Sanatkumāra 

for further instructions about the Ātman? As a worthy Guru would, 

Sanatkumāra corrected Nārada and led his disciple to the Truth. 

yadi manyase suvedeti2 (Kena-upaniṣad II.1) 
(If you think that you have known Brahman well …) 

The Guru may even challenge the disciple’s understanding like this 

so as to ensure firm, flawless realisation of the Truth. 

{Bhagavatpāda’s bhāṣya on the segment of the dialogue between 

Sanatkumāra, the Guru, and Nārada, the disciple, referred to by 

Acharyal and occurring in the Chāndogya-upaniṣad is: 
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sa eṣa nāradaḥ sarvātiśayaṁ prāṇaṁ svamātmānaṁ 
sarvātmānaṁ śrutvā nātaḥ paramastītyupararāma । na 

pūrvavatkimasti bhagavaḥ prāṇādbhūya iti papraccha । 
yatastamevaṁ vikārānṛta-brahmavijñānena parituṣṭam-
akṛtārthaṁ paramārtha-satyātivādinam-ātmānaṁ 
manyamānaṁ yogyaṁ śiṣyaṁ mithyāgrahaviśeṣād- 
vipracyāvayannāha bhagavān-sanatkumāraḥ ।3 
 (Bhāṣya on the Chāndogya-upaniṣad VII.16.1) 

Having heard of that prāṇa which transcends everything, which is to 

be seen as one’s self and which is the self of all, Nārada stopped as 

he thought “There is nothing superior to this.” He did not ask, on 

the lines of his having done earlier, “O venerable sir, does anything 

exist that is greater than prāṇa?” Having found Nārada satisfied 

thus with this Brahman (prāṇa) that is a modification and is unreal and 

regarding himself as having realised the highest Truth and so 

transcendent in speech but actually not having accomplished the 

highest end, Sanatkumāra spoke to his competent disciple and drew 

him away from his specific false notion. 

Introducing the passage of the Kena-upaniṣad cited by Acharyal, 

Bhagavatpāda has written in His Vākya-bhāṣya: 

viditāviditābhyāṁ nivartya buddhiṁ śiṣyasya svātmany-
avasthāpya tadeva brahma tvaṁ viddhīti svārājye'bhiṣicyopāsya-
pratiṣedhenāthāsya buddhiṁ vicālayati yadi manyase 
suvedāhaṁ brahmeti । sā punarvicālanā kimarthetyucyate 

pūrvagṛhīte vastuni buddheḥ sthiratāyai ।4 
 (Vākya-bhāṣya on Kena-upaniṣad II.1) 

Having turned away the mind of the disciple from what is known (such 

as a pot) and what is unknown, fixed it upon his own Ātman and 

crowned him in the kingdom of his Ātman by negating Brahman’s 

being an object of contemplation with the words, “Know that to be 

Brahman …”, the teacher shakes the understanding of the disciple by 

saying, “If you think that you know Brahman well …” What, then, is 

the purpose of such shaking? The answer is, “For ensuring firm 

realisation of the Truth grasped earlier.”} 

I: When and how did Paramacharyal react to Acharyal’s establishment 
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in the Absolute? 

Acharyal: As I was returning from the hill, I saw Acharyal 

standing outside Sacchidananda Vilas and looking in My direction. He 

beckoned to Me and went inside. When I went to His presence, He was 

alone. Even before I could prostrate before Him, He rushed to Me and 

embraced Me. Then, holding Me by My shoulders, He said, “I am so 

very happy.” 

bhidyate hṛdayagranthiśchidyante sarvasaṁśayāḥ । 
kṣīyante cāsya karmāṇi tasmindṛṣṭe parāvare ॥5 
 (Muṇḍaka-upaniṣad II.2.8) 

(When the supreme Ātman, which is both high and low, is realised, 

the knot of the heart (comprising the host of tendencies and impressions 

of ignorance in the form of desires) is destroyed, all doubts come to an 

end and one’s actions become dissipated.) 

atha martyo'mṛto bhavatyatra brahma samaśnute6 
 (Bṛhadāraṇyaka-upaniṣad IV.4.7) 

(Then, he who was subject to death, becomes deathless and attains 

identity with Brahman while living in this very body.) 

yastvātmaratireva syādātmatṛptaśca mānavaḥ । 
ātmanyeva ca saṁtuṣṭastasya kāryaṁ na vidyate ॥7 
 (Bhagavad-gītā III.17) 
(But that man who rejoices only in the Ātman, is satisfied with just the 

Ātman and who is contented in just the Ātman - for him, there is no 

duty to perform.) 

Acharyal cited these passages and said, “Such declarations of the Śruti 

and Smṛti are applicable to You who abide as the Supreme 

Brahman.” Altering the words of Gauḍapādācārya a little, He told Me: 

tattvam-ādhyātmikaṁ dṛṣṭaṁ tattvaṁ dṛṣṭaṁ tu bāhyataḥ । 
tattvībhūtastadārāmastattvād-apracyuto bhavān ॥8 

(The Reality has been seen (by You) in the context of the individual 

and in the external world. You have become identified with the Reality. 

You rejoice in the Reality. You are undeviating from the Reality.) 

{The original verse of Gauḍapādācārya, which is in the form of a 
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teaching, is: 

tattvam-ādhyātmikaṁ dṛṣṭvā tattvaṁ dṛṣṭvā tu bāhyataḥ । 
tattvībhūtastadārāmastattvādapracyuto bhavet॥9 

Having examined the Reality in the context of the individual and in 

the external world, one should become identified with the Reality, 

should have one’s delight in the Reality and should not deviate from 

the Reality.} 

(Acharyal:) On Acharyal’s letting go of My shoulders, I prostrated 

before Him for long, placing My hands and head on His feet. Such was 

Acharyal’s greatness that He highly appreciated anything positive 

in another. His instructions, blessings and grace were responsible for 

My sādhanā and whatever I achieved. Yet, Acharyal did not take 

any credit. He was so thoroughly free from egoism. Where can one 

now find the likes of Him? 

[The following conversation took place at Sringeri, in August 1989 a 

day after the preceding one.] 

I: Were Acharyal’s firm establishment in Brahman and confirmation 

of the same by Paramacharyal on that evening followed, in the next 

few days, by major behavioural changes? 

Acharyal: Yes, but they were not the consequences of the knowledge 

of the Truth. Since that evening, samādhi ceased to have any role as 

an aid to realise Brahman. However, I had been repeatedly abiding 

in nirvikalpa-samādhi since pourṇamī (the day of the full moon). 

Nirodha-saṁskāras (impressions stemming from the interception of 

the mind) had, consequently, become intense. Because of this and utter 

indifference to names and forms, My mind subsided readily and on 

its own into nirvikalpa-samādhi. Such abidance in samādhi made the 

mind even further disposed to reposing in nirvikalpa-samādhi and 

disinclined towards everything else. 

{In the Pañcadaśī, it is said: 

niścitya sakṛdātmānaṁ yadāpekṣā tadaiva tam । 
vaktuṁ mantuṁ tathā dhyātuṁ śaknotyeva hi tattvavit ॥10 
 (IX.95) 
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upāsaka iva dhyāyan laukikaṁ vismaredyadi । 
vismaratyeva sā dhyānādvismṛtirna tu vedanāt ॥11 (IX.96)  

dhyānaṁ tvaicchikametasya vedanān-muktisiddhitaḥ ।12 

 (IX.97ab) 

Having once acquired firm knowledge of the Ātman, the knower of 

the Truth is certainly able to talk about It, think about It and to meditate 

upon It whenever he wants to do so. If it be said that he would forget 

worldly dealings while meditating like a practitioner of meditation, 

the response is that he indeed does so but that forgetting is the 

consequence of meditation and not that of knowledge. Meditation is, 

however, optional for him since liberation has already been 

secured by knowledge. 

About the nirodha-saṁskāras referred to by Acharyal, Vyāsa writes in 

his bhāṣya on Yogasūtra (I.51): 

nirodhasthiti-kālakramānubhavena nirodhacittakṛta-
saṁskārāstitvam-anumeyam ।13 

The existence of nirodha-saṁskāra generated by the interception of the 

mind is to be inferred by the experience of increase in the duration for 

which the state of interception persists. 

Vacaspati Miśra clarifies in his gloss, Tattva-Vaiśāradi: 

etaduktaṁ bhavati-vairāgyābhyāsa-prakarṣānurodhī 
nirodhaprakarṣo muhūrtārdhayāmādi-vyāpitayā'nubhūyate 
yoginā14 
What is said is that the intensity of the interception of the mind is in 

accordance with the intensity of detachment and practice and is 

experienced by the yogin by the extension of interception for increasing 

periods of time, such as for a muhūrta (48 minutes), ardha-yāma (96 

minutes) and so on.} 

(Acharyal:) That night, no sooner did I lie down than I went into 

nirvikalpa-samādhi. By the time I emerged from it, the night had 

passed. When I completed performing My āsanas and readied Myself 

to start prāṇāyāma, My mind again plunged into nirvikalpa-

samādhi. It remained in that state for about half an hour. Another 

session of nirvikalpa-samādhi, which occurred spontaneously during 
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My āhnika, preceded My usual Friday-visit to the temples. 

I: Did Acharyal experience the same indifference towards Śāradāmbā 

as towards names and forms in general? 

Acharyal: No. As I silently stood before Her, tears of joy flowed from 

My eyes. 

{It is recorded in the Bhāgavata-purāṇa: 

śaunaka uvāca 
sa vai nivṛttinirataḥ sarvatropekṣako muniḥ । 
kasya vā bṛhatīmetām-ātmārāmaḥ samabhyasat ॥15     (I.7.9) 
Śaunaka asked, “Decidedly, that sage (Śuka) was intent on 

withdrawal, indifferent to everything and revelled in only the Ātman. 

How then did he master this voluminous work? 

sūta uvāca 
ātmārāmāśca munayo nirgranthā apyurukrame । 
kurvantyahaitukīṁ bhaktim-itthambhūtaguṇo hariḥ ॥16 
 (ibid. I.7.10) 
harerguṇākṣiptamatirbhagavān-bādarāyaṇiḥ । 
adhyagānmahadākhyānaṁ nityaṁ viṣṇujanapriyaḥ ॥17 
 (ibid. I.7.11) 

Sūta said, “Even sages who revel in only the Ātman and are 

without any bond (or, have given up even the study of texts) are devoted, 

without any expectation whatsoever, to the Lord. Such is the excellence 

of God. The heart of the blessed sage, the son of Vyāsa, was 

captivated by the glories of the Lord and he ever loved devotees of God. 

So, he learnt this great work.}  

I: How did Acharyal’s deep introversion affect Acharyal’s attending 

to Sri Ramachandra Sastry’s Tarka lessons that day? 

Acharyal: Though it was not anadhyayana (the period when 

traditional classes are not conducted), I had no classes on that day; this 

was the case even on the preceding day and on the next three days. 

That afternoon, I did make an attempt to revise what I had been taught 

but failed because My mind soon went into nirvikalpa-samādhi. 

By the evening, I was in a position to perform only what I was 



The Divine Drama that Followed 179 

habituated to doing and which did not involve fresh application of the 

mind. Also, emerging from samādhi became difficult. The 

nirvikalpa-samādhi of the night stretched on to cover even the period 

when I would have normally performed My āsanas and 

prāṇāyāma. Had it lasted any longer, My morning bath would have 

become delayed. While I omitted nothing of My morning āhnika, 

because of introversion, My performance was like that of a sleepy 

person doing pūjā. 

By the afternoon, the impact of the samādhis had become so much 

that I succeeded in doing My āhnika only poorly and was hardly aware 

of partaking bhikṣā. After bhikṣā, I remained in My room in nirvikalpa-

samādhi till My evening bath, to complete which I needed some 

assistance. The mind was so intoxicated with bliss that the evening 

āhnika fared far worse than the afternoon one. I did not partake of 

anything before retiring to My room that night as I felt too disinclined 

to do so. There, I sat down and straightaway went into nirvikalpa-

samādhi. 

I descended from samādhi on becoming vaguely aware of the 

intonation of the Praṇava in Acharyal’s voice. When I opened My 

eyes, I beheld Acharyal Himself. He was seated next to Me and 

was gently stroking My head with His hand. “Taking care to avoid any 

further samādhi, finish Your bath and āhnika and come to Me,” He said 

and immediately left. I obeyed. 

I: Did Acharyal have much difficulty in doing so? 

Acharyal: No. Acharyal’s word was final for Me. There was no way 

that the tendency to repose in samādhi, no matter how powerful, 

could stand against the tendency to obey Acharyal. When I went to 

Acharyal and offered namaskāras, He directed Me to sit down. Then, 

He said, “I knew that Your mind was becoming more and more 

absorbed in nirvikalpa-samādhi. Though You have transcended any 

need for samādhi, I did not interfere. Last night, however, the Lord 

made it clear to Me that Your samādhi had become so intense that You 

would not emerge from it on Your own. Unless aroused from samādhi, 

You would remain in it till physical death.  

“As impelled by Him, I came to Your room before the night ended. 
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Telling Your attendant to remain outside, I entered alone. The 

Math staff have been under the impression that You have been unwell 

since yesterday. So, the attendant assumed that I had come to check on 

Your condition. I found You seated motionless, deep in samādhi. With 

great difficulty, I succeeded in awakening You. Regulate Your 

samādhi and the introversion of the mind. Else, today itself, Your 

nirvikalpa-samādhi will become such that You cannot be aroused from 

it at all by anybody. Do not leave Me by entering irreversible samādhi 

and discarding Your human form. There is so much to be done by You 

for Me, for others and for the Math.” 

{The Yoga-vāsiṣṭha delineates seven jñāna-bhūmikās (planes of 

knowledge). About these, Śrī Vidyāraṇya has written in the 

Svarūpasiddhiprayojana-prakaraṇa of the Jīvanmukti-viveka: 

atra bhūmikā-tritayaṁ brahmavidyāyāḥ sādhanameva na tu  

vidyākoṭāvantarbhavati ।18 

Herein, the first three planes are only the means to the realisation of 

Brahman and do not belong to the class of realisation.  

…brahmātmaikya-sākṣātkāraścaturthī bhūmikā phalarūpā 

sattvāpattiḥ ।...so'yaṁ caturthīṁ bhūmikāṁ prāpto yogī 

brahmavid-ityucyate । pañcamyādayastisro bhūmayo 

jīvanmukteravāntara-bhedāḥ । te ca nirvikalpasamādhyabhyāsa-

kṛtena viśrānti-tāratamyena saṁpadyante । pañcamabhūmau 

nirvikalpakāt svayameva vyuttiṣṭhate । so'yaṁ yogī brahmavid-

varaḥ । ṣaṣṭhabhūmau pārśvasthairbodhito vyuttiṣṭhate । so'yaṁ 

brahmavidvarīyān ।...turīyābhidhāṁ saptamīṁ bhūmiṁ 

prāptasya yoginaḥ svataḥ parato vā vyutthānameva nāsti ।… 
so'yamīdṛśo yogī...brahmavidvariṣṭha ityucyate ।19 

The fourth plane termed sattvāpatti (attainment of sattva) is of the form 

of the fruit of the first three and is characterised by the direct realisation 

of the unity of the self and Brahman…The yogin who has reached the 

fourth plane is termed a brahmavid (knower of Brahman). The fifth 

plane onwards are variants of jīvanmukti. They stem from the 

gradations in repose effected by engagement in nirvikalpa-samādhi.  
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In the fifth plane [called asaṁśakti (detachment)], one emerges from 

nirvikalpa-samādhi on one’s own. This yogin is called a 

brahmavidvara (great knower of Brahman). In the sixth plane [termed 

padārthābhāvanā (absence of objects)], one emerges from nirvikalpa-

samādhi only when awakened by the persons nearby. Such a yogin is 

termed a brahmavidvarīyān (greater knower of Brahman)... The 

yogin who has reached the seventh plane called turīya never emerges 

from nirvikalpa-samādhi either on his own or in response to the efforts 

of another. Such a yogin is called a brahmavidvariṣṭha (best knower of 

Brahman). 

The Yoga-vāsiṣṭha records that Vasiṣṭha told Rāma that, after 

enlightenment, Prahlāda went into nirvikalpa-samādhi and continued 

to remain in it for long. So deep was his samādhi that he could not 

have descended from it on his own. Finally, for the good of the world, 

the Lord aroused him from it by blowing His pāñcajanya conch. After 

hearing the story of Prahlāda, Rāma asked Vasiṣṭha how it was possible 

for Prahlāda to be aroused from his state of absorption in Brahman. 

Vasiṣṭha replied: 

bhraṣṭa-bījopamā bhūyo janmāṅkuravivarjitā । 
hṛdi jīvadvimuktānāṁ śuddhā vasati vāsanā ॥20 
 (Laghu-yoga-vāsiṣṭha V.4.132) 
There is in the mind of jīvanmuktas pure vāsana (latent impression 

of past experience, seed of thoughts and feelings) that is akin to a burnt 

seed and which does not give rise to the sprout of rebirth. 

api varṣasahasrānte tayaivāntaravasthayā । 
sati dehe prabudhyante kuto'tyucchūnayā śanaiḥ ॥21  

 (ibid.V.4.134) 
It is through the gradual waxing, by some means, of this indwelling 

vāsanā that, even after the passage of a thousand years, subject to the 

survival of the body, jīvanmuktas become awakened (from nirvikalpa-

samādhi).} 

(Acharyal:) I eschewed samādhi in its entirety that day and slept 

during the night. By the next morning, I was once more in a position to 

determine the duration of My samādhi and, as intended, remained in it 

for an hour. When I had Acharyal’s darśana after My morning āhnika, 
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He said, “It was in obedience to the directive of Paramacharyal (H.H. 

Nrisimha Bharathi Mahaswamigal) that Acharyal (H.H. 

Sacchidananda Sivabhinava Nrisimha Bharathi Mahaswamigal) 

checked the overpowering urge to be absorbed in yoga. I am happy 

that, in deference to My wish, You have regulated Your samādhi and 

can emerge from it by Yourself after a predetermined duration. 

“While You can now manage to perform Your routine activities, Your 

mind is still too introverted to engage in the serious study of the 

Tarka and other śāstras. Only tranquillity and happiness can be seen in 

Your face. Even if I, to whom You are deeply devoted, were to cast 

off My body right now, Your facial expression would not change. No 

matter how much You be provoked, not a trace of anger would be 

visible. Nothing of the world interests You at all. Such readily 

noticeable, rock-like imperturbability and disinterestedness in 

everything would be unexceptionable if You were an independent 

saṁnyāsin. On You, however, rests the future of this great Peetham. 

“Acharyal (H.H.Sacchidananda Sivabhinava Nrisimha Bharathi 

Mahaswamigal) was ever established in Brahman. He had nothing 

whatsoever to gain or lose by anything. Yet, enacting His role to 

perfection, He wept when Paramacharyal (H.H. Nrisimha Bharathi 

Mahaswamigal) shed the body, rejoiced when the Candramoulīsvara-

liṅga was recovered, evinced deep interest in promoting the study 

of the Vedas and śāstras, appreciated the good efforts of people and 

expressed disapproval of their straying to the path of adharma. He 

captivated the hearts not merely of spiritual aspirants and mahātmans 

but of all. He was an unmatched master of the śāstras whom even the 

most erudite looked upon with awe. He brought immeasurable 

glory to the Peetham. It is like Him that You must be. 

“Accordingly, though unswervingly established in Brahman, You 

should study diligently and master the śāstras. Further, You should 

learn to show, whenever appropriate, interest, appreciation, concern, 

anger, curiosity and the like in Your dealings with devotees, Math 

staff and others.” 

antaḥ saṁtyaktasarvāśo vītarāgo vivāsanaḥ । 
vahiḥ sarvasamācāro loke vihara rāghava ॥22 
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 (Laghu-yoga-vāsiṣṭha V.2.56) 
(Sport in the world, O Rāghava, internally bereft of all longing relating 

to the future, without attachment to anything current and devoid of 

tendencies born of the past, but externally conforming to all the 

observances.) 

bahiḥ kṛtrima-saṁrambho hṛdi saṁrambha-varjitaḥ । 
kartā bahirakartāntarloke vihara rāghava ॥23 (ibid. V.2.57) 
(Sport in the world, O Rāghava, with assumed attachment, anger, etc., 

on the outside but without any turbulence in the heart, as a doer 

externally but internally not a doer.) 

bahistapto'ntarā śīto loke vihara rāghava ॥24 (ibid. V.2.60 cd)  
(Sport in the world, O Rāghava, hot without and cool within.) 

Citing these verses, Acharyal said, “These verses occur in the 

Yoga-vāsiṣṭha and constitute the advice given by Vasiṣṭha to Rāma. Be 

as prescribed in them. You must be an ideal for others. Appreciate the 

condition of others, conduct Yourself suitably and do good to them.” 

{That the great serve as ideals for others is stated by the Lord as 

follows: 

yadyadācarati śreṣṭhastattadevetaro janaḥ । 
sa yatpramāṇaṁ kurute lokastadanuvartate ॥25 

 (Bhagavad-gītā  III.21) 
Whatever a great person does, that is what another does. Whatever 

he upholds as authority, the world follows. 

About the advisable conduct of a jīvanmukta towards the ignorant, it 

is said: 

avidvadanusāreṇa vṛttirbuddhasya yujyate । 
stanandhayānusāreṇa vartate tatpitā yataḥ ॥26 

 (Pañcadaśī VII.287)  
It is but appropriate that the enlightened one behaves in conformity 

with the ignorant just as a father of a babe in arms behaves in 

conformity with it. 
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yenāyaṁ naṭanenātra budhyate kāryameva tat ।27  

 (ibid. VII.290ab) 
That acting ought certainly to be done by which the ignorant man will 

get enlightenment. 

In the Yoga-vāśiṣṭha, it is reported that after Vasiṣṭha enabled Rāma 

to become established in the Truth and then advised Him to avoid 

remaining for ever in samādhi and, instead, strive to make people 

happy, Rāma said: 

na vidhirna niṣedhaśca tvatprasādādahaṁ punaḥ । 
tathāpi tava vākyaṁ tatkaraṇīyaṁ ca sarvadā ॥28 

 (Laghu-yoga-vāsiṣṭha VI.18.74) 
vedāgamapurāṇeṣu smṛtiṣvapi mahāmune । 
guruvākyaṁ vidhiḥ prokto niṣedhastadviparyayaḥ ॥29 

 (ibid. VI.18.75) 
By your grace, I am beyond injunctions and prohibitions. Nevertheless, 

your word should always be carried out by Me. In the Vedas, 

Āgamas, Purāṇas and Smṛtis, it is said, O great sage, that the word of 

the guru is what should be carried out and what is opposed to it must 

be eschewed.} 

(Acharyal:) To implement Acharyal’s directives, I ignored the 

prevailing disinterest and revised My Tarka lessons. Over the next 

week, I gradually regenerated the interest in śāstraic studies that 

had vanished. Acharyal graciously expedited the process by intensely 

examining My progress and chiding Me on any inadequacies. 

Displaying emotional responses proved tougher to achieve. The mind 

felt just peace and bliss and the emotions that had been so readily 

experienced in the past seemed no more than a vague, distant dream. 

Laughable though it sounds, the sādhanā that followed the vision 

of Śiva was simpler and smoother than learning afresh to display anger 

or anxiety. (Pointing to Himself and laughing:) This short-tempered 

tiger was a very gentle cow at that time! 

It was clear to Me that Acharyal did not intend that I learn to pretend 

to be pleased, concerned and the like, without such feelings arising in 

the mind at all. I recognised that I would be a deceiver if, while being 
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thoroughly disinterested, I were to make a person think that I wish 

that he come again soon or that I am interested in what he is showing 

Me or that I am displeased that he has not done something 

important. Moreover, consistently and adequately exhibiting the 

physical signs associated with strong emotions, such as a flushed face 

with wrath, would be very difficult when the mind is thoroughly 

tranquil and unconcerned. I could also see that such deception, even 

if diligently practised, would undoubtedly come to light sooner or 

later. In any case, there was no question of Acharyal advocating 

hypocrisy and deceit. 

To facilitate interpersonal dealings, the mind could learn to 

accommodate fleeting emotions as opposed to gaining proficiency in 

deceiving others. Appearance of thoughts and feelings merely when 

necessitated by and as appropriate to situations would enable 

effective and totally unpretentious functioning while leaving the mind 

basically silent. Further, such mental activity would be powerless 

to cause any bondage as misidentification of the Ātman with the mind 

had already ceased once and for all and there was no forgetfulness of 

the falsity of the mind either. I did not have any difficulty in clearly 

comprehending thus the thrust and mode of implementation of 

Acharyal’s directives. 

{Śrī Vidyāraṇya has written in the Vāsanākṣayaprakaraṇa of the 

Jīvanmukti-viveka: 

nanu jñānino rāgādyabhyupagame dharmādharmadvāreṇa 
janmāntara-prasaṅga iti cenmaivam adagdhabījavad-
avidyāpūrvaka-kāmādereva mukhyarāgāditvena punarjanma-
hetutvāt । jñāninastu dagdhabījavad-ābhāsamātrā eva 

rāgādayaḥ।30 

Objection: If attachment and aversion are admitted in a knower of the 

Truth, then, on account of the resulting merit and demerit, there would 

arise the contingency of his being reborn after death. Answer: Such 

is not the case. Likes and dislikes that are akin to uncooked seeds 

(capable of sprouting) and foreshadowed by avidyā (and, so, by the 

erroneous identification of the Ātman with the mind) are the ones that, 

by virtue of their constituting the primary variety of attachment and 
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aversion, cause rebirth. The attachment and the like of the knowers 

of the Truth are, however, like burnt seeds (which are incapable of 

sprouting) and merely have the appearance of the primary ones. 

Acharyal referred not only to the cessation of the misidentification of 

the Ātman with the mind but also to the absence of forgetfulness about 

the falsity of the mind. About the latter, it is said in the Jīvanmukti-

viveka, subsequent to the passage cited earlier: 

...tatkāle mukhyavadevābhāsamānānāṁ bādhakatvāt 
rajjusarpo'pi mukhya-sarpavadeva tadānīṁ 
bhīṣayannupalabhyate tadvat । 
tarhyābhāsatvānusandhānānuvṛttau na ko'pi bādha iti cecciraṁ 
jīvatu bhavān। iyamevāsmadabhimatā jīvanmuktiḥ ।31 

Though they be mere appearances of the primary likes and dislikes of 

the ignorant and incapable of contributing to rebirth) the likes and 

dislikes of the knower would, while they last, cause trouble like the 

primary likes and dislikes. A false snake seen in the place of a rope 

causes, for the time being, fear just like a real snake. The case of the 

apparent likes and dislikes is like this. Objection: There would be no 

trouble at all (even temporarily) if the falsity of the apparent likes 

and dislikes were kept in mind. Answer: May you live long! This 

(keeping in mind the falsity) is what we regard as marking jīvanmukti.  

The possibility of apparent erroneous notions causing transient 

delusion in a knower of the Truth is stated by Bhagavatpāda as follows 

in His Brhadāraṇyaka-upaniṣad-bhāṣya on the passage (I.4.10): 

 ...na ca viparītapratyayo vidyāvata utpadyate । ...kvacittu 

vidyāyāḥ pūrvotpanna-viparītapratyaya-janita-saṁskārebhyo 
viparīta-pratyayāvabhāsāḥ smṛtayo jāyamānā viparītapratyaya-
bhrāntim-akasmātkurvanti ।yathā vijñātadigvibhāgasyāpy- 

akasmāddigviparyaya-vibhramaḥ ।32 

Erroneous notions (such as that one is an agent and that one 

experiences pleasure and pain) cannot arise in the knower of the 

Truth…Sometimes, however, recollections that stem from the 

impressions formed by the erroneous notions that arose prior to 

enlightenment and which have the appearances of erroneous notions 
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crop up and suddenly delude him as to their being actual erroneous 

notions just as even one who knows the directions well sometimes 

suddenly becomes confused about them. 

In the Pañcadaśī, it is said: 

bhogakāle kadācittu martyo'hamiti bhāsate ॥33        (VII.245cd) 
naitāvatā'parādhena tattvajñānaṁ vinaśyati । 
jīvanmukti-vrataṁ nedaṁ kintu vastusthitiḥ khalu ॥34 
 (VII.246) 
Sometimes, during the period of enjoyment, the idea, “I am a man” 

may seem to be. By this much defect, the knowledge of the Truth 

will not perish. This (the eradication of such notions) is not any vow of 

jīvanmukti (to be observed by the enlightened one without any slip 

whatsoever). On the other hand, this is actually how the matter stands.}   

I: Over the years, has intense anger, worry or grief appeared in 

Acharyal’s mind unaccompanied, even for a while, by the awareness 

of its falsity. 

Acharyal: No, never. Even during excruciating pain, there has been 

the clear awareness that it pertains only to the illusory mind and that 

I am the changeless witness of the nature of pure consciousness. 

All this is solely due to the grace of Acharyal and God. Else, where 

was the question of even one so ordinary as I becoming 

unswervingly established in Brahman and functioning in the world as 

I was directed to? 

Though Acharyal was the one who uplifted Me, because of His 

total freedom from egoism and extraordinary fondness for Me, He went 

to the extent of averring, prior to sending Me to Bangalore (in 1936), “I 

know that You are God Himself and ever perfect. Your engaging 

in sādhanā and apparently attaining enlightenment were only a part of 

Your divine sport. Your vision of Śiva and Your receiving His 

blessings and instruction a few days before Your taking Your sādhanā 

to its culmination were on the same footing as the vision, blessings and 

instruction of Śiva obtained by Kṛṣṇa.”  

{At this point, Acharyal’s face became flushed with emotion, 

Joining His palms, He turned towards a photograph of Paramacharyal.}  



Yoga, Enlightenment and Perfection 188 

(Acharyal:) Who can be like Him? I am so fortunate to be His disciple.  

{The following are three of the verses composed by Paramacharyal 

about Acharyal; the period of composition is given by Him as the 

month of Aśvina of the year Subhānu (30.9.1943 - 29.10.1943}. 

dayāsāndraṁ bālaṁ nikhilajagatīrakṣaṇacaṇaṁ 
harantaṁ vighnādriṁ vimalavimalairvīkṣaṇacayaiḥ । 
parabrahmākāraṁ praṇavaviditaṁ śāntamanasaṁ 
guruṁ vidyātīrthaṁ kalayata budhāścittakamale ॥35 

O, Wise people! Hold in the heart-lotus the Guru, Vidyatheertha, the 

young one with tranquil mind, who is exceedingly compassionate, who 

destroys the mountain of impediments by His extremely pure glances, 

who is skilled in protecting the whole world, who is known by means 

of the Praṇava, Om, and who is the manifestation of the Supreme 

Brahman. 

śarīrendriyacittānāṁ śuddhaye kalpitā mahāḥ । 
bahavo gurudevānāṁ tatphalaṁ bhavatāṁ tanuḥ॥36 

Numerous rites and festivals relating to the Gurus and the Divinities 

have been created to purify the body, the organs and the mind. 

Your body is their fruit. 

vāṇī lakṣmīstathā gaurī tiṣṭhantaṁ nidrayā yutam । 
gacchantam-upaviṣṭañca pāntu tvāṁ guruśekharam ॥37 

May Vāṇī, Lakṣmī and Gaurī guard You, the foremost Guru, while You 

sleep, sit, stand and walk. 

After giving the verses to Acharyal, Paramacharyal said, “I have 

written only what I definitely know to be true about You. There is no 

encomium here.” 

Paramacharyal explicitly told some devotees that Acharyal was 

God Himself and that they should not think that He was just a young 

saṁnyāsin.} 

 

 



 

 





 

 

15. Appendix – List of Sanskrit references 

1. H.H. Jagadguru Sri Abhinava Vidyatheertha Mahaswamigal 

1 भवदीयपत्रिकया भवच्छरीरे त्रिरामयतामध्ययिाध्यापिप्रत्रियाां च 
त्रिष्प्रत्यहूां त्रिव वत्य वमािाां त्रवत्रदत्वा त्रिरर् वलमािन्दां समवात्रप । 

(Letter from Paramacharyal to Acharyal) 
2 पादप्रभात्रवत्रिर्ू वतात्रवद्यान्धतमसाय त े। 
यतय ेत्रचत्रतत्रिर्ववष्टत्रचत्तायास्त ुिमो मम ॥ 

(Verse composed by Acharyal on Paramacharyal) 
3 श्रीमताां दते्रिकेन्द्राणाां पादपद्म ेिमाम्यहम ् । 
मन्दोऽत्रप वन्दिाद्यषेाां त्रवन्दते र्रुुतलु्यताम ् ॥ 

(Verse composed by Acharyal on Paramacharyal) 
4 परुाणत्रमत्यवे ि सार् ुसवं ि चात्रप काव्यां िवत्रमत्यवद्यम ् । 
सन्तः परीक्ष्यान्यतरद्भजन्त ेमढूः परप्रत्ययियेबतु्रधः ॥       (Malavikāgnimitra I.2) 
5 िकुिीिात्रमवाकाि ेजले वात्ररचरस्य च । 
पदां यथा ि दृश्यते तथा ज्ञािवताां र्त्रतः ॥ 

(Mahābhārata, Gita Press Edition, 12.181.19) 
6 िािधु्यायाद्बहूञ्छब्दान्वाचो त्रवग्लापि  त्रह तत ्   
(Bṛhadāraṇyaka-upaniṣad IV.4.21cd) 
7 द्वषे्योऽत्रप सांमतत्रश्िष्टस्तस्यात वस्य यथौषर्म ् ।  
त्याज्यो दुष्टः त्रप्रयोऽप्यासीदङ्गलुीवोरर्क्षता ॥                          (Raghuvaṁsa I.28) 
8 अहमवे मतो महीपतते्ररत्रत सववः प्रकृत्रतष्वप्यत्रचन्तयत ् ।         (Raghuvaṁsa VIII.8) 
9 जातः त्रपङ्गलहायि ेयत्रतरभदू्यश्च प्रजापत्यत्रभ- 
ख्यऽेब्द ेपीठपत्रतब वभवू जयवष ेयश्च शृङ्गाचले। 
कीर्तत प्राप्य त्रदर्न्तर्ाां तितु्रममाां यश्िकु्लवष ेजहौ 
त्रवद्यातीथ वर्रुुज वयत्यत्रभिवो लोकाि ् सदा पालयि ् ॥ 

(Verse composed by H.H. Jagadguru Sri Bharathi Theertha 
 

                                                           



Yoga, Enlightenment and Perfection 192 

                                                                                                                    

Mahaswamigal on Acharyal in the year 1989)  
 

2. H.H. Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal 
1 श्रीचन्द्रिखेरभारतीत्रतप्रत्रथतप्रातस्स्मरणीयिामर्येा अमदाचाय वपादाः कृततपश्चया वः 
सववतन्त्रस्वतन्त्राः िास्त्रोपत्रदष्टाथा विषु्ठाित्रिष्ठार्त्ररष्ठा अपरोक्षीकृतात्मतत्त्वा जीवन्मकु्ता 
अभवूि ् । 

(Acharyal’s preface to Vivekacūḍāmaṇi with the commentary of  
Paramacharyal) 

2 अमदाचाय वपादाः ब्रह्मत्रिष्ठा ब्रह्मपरा जीवन्मकु्ताः समस्तािामात्रस्तकािामादिवचत्ररता 
अभवूि ् । 

(Śrīmukha to Śrī-Jagadgurucaritāmṛta  by Bhashya Swamigal) 
3 अत्रवद्याध्वान्तािाां त्रदिमत्रणरिन्तान्तरर्तो 
त्रवषीदत्रद्वद्वधृतु्कमदुविराकात्रहमकरः । 
पराध्वात्रमिाणाां त्रवषयर्हिािाां हुतवहो 
र्रुुस्तजेोरूपो जयत्रत जिताऽऽिन्दथरुयम ् ॥ 

(Verse composed by Acharyal on Paramacharyal) 
4 वन्द ेवन्दारुमन्दारां वन्दिीयां बरु्ोत्तम  ः । 
आिन्दकन्दलां तीथ ववात्ररधर् दते्रिकोत्तमम ् ॥ 

(Verse composed by Acharyal on Paramacharyal) 
5 करतलत्रभक्षस्तरुतलवासः                                                (Mohamudgara 16) 
6 ि म ेपाथा वत्रस्त कत वव्यां त्रिष ुलोकेष ुत्रकञ्चि ।  
िािवाप्तमवाप्तव्यां वत व एव च कमवत्रण ॥                             (Bhagavad-gītā III.22) 
7 यत्रद ह्यहां ि वतयेां जात ुकमवण्यतत्रन्द्रतः । 
मम वत्मा विवुत वन्त ेमिषु्याः पाथ व सवविः ॥                        (Bhagavad-gītā III.23) 
8 उत्सीदयेतु्ररम ेलोका ि कुयां कमव चदेहम ् ।                   (Bhagavad-gītā III.24ab) 
9 सांसारिामकसत्ररन्नाथोत्तरण ेतवात्रस्त यत्रद वाञ्छा । 
बालक शृण ुमद्वचिां श्रतु्रतमस्तकसांमतां त्रहतोदकवम ् ॥ 
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प्रत्रवर्ाय सत्रिखवपिां त्रित्त्वा यज्ञाथ वमादृतां सिूम ् । 
स्वीकृतपारमहांस्यः त्रिरतरसार्िचतषु्टयोपतेः ॥ 
श्रधाभत्रक्तयतुात्मा प्रत्रवचारय तत्त्वमात्मिः सतु्रचरम ् ।  

(Composed by His Holiness Sri Sacchidananda 
Sivabhinava Nrisimha Bharathi Mahaswamigal) 

सद्गरुुमखुाम्बजुातस्रवदार्मिीष ववाक्यपीयषू  ः ॥ 
10 प्रवर्वततो दीप इव प्रदीपात ्                       (Raghuvaṁsa V.37cd) 
11 िांभोमू वर्वतश्चरत्रत भवुि ेिङ्कराचाय वरूपा 

(Mādhavīya-Śaṁkaravijaya IV.60cd) 
12 तमाांत्रस ध्वांसन्त ेपत्ररणमत्रत भयूािपुिमः 
सकृत्सांवादऽेत्रप प्रथत इह चामिु च फलम ् । 
अथ प्रत्यासङ्गः कमत्रप मत्रहमाि ां त्रवतरत्रत   
प्रसन्नािाां वाचः फलमपत्ररमयेां प्रसवुत े॥                              (Mahavīra-carita 12) 
13 सदाऽऽत्मध्याित्रिरतां त्रवषयभे्यः पराङ्मखुम ् । 
िौत्रम िास्त्रषे ुत्रिष्णातां चन्द्रिखेरभारतीम ् ॥ 

(Verse composed by Acharyal on Paramacharyal) 
14 श्रीमत्रद्वष्णपुदाऽऽलम्बां वदेान्तामतृवर्वषणम ् । 
लोकसांतापिमिां वन्दऽेभ्रसदृिां र्रुुम ् ॥ 

(Verse composed by Acharyal on Paramacharyal) 
15 र्रुुवरचरणौ भक्त्या त्रित्यां प्रणमात्रम भक्तकरुणालू । 
यद्भािलेुिपातो हृदयध्वान्तात्रि सन्ततां हत्रन्त ॥ 

(Verse composed by Acharyal on Paramacharyal) 

3. Childhood To Saṁnyāsa: The Spiritual Foundation 

1 पिां पषु्पां फलां तोयां यो म ेभक्त्या प्रयच्छत्रत ।  
तदहां भक्त्यपुहृतमश्नात्रम प्रयतात्मिः ॥        (Bhagavad-gītā IX.26)  
2 दारा इम ेम ेतिया इम ेम ेर्हृा इम ेम ेपिवश्च म ेम े। 
इत्थां िरो मषेसमािर्मा व ममेकेरः कालवकेृण िीतः॥  
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3 सतू ेसकूरयवुत्रतः सतुितमत्यन्तदुभवर्ां झत्रित्रत । 
कत्ररणी त्रचराय सतू ेसकलमहीपाललात्रलतां कलभम ् ॥ 

(Śubhāṣita-ratna-bhāṇḍāgāra, Sthalācāra-nyāyokti, 66) 
 

4 बहुिोके्ति धक त्रवप्रा जपिेास्याश्च होमतः । 
अभीष्टां सववमाप्नोत्रत िाि सन्दहेकारणम ् ॥     (Sūta-saṁhitā IV.6.59) 
5 सहस्रकृत्वस्त्वभ्यस्य बत्रहरेतत्रिकां  त्रद्वजः । 
महतोऽप्यिेसो मासात्त्वचवेात्रहर्ववमचु्यत े॥     (Manu-smṛti II.79) 
6 ि कमवणा ि प्रजया र्ििे त्यार्िे  के अमतृत्वमाििःु। 

(Mahānārāyaṇa-upaniṣad I.10.21) 
7 य ेत्रह सांस्पिवजा भोर्ा दुःखयोिय एव त े। 
आद्यन्तवन्तः कौन्तये ि तषे ुरमत ेबरु्ः ॥                         (Bhagavad-gītā V.22) 
8 िक्नोतीह व यः सोढुां प्राक ्िरीरत्रवमोक्षणात ् । 
कामिोर्ोद्भवां वरे् ां स यकु्तः स सखुी िरः ॥                       (Bhagavad-gītā V.23) 
9 असांियां महाबाहो मिो दुर्विग्रहां चलम ् । 
अभ्यासिे त ुकौन्तये व  राग्यणे च र्हृ्यत े॥                        (Bhagavad-gītā VI.35) 
10 ित्रह ित्रह मितुाां स्वत्वां मत्यवः स्वीय ेिरीरेऽत्रप । 
त्रपतभृतू्रमशृर्ालर्णाः स्वत्वां पत्ररत्रचन्तयत्रन्त तत्काले ॥ 

(Verse uttered by Paramacharyal in His state of seclusion) 
11 धसहासिोपत्रवष्टां दृष्ट्वा यां मदुमवाप लोकोऽयम ् । 
तां कालाकृष्टति ुां त्रवलोक्य ििे ेत्रिमीलयत्रत ॥              (Prabodha-sudhākara I.26) 
12 को त्रह जािात्रत कस्याद्य मतृ्यकुालो भत्रवष्यत्रत । 
यवु  व र्मविीलः स्यादत्रित्यां खलु जीत्रवतम ् ॥               (Mahābhārata 12.175.16) 
13 बाल्य ेिष्टत्रववकेो त्रवषयसखुास्वादलम्पिस्तरुणः । 
परतो जातत्रववकेो वधृोऽिक्तः त्रकमाप्नयुात्रत्सत्रधम ् ॥ 
14 लोको िापिुस्यास्तीत्रत श्रतु्यास्य कः प्रभात्रषतो लोकः । 
मतु्रक्तः सांसरणां वा तदन्यलोकोऽथ वा िाद्यः ॥         (Prabodha-sudhākara II.35) 
15 सवऽेत्रप पिुभाजस्तन्मकु्तौ ि  व सांमतृ्रतभ ववत्रत । 
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श्रवणादयोऽप्यपुाया मषृा भवयेसु्ततृीयऽेत्रप ॥           (Prabodha-sudhākara II.36) 
16 तत्प्राप्त्यपुायसत्त्वात्रितीयपक्षऽेप्यपिुस्य । 
पिुषे्ट्यात्रदकयार्प्रवतृ्तय ेवदेवादोऽयम ् ॥                  (Prabodha-sudhākara II.37) 
 
17 र्िां वा र्ान्यां वा भवत ुबहुिो भोग्यमत्रप वा 
त्रवराम ेको ब्रतू ेिि ुत्रचरमहां त्रिवृ वत इत्रत । 
प्रकोपप्रोत्रद्भन्नप्रकियमदांष्ट्ाां त ुपरुतः 
प्रपश्यधिं कुया वत्प्रसभमवसाि ेप्रभरुत्रप ॥ 

(Verse uttered by Paramacharyal in His state of seclusion) 
18 यो दहेः सपु्तोऽभतू्सपुषु्पिय्योपिोत्रभत ेतल्प े। 
सांप्रत्रत स रज्जकुाष्ठ  र्वियत्रन्त्रतः त्रक्षप्यत ेवह्नौ ॥              (Prabodha-sudhākara I.25) 
19 त्रित्यां सत्रन्नत्रहतो मतृ्यःु कत वव्यो र्मवसञ्चयः 

(Nārada-purāṇa, Pūrvārdha 39.49) 
20 र्हृीत इव केिषे ुमतृ्यिुा र्मवमाचरेत ् ॥                (Hitopadeśa, Prāstāvikā 3) 
21 लब्धा त्रवद्या राजमान्या ततः धक 
प्राप्ता सांपत्प्राभवाढ्या ततः त्रकम ् । 
भकु्ता िारी सनु्दराङ्गी ततः धक 
यिे स्वात्मा ि  व साक्षातृ्कतोऽभतू ् ॥                         (Anātmaśrīvigarhaṇam 1) 
22 िारीस्तिभरिाभीदिेां दृष्ट्वा मा र्ा मोहाविेम ् । 
एतन्माांसवसात्रदत्रवकारां मित्रस त्रवत्रचन्तय वारां वारम ् ॥   (Mohamudgara 3) 
23 सद्गरुो िरणां त्रिवोऽहां त्रिवोऽहम ्  

(Words uttered by Sri Srinivasa Sastry when delirious)  
24 सद्गरुो पात्रह सद्गरुो पात्रह 

(Words uttered by Sri Srinivasa Sastry when delirious) 
25 सववज्ञां श्रीत्रिवासां कुरु त्रिवदत्रयत ेसत्वरां मत्रद्विम्रम ् 

(Prayer of Paramacharyal to Sharadambal) 
 

4. Haṭha-yoga 
1 योत्रििािकमत्रिमलूघत्रितां कृत्वा...                    (Haṭhayoga-pradīpikā I.35) 
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2 कण्ठमाकुञ्च्य हृदय ेिापयते्रिबकुां  दृढम ् । 
बन्धो जालन्धराख्योऽयां जरामतृ्यतु्रविािकः ॥      (Haṭhayoga-pradīpikā III.70) 
3 उदरे पत्रश्चमां ताि ां िाभरेूधं्व च कारयते ् । 
उड्डीयािो ह्यसौ बन्धो मतृ्यमुातङ्गकेसरी ॥              (Haṭhayoga-pradīpikā III.57) 
4 परूकान्त ेत ुकत वव्यो बन्धो जालन्धरात्रभर्ः । 
कुम्भकान्त ेरेचकादौ कत वव्यस्ततू्रड्डयािकः ॥            (Haṭhayoga-pradīpikā II.45) 
5 उत्रड्डयािकस्त ुकुम्भकान्त ेकुम्भकस्यान्त ेत्रकत्रञ्चतु्कम्भकिषे े
रेचकस्यादौ रेचकादौ रेचकात्पवंू कत वव्यः ।   

(Jyotsnā, commentary on the Haṭhayoga-pradīpikā II.45) 
6 चले वात ेचलां त्रचत्तां त्रिश्चले त्रिश्चलां भवते ् ।         (Haṭhayoga-pradīpikā II.2ab) 
7 र्ारणास ुच योग्यता मिसः ।                         (Yogasūtrā II.53) 
8 यथा पव वतर्ातिूाां दह्यन्त ेर्मिान्मलाः । 
तथते्रन्द्रयकृता दोषा दह्यन्त ेप्राणर्ारणात ् ॥                (Amrutanāda-upaniṣad 7) 
9 अथ सयू वभदेिम ् 
आसि ेसखुद ेयोर्ी बद्ध्वा च  वासिां ततः । 
दक्षिाड्या समाकृष्य बत्रहःिां पविां िि  ः॥            (Haṭhayoga-pradīpikā II.48) 
10 आ केिादा िखाग्राि त्रिरोर्ावत्रर् कुम्भयते ् । 
ततः िि  ः सव्यिाड्या रेचयते्पविां िि  ः ॥            (Haṭhayoga-pradīpikā II.49) 
11 अथोज्जायी 
मखुां स ांयम्य िाडीभ्यामाकृष्य पविां िि  ः । 
यथा लर्त्रत कण्ठात्त ुहृदयावत्रर् सस्विम ् ॥           (Haṭhayoga-pradīpikā II.51) 
12 पवू ववतु्कम्भयते्प्राणां रेचयते्रदडया तथा । 
श्लषे्मदोषहरां कण्ठे दहेािलत्रववर् विम ् ॥                  (Haṭhayoga-pradīpikā II.52) 
13 अथ सीत्कारी 
सीत्काां कुया वत्तथा वके्त्र घ्राणिे  व त्रवजतृ्रम्भकाम ् 
एवमभ्यासयोर्िे कामदवेो त्रद्वतीयकः ॥                (Haṭhayoga-pradīpikā II.54) 
14 अथ िीतली 
त्रजह्वया वायमुाकृष्य पवू ववतु्कम्भसार्िम ् 
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ििक घ्रा वणरन्ध्राभ्याां रेचयते्पविां सरु्ीः ॥              (Haṭhayoga-pradīpikā II.57) 
15 अथ भत्रस्त्रका 
सम्यक्पद्मासिां बद्ध्वा समग्रीवोदरः सरु्ीः । 
मखुां स ांयम्य यत्निे प्राणां घ्राणिे रेचयते ् ॥              (Haṭhayoga-pradīpikā II.60) 
16 यथा लर्त्रत हृत्कण्ठे कपालावत्रर् सस्विम ् । 
वरे्िे परूयिेात्रप हृत्पद्मावत्रर् मारुतम ् ॥                (Haṭhayoga-pradīpikā II.61) 
17 पिुर्ववरेचयते्तद्वत्परूयिे पिुः पिुः ।              (Haṭhayoga-pradīpikā II.62ab) 
18 पार्वष्णभार्िे सांपीड्य योत्रिमाकुञ्चयदे्गदुम ् । 
अपािमधू्ववमाकृष्य मलूबन्धोऽत्रभर्ीयत े॥            (Haṭhayoga-pradīpikā III.61) 
19 बाह्याभ्यन्तरत्रवषयाक्षपेी चतथु वः ॥                                         (Yogasūtrā II.51) 
20 ततः परां यथषे्टां त ुिक्तः स्याद्वायरु्ारण े॥           (Yogatattva-upaniṣad 49cd) 
21 यथषे्टर्ारणाद्वायोः त्रसध्यतेे्कवलकुम्भकः । 
केवले कुम्भके त्रसध ेरेचपरूत्रववर्वजत े॥                       (Yogatattva-upaniṣad 50) 
22 ि तस्य दुलवभां त्रकत्रञ्चत्रिष ुलोकेष ुत्रवद्यत े।           (Yogatattva-upaniṣad 51ab) 
23 िेदिचालिदोह ः कलाां िमणेाथ वर् वयते्तावत ् । 
सा यावद्भ्रमूध्यां स्पिृत्रत तदा खचेरीत्रसत्रधः ॥        (Haṭhayoga-pradīpikā III.33) 
24 कलाां पराङ्मखुीं कृत्वा त्रिपथ ेपत्ररयोजयते ् । 
सा भवते्खचेरी मदु्रा व्योमचिां  तदुच्यत े॥            (Haṭhayoga-pradīpikā III.37) 
25 ि रोर्ो मरणां तन्द्रा ि त्रिद्रा ि क्षरु्ा तषृा । 
ि च मचू्छा व भवते्तस्य यो मदु्राां वते्रत्त खचेरीम॥्       (Haṭhayoga-pradīpikā III.39) 
26 चतरुङ्गलुत्रवस्तारां हस्तपञ्चदिायतम ् । 
र्रुूपत्रदष्टमार्णे त्रसक्तां  वस्त्रां िि  ग्र वसते।् 
पिुः प्रत्याहरेि  तदुत्रदतां र्ौत्रतकमव तत ् ॥                (Haṭhayoga-pradīpikā II.24) 
27 िात्रभदघ्नजले पायौ न्यस्तिालोत्किासिः । 
आर्ाराकुञ्चिां  कुया वत्क्षालिां वत्रस्तकमव तत॥्           (Haṭhayoga-pradīpikā II.26) 
28 सिूां त्रवतत्रस्त सतु्रिग्र्ां िासािाले प्रविेयते ् । 
मखुात्रन्नर् वमयिे  षा िते्रतः त्रसध र्विर्द्यत े॥               (Haṭhayoga-pradīpikā II.29) 
29 त्रिरीक्षते्रन्नश्चलदृिा सकू्ष्मलक्ष्यां समात्रहतः । 
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अश्रसुांपातपय वन्तमाचायसै्त्रािकां  मतृम॥्               (Haṭhayoga-pradīpikā II.31) 
30 अमन्दावत ववरे्िे तनु्दां सव्यापसव्यतः । 
िताांसो भ्रामयदेषेा िौत्रलः त्रसध ः प्रिस्यत े॥          (Haṭhayoga-pradīpikā II.33) 
 
31 भस्त्रावल्लोहकारस्य रेचपरूौ ससांभ्रमौ । 
कपालभात्रतर्ववख्याता कफदोषत्रविोषणी ॥            (Haṭhayoga-pradīpikā II.35) 
32 ि ति रथा ि रथयोर्ा ि पन्थािो भवत्रन्त 
(Bṛhadāraṇyaka-upaniṣad IV.3.10) 
33 मायामािां त ुकार्त्स्न्यिेाित्रभव्यक्तस्वरूपत्वात ् ॥                (Brahmasūtra III.2.3) 
34 स्वप्नत्रिद्राज्ञािालम्बिां वा ॥                                                 (Yogasūtra I.38) 

5. Devotion and Karma-yoga 

1 सत्यज्ञािसखुस्वरूपममलां क्षीरात्रब्धमध्ययत्रितां 
योर्ारूढमत्रतप्रसन्नवदिां भषूासहस्रोज्ज्वलम ् । 
त्र्यक्षां चित्रपिाकसाभयवरात्रिभ्राणमकवच्छधव 
ििीभतूफणीन्द्रत्रमन्दुर्वलां लक्ष्मीिधृसहां भज े॥ 

(Dhyāna-śloka of Mantrarāja of Lakṣmī-Narasiṁha)  
2 लां पतृ्रथव्यात्मि ेर्न्धां कल्पयात्रम ।  
हां आकािात्मि ेपषु्पां कल्पयात्रम ।  
यां वाय्वात्मि ेर्पूमाघ्रापयात्रम ।  
रां  अग्न्यात्मि ेदीप ां दिवयात्रम ।  
वां अमतृात्मि ेअमतृोपहारां त्रिवदेयात्रम । 
सां सवा वत्मि ेसवोपचारपजूास्समप वयात्रम ।            (Words of pañcopacāra-pūjā) 
3 उग्रां वीरां महात्रवष्णुां ज्वलन्तां सववतोमखुम ् । 
िधृसहां भीषणां भद्रां मतृ्यमुतृ्य ुां िमाम्यहम ् ॥ (Mantrarāja of Lakṣmī-Narasiṁha) 
4 महशे्वरे वा जर्तामर्ीश्वरे जिाद वि ेवा जर्दन्तरात्मत्रि । 
ि वस्तभुदेप्रत्रतपत्रत्तरत्रस्त म ेतथाऽत्रप भत्रक्तस्तरुणने्दुिखेरे ॥ 

(Bhartṛhari’s Vairāgya-śataka) 
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6. Exposure to Kuṇḍalinī-yoga 
1 श्री िारदाय   िमः। 
2 इयां सषुमु्ना िाडी । 
3 इयां वज्रा िाडी । 
4 इयां त्रचत्रिणी िाडी । अि ब्रह्मिाडी वत वत े। सा सषुमु्नते्यत्रप व्यपत्रदश्यत े। 
5 इयम ् इडा िाडी । 
6 इयां त्रपङ्गला िाडी । 
7 तदुक्तां  यामले- 
इडा च त्रपङ्गला च  व तस्य वाम ेच दत्रक्षण े। 
ऋज्वीभतू ेत्रिरे त ेच वामदत्रक्षणभदेतः । 
सववपद्मात्रि सांवषे्ट्य िासारन्ध्रर्त ेिभु े॥  
इत्रत । अि ’त्रिरे त ेच’ इत्यि चकारो वाथ वः ।... एतिेाियोः त्रित्याां त्रद्वत्रवर्ः कल्पो 
दर्वितः । अन्यिाियोर् विरुाकारेण त्रित्रतरुक्ता । तद्यथा -  त्रवत्रध त ेर्िरुाकारे िाडीडात्रपङ्गले 
परे ॥ इत्रत । 

(Yāmalā - Kālicaraṇa’s commentary on the first verse of the 
Saṭcakranirūpaṇa) 

8 इदां मलूार्ार-चिम ् । 
9 इदां स्वात्रर्ष्ठाि-चिम ् । 
10 इदां मत्रणपरू-चिम ् । 
11 इदम ् अिाहत-चिम ् । 
12 इदां त्रविधु-चिम ् । 
13 इदम ् आज्ञा-चिम ् । 
14 अि परमत्रिवः त्रितः । 
15 चत्वात्रर वाक्पत्ररत्रमता पदात्रि तात्रि त्रवदुब्रा वह्मणा य ेमिीत्रषणः । 
र्हुा िीत्रण त्रित्रहता िङे्गयत्रन्त तरुीयां वाचो मिषु्या वदत्रन्त ॥           (Ṛg-veda I.164.45) 
16 चतदु वलां स्यादार्ारां स्वात्रर्ष्ठाि ां च षड्दलम ् ॥    (Yogacūḍāmaṇi-upaniṣad 4cd) 
17 िाभौ दिदलां पद्मां हृदयां द्वादिारकम ् । 
षोडिारां त्रविधुाख्यां भ्रमूध्य ेत्रद्वदलां तथा ॥             (Yogacūḍāmaṇi-upaniṣad 5) 
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18 सहस्रदलसङ्खयातां ब्रह्मरन्ध्र ेमहापत्रथ ।         (Yogacūḍāmaṇi-upaniṣad 6 ab) 
19 तस्योध्व ेिात्रभमलेू दिदललत्रसत ेपणू वमघेप्रकाि े
िीलाम्भोजप्रकाि  रुपत्रहतजठरे डात्रदफान्त ः सचन्द्र ः । 
ध्यायदे्व श्वािरस्यारुणत्रमत्रहरसमां मण्डलां तत्रिकोणम ् 
तद्बाह्य ेस्वत्रस्तकाख्य त्रस्त्रत्रभरत्रभलत्रसतां ति वह्नेः स्वबीजम ् ॥  (Saṭcakranirūpaṇa 19) 
20 ध्यायने्मषेात्रर्रूढां िवतपित्रिभां वदेबाहूज्ज्वलाङ्गां 
तत्क्रोड ेरुद्रमरू्वतर्विवसत्रत सततां िधुत्रसन्दूररार्ः । 
भमात्रलप्ताङ्गभषूाभरणत्रसतवपवुृ वधरूपी त्रिििेो 
लोकािात्रमष्टदाताऽभयलत्रसतकरः सतृ्रष्टसांहारकारी ॥           (Saṭcakranirūpaṇa 20) 
21 अिास्त ेलात्रकिी सा सकलिभुकरी वदेबाहूज्ज्वलाङ्गी 
श्यामा पीताम्बराद्य  र्ववत्रवर्त्रवरचिालङृ्कता मत्तत्रचत्ता । 
ध्यात्व तन्नात्रभपद्मां प्रभवत्रत त्रितराां स ांहृतौ पालि ेवा 
वाणी तस्याििाब् ज ेत्रिवसत्रत सततां ज्ञािसन्दोहलक्ष्मीः॥     (Saṭcakranirūpaṇa 21) 
22 आज्ञासीद्गौरवी म ेतव खलु करुणावात्ररत्रर् िारदाम्बा 
साष्टाङ्गां योर्मारादुपत्रदित्रत भवािौरसः सिूरुस्याः । 

(Śrī-śāradā-śataślokīstavaḥ 25ab) 
23 आर्च्छन्ती सदिमदसीयां परुा िारदाम्बा 
तािङ्काढ्या मतु्रदतवदिा स्वप्न एवां ह्यपश्यम ् । 
काले काले बहुलकृपया िब्दयन्ती स्विाम्ना 
ह्वायां ह्वायां सकलमत्रप म ेबोर्यामास दवेी ॥            (Śrī-śāradā-stuti-mañjarī 13) 
24 ब्रह्म-ग्रधन्थ त्रभत्वयेमधंू्व र्च्छत्रत । 
25 त्रवष्ण-ुग्रत्रन्थत्रश्िन्नः । 
26 रुद्रग्रत्रन्थभदेो जातः । 
27 कुण्डत्रलिी परमत्रिविे यकु्ता । 
28 प्रसाय व स्विरीरां त ु सषुमु्नावदिान्तरे॥         (Yoga-kuṇḍalī-upaniṣad I.66cd) 
29 ब्रह्मग्रधन्थ ततो त्रभत्वा रजोर्णुसमदु्भवम ् । 
सषुमु्नावदि ेिीघ्रां त्रवद्यलेु्लखवे सांसु्फरेत ् ॥            (Yoga-kuṇḍalī-upaniṣad I.67) 
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30 त्रवष्णगु्रधन्थ प्रयात्यिु  ः सत्वरां हृत्रद सांत्रिता । 
ऊधं्व र्च्छत्रत यिास्त ेरुद्रग्रधन्थ तदुद्भवम ् ॥       (Yoga-kuṇḍalī-upaniṣad I.68) 
31 भ्रवुोम वध्यां त ुसांत्रभद्य यात्रत िीताांिमुण्डलम ् । 

(Yoga-kuṇḍalī-upaniṣad I.69ab) 
32 ब्रह्मग्रत्रन्थरकारे च त्रवष्णगु्रत्रन्थहृवत्रद त्रितः ॥   (Brahmavidyā-upaniṣad 70cd) 
33 रुद्रग्रत्रन्थभ्र ुववोम वध्य ेत्रभद्यतऽेक्षरवायिुा ।          (Brahmavidyā-upaniṣad 71ab) 

7. Contemplation on the Ātman 

1 आत्माम्भोर्से्तरङ्गोऽस्म्यहत्रमत्रत र्मि े
2 आत्माम्भोर्से्तरङ्गोऽस्म्यहत्रमत्रत र्मि ेभावयन्नासििः 
सांत्रवत्सिूाितु्रवधो मत्रणरहत्रमत्रत वाऽमीत्रन्द्रयाथ वप्रतीतौ । 
द्रष्टा(द्रष्टो)ऽस्म्यात्मावलोकात्रदत्रत ियित्रवर्ौ मग्न आिन्दत्रसन्धौ 
अन्तर्विष्ठो ममुकु्षःु स खलु तिभुतृाां यो ियत्यवेमायःु ॥                       (Śataślokī 12) 
3 ... भावयन्नासििः 
सांत्रवत्सिूाितु्रवधो मत्रणरहत्रमत्रत वाऽमी 
4 ... इत्रन्द्रयाथ वप्रतीतौ । 
द्रष्टा(दृष्टो)ऽस्म्यात्मावलोकात्रदत्रत 
5 ियित्रवर्ौ मग्न आिन्दत्रसन्धौ 
6 अन्तर्विष्ठो ममुकु्षःु स खलु तिभुतृाां यो ियत्यवेमायःु ॥ 
7 वस्ततुन्त्रो भवदे्बोर्ः कतृ वतन्त्रमपुासिम ् ॥                           (Pañcadaśī IX.74cd) 
8 त्रवचाराज्जायत ेबोर्ोऽत्रिच्छा यां ि त्रिवत वयते ् । 
स्वोत्पत्रत्तमािात्सांसारे दहत्यत्रखलसत्यताम ् ॥                           (Pañcadaśī IX.75) 
9 परुुषस्यचे्छया कत ुवमकत ुं कत ुवमन्यथा । 
िक्योपात्रस्तरतो त्रित्यां कुया वत्प्रत्ययसन्तत्रतम ् ॥                          (Pañcadaśī IX.80) 
10 ब्रह्मज्ञािायत ेसाक्षात्रन्नर् ुवणोपासिां िि  ः ॥                       (Pañcadaśī IX.122cd) 
11 जत्रित्रवपरीतिमतो बदु्ध्या प्रत्रवलाप्य पञ्चभतूात्रि । 
पत्ररत्रिष्टमात्मतत्त्वां पश्यन्नास्त ेमतु्रिश्िान्तः                     (Ātma-vidyā-vilāsa 11) 
12 प्रत्रवलाप्य पञ्चभतूात्रि 
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13 पतृ्रथव्यप्स ुपयो वह्नौ वत्रह्नवा वयौ िभस्यसौ । 
िभोऽप्यव्याकृत ेति िधु ेिधुोऽस्म्यहां हत्ररः ॥       (Brahmānucintana 12) 
14 पत्ररत्रिष्टमात्मतत्त्वां पश्यि ् 
15 क्षणां ब्रह्माहममीत्रत यः कुया वदात्मत्रचन्तिम ् ॥             (Brahmānucintana 9cd) 
16 तन्महापातकां  हत्रन्त तमः सयूोदयो यथा ।                (Brahmānucintana 10ab) 

8. Initiating Deep Meditation 

1 ऐ ां   क्लीं   सौः   सौः   क्लीं   ऐ ां                         (Bālā-Tripurasundarī-mantra) 
2 अरुणत्रकरणजाल रत्रञ्चतािावकािा 
त्रवर्तृजपपिीकापसु्तकाभीत्रतहस्ता। 
इतरकरवराढ्या फुल्लकल्हारसांिा 
त्रिवसत ुहृत्रद बाला त्रित्यकल्याणिीला ॥ 

(Dhyāna-śloka of Bālā-Tripurasundarī-mantra) 
3 ओ ां िमो िारायणाय                                     (Nārāyaṇa-aṣṭākṣarī-mantra) 

9. Meditation and Samādhi on Divine Forms 

1 बहा वपीडां ििवरवपःु कणवयोः कर्वणकारां 
त्रबभ्रद्वासः किककत्रपिां व  जयन्तीं च मालाम ् ।  
रन्ध्रान्वणेोरर्रसरु्या परूयन्गोपवनृ्द  - 
वृ वन्दारण्यां स्वपदरमणां प्रात्रविद्गीतकीर्वतः ॥                             (Bhāgavata X.21.5) 
2 करारत्रवन्दिे पदारत्रवन्दां मखुारत्रवन्द ेत्रवत्रिविेयन्तम ् । 
विस्य पिस्य पिेु ियाि ां बालां मकुुन्दां मिसा मरात्रम ॥ (Balamukundāṣṭakam 1) 
3 त्रकरीिहारकेयरूकिकात्रदत्रवभतू्रषतम ् ॥                          (Viṣṇu-purāṇa VI.7.84) 
4 िाङ्गविङ्खर्दाखड्गचिाक्षवलयात्रन्वतम ् । 
वरदाभयहस्तां च मतु्रद्रकारत्नभतू्रषतम ् ॥                           (Viṣṇu-purāṇa VI.7.85) 
5 त्रचन्तयते्तन्मयो योर्ी समार्ायात्ममािसम ् । 
तावद्यावद्दृढीभतूा ति  व िपृ र्ारणा ॥                             (Viṣṇu-purāṇa VI.7.86) 
6 व्रजतत्रस्तष्ठतोऽन्यधा स्वचे्छया कमव कुव वतः । 
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िापयात्रत यदा त्रचत्तात्रत्सधाां मन्यते ताां तदा ॥                  (Viṣṇu-purāṇa VI.7.87) 
7 ततः िङ्खर्दाचििाङ्गा वत्रदरत्रहतां बरु्ः । 
त्रचन्तयदे्भर्वदू्रपां प्रिान्तां साक्षसिूकम ् ॥                        (Viṣṇu-purāṇa VI.7.88) 
8 सा यदा र्ारणा तद्वदविािवती ततः । 
त्रकरीिकेयरूमखु  भू वषण   रत्रहतां मरेत ् ॥                            (Viṣṇu-purāṇa VI.7.89) 
9 तदकेावयवां दवेां चतेसा त्रह पिुब ुवर्ः ॥                      (Viṣṇu-purāṇa VI.7.90ab) 
10 तत्सववव्यापकां  त्रचत्तमाकृष्य  कि र्ारयते ् । 
िान्यात्रि त्रचन्तयदे्बरु्ः सतु्रमतां भावयने्मखुम ् ॥      (Bhāgavata-purāṇa XI.14.43) 
11 दिेबन्धत्रश्चत्तस्य र्ारणा ॥                                                  (Yogasūtra III.1) 
12 ति प्रत्यय  कतािता ध्यािम ् ॥                                             (Yogasūtra III.2) 
13 तदवेाथ वमाित्रिभा वस ां स्वरूपिनू्यत्रमव समात्रर्ः ॥                       (Yogasūtra III.3) 
14 उमासहायां परमशे्वरां प्रभ ुां त्रिलोचिां िीलकण्ठां  प्रिान्तम ् । 
ध्यात्वा मतु्रिर् वच्छत्रत भतूयोधि समस्तसाधक्ष तमसः परस्तात ् ॥ 

(Kaivalya-upaniṣad 7) 
15 विीकृत ेमिस्यषेाां सर्णुब्रह्मिीलिात।् 
तदवेात्रवभ ववते्साक्षादपतेोपात्रर्कल्पिम ् ॥ 
(Cited in Kalpataru, gloss relating to Brahmasūtra I.1.20) 

10. Ascent of the Kuṇḍalinī and Descent of Nectar 
1 सहस्राराम्बजुारूढा सरु्ासारात्रभवर्वषणी ॥           (Lalitā-sahasranāma II.39 cd) 
2 िीषा वम्भोरुहमध्य ेिीतलपीयषूवर्वषणीं भवतीम ् । 
अितु्रदिमितु्रचन्तयतामायषु्यां भवत्रत पषु्कलमवन्याम ् ॥              (Āryā-dviśatī 211) 
3 िीषा वम्भोरुहमध्य े
4 िीतलपीयषूवर्वषणीं भवतीम ् । 
5 अितु्रदिमितु्रचन्तयतामायषु्यां भवत्रत पषु्कलमवन्याम ् ॥ 

11. From Divine Forms to the Formless Reality 

1 ओ ां िमः त्रिवाय। 
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2 भरूम्भाांस्यिलोऽत्रिलोऽम्बरमहिा वथो त्रहमाांिःु पमुा- 
त्रित्याभात्रत चराचरात्मकत्रमदां यस्य व मतू्य वष्टकम ् । 
िान्यत्रत्कञ्चि त्रवद्यत ेत्रवमिृताां यमात्परमात्रद्वभो- 
स्तम  श्रीर्रुुमतू वय ेिम इदां श्रीदत्रक्षणामतू वय े॥                 (Dakṣiṇamūrti-stotra 9) 
3 िान्तां पद्मासििां ििर्रमकुिां पञ्चवक्त्रां  त्रिििेां 
िलूां वज्रां च खड्गां परिमुभयदां दक्षभार् ेवहन्तम ् । 
िार्ां पािां च घण्िाां प्रलयहुतवहां साङ्कुिां वामभार् े
िािालङ्कारयकु्तां  स्फत्रिकमत्रणत्रिभां पाव वतीिां िमात्रम ॥ 

(Dhyāna-ślokā of Śiva-pañcākṣarī-mantra) 
4 वत्स, श्वःप्रभतृ्यि त्रिराकारे परे तत्त्व ेमिः समार्त्स्व । अत्रचरेण ब्रह्मसांिो भत्रवष्यत्रस । 

(Īśvarā’s words to Acharyal) 
5 ओ ां िमो भर्वत ेदत्रक्षणामतू वय ेमह्यां मरे्ाां प्रज्ञाां प्रयच्छ स्वाहा । 

(dhyāna-śloka Medha-Dakṣiṇāmūrti-mantra) 
6 स्फत्रिकरजतवणं मौत्रक्तकीमक्षमाला- 
ममतृकलित्रवद्याज्ञािमदु्राः कराब् ज  ः। 
दर्तमरुर्कक्ष्यां चन्द्रचडूां त्रिििेां 
त्रवर्तृत्रवत्रवर्भषूां दत्रक्षणामरू्वतमीड े॥ 

(Dhyāna-śloka of Medha-Dakṣiṇāmūrti-mantra found in 
Dakṣiṇāmūrti-upaniṣad 3) 

12. Intense Reflection and Focus on Brahman 

1 ब्रह्मत्रवदाप्नोत्रत परम ् । (Taittirīya-upaniṣad II.1.1) 
2 आिन्दां ब्रह्मणो त्रवद्वाि ् । ि त्रबभते्रत कुतश्चिते्रत ।       (Taittirīya-upaniṣad II.9.1) 
3 यदा ह्यवे  ष एतत्रमन्नदुरमन्तरां कुरुत े। अथ तस्य भयां भवत्रत । 
 (Taittirīya-upaniṣad II.8.1) 
4 महाभतूान्यहङ्कारो बतु्रधरव्यक्तमवे च । 
इत्रन्द्रयात्रण दि  कां  च पञ्च चते्रन्द्रयर्ोचराः ॥                       (Bhagavad-gītā XIII.5) 
5 इच्छा द्वेषः सखुां दुःखां सङ्घातश्चतेिा र्तृ्रतः । 
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एतत्क्षिेां समासिे सत्रवकारमदुाहृतम ् ॥                            (Bhagavad-gītā XIII.6) 
6 सत्यां ज्ञािमिन्तां ब्रह्म ।                                      (Taittirīya-upaniṣad II.1.1) 
 
7 तमाद्वा एतमादात्मि आकािः सांभतूः । आकािाद्वायःु । 
वायोरत्रग्नः । अग्नरेापः । अद्भ्यः पतृ्रथवी ।                    (Taittirīya-upaniṣad. II.1.1) 
8 यतो वा इमात्रि भतूात्रि जायन्त े। यिे जातात्रि जीवत्रन्त । 
यत्प्रयन्त्यत्रभसांत्रवित्रन्त । तत्रद्वत्रजज्ञासस्व । तद्ब्रह्मते्रत । (Taittirīya-upaniṣad III.1.1) 
9 स यश्चायां परुुष े। यश्चासावात्रदत्य े। स एकः ।          (Taittirīya-upaniṣad II.8.5) 
10 सववभतूिमात्मािां सववभतूात्रि चात्मत्रि । 
ईक्षत ेयोर्यकु्तात्मा सववि समदिविः ॥                           (Bhagavad-gītā VI.29) 
11 यो माां पश्यत्रत सववि सवं च मत्रय पश्यत्रत । 
तस्याहां ि प्रणश्यात्रम स च म ेि प्रणश्यत्रत ॥                     (Bhagavad-gītā VI.30) 
12 अहमवे परां ब्रह्म वासदुवेाख्यमव्ययम ् ।                      (Brahmānucintana 1ab) 
13 बहूिाां जन्मिामन्त ेज्ञािवान्माां प्रपद्यत े। 
वासदुवेः सववत्रमत्रत स महात्मा सदुुलवभः॥                        (Bhagavad-gītā VII.19) 
14 परमाथ वतत्त्वां च वासदुवेाख्यां परब्रह्मात्रभर्येभतूां त्रविषेतोऽत्रभव्यञ्जयत ्... र्ीतािास्त्रम ् । 

(Bhagavatpāda’s introduction to Gītā-bhāṣya) 
15 िादयात्रम जर्त्रद्वश्वां भतू्या सयू व इवाांितु्रभः । 
सववभतूात्रर्वासश्च वासदुवेस्ततः मतृः॥     

 (Mokṣadharma of Mahābhārata XII.328.36) 
16 सवा वत्रण ति भतूात्रि वसत्रन्त परमात्मत्रि । 
भतूषे ुच सवा वत्मा वासदुवेस्ततः मतृः ॥                        (Viṣṇu-purāṇa VI.8.80) 
17 अहमवे परां ब्रह्म वासदुवेाख्यमव्ययम ् ।                      (Brahmānucintana 1ab) 
18 ब्रह्माकारमिोवतृ्रत्तप्रवाहोऽहङृ्कधत त्रविा । 
सांप्रज्ञातसमात्रर्ः स्याद्ध्यािाभ्यासप्रकष वतः ॥  (Muktika-upaniṣad 53) 
19 ज्ञािाद्यत्रवलयिे  व ज्ञये ेब्रह्मत्रण केवले । 
तदाकारकात्ररतया त्रचत्तवतृ्तरेवत्रित्रतः ॥ 

(Sarva-vedānta-siddhānta-sāra-saṅgrahaḥ 820) 
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20 सत्रद्भः स एव त्रवज्ञयेः समात्रर्ः सत्रवकल्पकः । 
मदृ एवावभािऽेत्रप मनृ्मयत्रद्वपभािवत ् ॥ 

(Sarva-vedānta-siddhānta-sāra-saṅgrahaḥ 821) 
21 सन्मािवस्तभुािऽेत्रप त्रिपिुी भात्रत सन्मयी । 
समात्रर्रत एवायां सत्रवकल्प इतीय वत े॥ 

(Sarva-vedānta-siddhānta-sāra-saṅgrahaḥ 822) 
22 अहमवे परां ब्रह्म वासदुवेाख्यमव्ययम ् ।                      (Brahmānucintana 1ab) 
23 त्रित्यिधुबधुमकु्तसत्यस्वभावां परमािन्दाद्वयां 
प्रत्यग्भतूच  तन्यां ब्रह्म  वाहमत्रम ।                                                  (Pañcīkaraṇa) 
24 यि त्रकत्रञ्चज्जर्त्सवं दृश्यत ेश्रयूतऽेत्रप वा । 
अन्तबवत्रहश्च तत्सवं व्याप्य िारायणः त्रितः॥ 

(Mahānārāyaṇa-upaniṣad XIII.5) 
25 वाचारम्भणां त्रवकारो िामर्येां मतृ्रत्तकेत्यवे सत्यम ् ॥ 

(Chāndogya-upaniṣad VI.1.4 ) 
26 सवा वत्रर्ष्ठािभतूसन्मािब्रह्मात्रम । 
27 दृश्यिब्दािवुरे्िे सत्रवकल्पः पिुर्वद्वर्ा ॥                       (Dṛg-dṛśya-viveka 3cd) 
28 कामाद्यात्रश्चत्तर्ा दृश्यास्तत्सात्रक्षत्विे चतेिम ् । 
ध्यायदे्दृश्याितु्रवधोऽयां समात्रर्स्सत्रवकल्पकः ॥                   (Dṛg-dṛśya-viveka 24) 
29 असङ्गसत्रिदािन्दस्स्वप्रभो द्व तवर्वजतः । 
अमीत्रत िब्दाितु्रवधोऽयां समात्रर्स्सत्रवकल्पकः॥              (Dṛg-dṛśya-viveka 25) 
30 हृदीव बाह्यदिेऽेत्रप यत्रमि ् कधमश्च वस्ततु्रि । 
समात्रर्राद्यस्सन्मािान्नामरूपपथृकृ्कत्रतः॥                         (Dṛg-dṛśya-viveka 27) 
31 अखण्ड करसां वस्त ुसत्रिदािन्दलक्षणम ् । 
इत्यत्रवत्रच्छन्नत्रचन्तयेां समात्रर्मवध्यमो भवते ् ॥                     (Dṛg-dṛśya-viveka 28) 
 

13. Enlightenment and Establishment in Brahman 

1 त्रवर्त्रलतसववत्रवकल्पः िधुो बधुश्चकात्रस्त परमात्मा ॥    (Ātma-vidyā-vilāsa 4cd) 
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2 त्रवर्त्रलतसववत्रवकल्पः 
3 यो व   भमूा तत्सखुम ्                                (Chāndogya-upaniṣad VII.23.1) 
4 यि िान्यत्पश्यत्रत िान्यच्छृणोत्रत िान्यत्रद्वजािात्रत स भमूाऽथ 
यिान्यत्पश्यत्यन्यच्छृणोत्यन्यत्रद्वजािात्रत तदल्पम ् ॥ 

(Chāndogya-upaniṣad VII.24.1) 
5 िास्वादयते्सखुां ति त्रिःसङ्गः प्रज्ञया भवते ् ।      (Māndūkya-upaniṣad III.45ab) 
6 िि  श्िि  रुपरमदे्बदु्ध्या र्तृ्रतर्हृीतया । 
आत्मसांिां मिः कृत्वा ि त्रकत्रञ्चदत्रप त्रचन्तयते॥्                 (Bhagavad-gītā VI.25) 
7 यथा त्रित्ररन्धिो वत्रह्नः स्वयोिावपुिाम्यत्रत । 
तथा वतृ्रत्तक्षयात्रित्तां स्वयोिावपुिाम्यत्रत ॥           (Maitrāyaṇī-upaniṣad IV.4.1) 
8 लयत्रवक्षपेरत्रहतां मिः कृत्वा सतु्रिश्चलम ् । 
यदा यात्यमिीभावां तदा तत्परमां पदम ् ॥             (Maitrāyaṇī-upaniṣad IV.4.7) 
9 तावदवे त्रिरोधव्यां हृत्रद यावत्क्षयां र्तम ् ।       (Maitrāyaṇī-upaniṣad IV.4.8ab) 
10 त्रिरन्तराभ्यासविात्तत्रदत्थां पक्वां  मिो ब्रह्मत्रण लीयत ेयदा । 
तदा समात्रर्ः स त्रवकल्पवर्वजतः स्वतोऽद्वयािन्दरसािभुावकः॥ 

(Vivekacūdāmaṇi 363) 
11 समात्रर्िाििे समस्तवासिाग्रन्थरे्वविािोऽत्रखलकमविािः । 
अन्तबवत्रहःसववत एव सववदा स्वरूपत्रवसू्फर्वतरयत्नतः स्यात ् ॥ (Vivekacūdāmaṇi 364) 
12 श्रतुःे ितर्णुां त्रवद्यान्मििां मििादत्रप । 
त्रित्रदध्यासां लक्षर्णुमिन्तां त्रिर्ववकल्पकम ् ॥                     (Vivekacūdāmaṇi 365) 
13 त्रिर्ववकल्पकसमात्रर्िा सु्फिां ब्रह्मतत्त्वमवर्म्यत ेध्रवुम ् । 
िान्यथा चलतया मिोर्तःे प्रत्ययान्तरत्रवत्रमत्रश्रतां भवते ् ॥   (Vivekacūdāmaṇi 366) 
14 समात्रर्त्रिर्ू वतमलस्य चतेसो त्रिवते्रितस्यात्मत्रि यत्सखुां भवते ् । 
ि िक्यत ेवण वत्रयत ुां त्रर्रा तदा स्वयां तदन्तःकरणिे र्हृ्यत े॥ 

(Maitrāyaṇī-upaniṣad IV.4.9) 
15 यिोपरमत ेत्रचत्तां त्रिरुधां योर्सवेया । 
यि च  वात्मिात्मािां पश्यन्नात्मत्रि तषु्यत्रत ॥                     (Bhagavad-gītā VI.20) 
16 सखुमात्यत्रन्तकां  यत्तद्बतु्रधग्राह्यमतीत्रन्द्रयम ् । 
 



Yoga, Enlightenment and Perfection 208 

                                                                                                                    

 वते्रत्त यि ि च  वायां त्रितश्चलत्रत तत्त्वतः ॥                      (Bhagavad-gītā VI.21) 
 
17 त्रद्वत्रवर्ः समात्रर्ः सांप्रज्ञातोऽसांप्रज्ञातश्च, ध्यये  काकारसत्त्ववतृ्रत्तभदेिे कथत्रञ्चज्ज्ञायमािा 
सांप्रज्ञातः समात्रर्ः, कथमत्रप पथृर्ज्ञायमािा स  व सत्त्ववतृ्रत्तरसांप्रज्ञातः समात्रर्ः 
(Anandagiri’s gloss on Bhagavatpāda’s bhāṣya on verse (VI.20) of 
the Bhagavad-gītā) 
18 ज्ञािात्रदभावमतु्सजृ्य ज्ञयेमाित्रित्रतदृवढा । 
मिसो त्रिर्ववकल्पः स्यात्समात्रर्योर्सांत्रज्ञतः ॥ 

(Sarva-vedānta-siddhānta-sāra-sangrahaḥ 823) 
19 जले त्रित्रक्षप्तलवणां जलमाितया त्रितम ् । 
पथृङ ्ि  भात्रत त्रकन्त्वम्भ एकमवेावभासत े॥ 

(Sarva-vedānta-siddhānta-sāra-sangrahaḥ 824) 
20 यथा तथ  व सा वतृ्रत्तब्रवह्ममाितया त्रिता । 
पथृङ ्ि भात्रत  ब्रह्म  वात्रद्वतीयमवभासत े॥ 

(Sarva-vedānta-siddhānta-sāra-sangrahaḥ 825) 
21 ज्ञािात्रदकल्पिाऽभावान्मतोऽयां त्रिर्ववकल्पकः । 

(Sarva-vedānta-siddhānta-sāra-sangraha 826ab) 
22 आदौ जलत्रर्जीमतूभरेीत्रिझ वरसांभवः ।  
मध्य ेमदवलिब्दाभो घण्िाकाहलजस्तथा ॥ 
अन्त े त ुधकत्रकणीवांिवीणाभ्रमरत्रिःस्विः।           (Nādabindu-upaniṣad 35ab) 
23 त्रवमतृ्य सकलां बाह्यां िाद ेदुग्र्ाम्बवुन्मिः । 
एकीभयूाथ सहसा त्रचदाकाि ेत्रवलीयत े॥                 (Nādabindu-upaniṣad 39) 
24 योर्ो त्रह बहुर्ा ब्रह्मत्रिद्यत ेव्यवहारतः । 
मन्त्रयोर्ो लयश्च  व हठोऽसौ राजयोर्तः ॥                (Yogatattva-upaniṣad 19) 
25 लययोर्त्रश्चत्तलयः कोत्रििः पत्ररकीर्वततः ।         (Yogatattva-upaniṣad 23ab) 
26 सदात्रिवोक्तात्रि सपादलक्षलयावर्ािात्रि वसत्रन्त लोके । 
िादािसुन्धािसमात्रर्मकेां  मन्यामह ेमान्यतमां लयािाम ् ॥              (Yogatārāvali 2) 
27 अन्यदवे तत्रद्वत्रदतात ्                                                    (Kena-upaniṣad I.3) 
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28 यिेदे  सवं त्रवजािात्रत तां केि त्रवजािीयात ् 
(Bṛhadāraṇyaka-upaniṣad II.4.14) 

29 ि त्रवज्ञातरे्ववज्ञातारां त्रवजािीयाः               (Bṛhadāraṇyaka-upaniṣad III.4.2) 
30 िान्यदतोऽत्रस्त त्रवज्ञात ृ                      (Bṛhadāraṇyaka-upaniṣad III.8.11) 
31 ... अत्रवद्याध्यारोपणत्रिराकरणमािां ब्रह्मत्रण कत वव्यां ित ुब्रह्मज्ञाि ेयत्नोऽत्यन्तप्रत्रसधत्वात ् । 
अत्रवद्याकत्रल्पतिामरूपत्रविषेाकारापहृतबतु्रधत्वा-दत्यन्तप्रत्रसधां 
सतु्रवज्ञयेमासन्नतरमात्मभतूमप्यप्रत्रसधां  दुर्ववज्ञयेमत्रतदूरमन्यत्रदव च 
प्रत्रतभात्यत्रववते्रकिाम ् ।बाह्याकारत्रिवतृ्तबधुीिाां त ुलब्धर्वुा वत्मप्रसादािाां िातः परां सखु ां 
सपु्रत्रसधां सतु्रवज्ञयेां स्वासन्नमत्रस्त । 

(Bhagavatpāda’s bhāṣya on verse (XVIII.50) of the  
Bhagavad-gītā) 

32 एतावत्रध ब्राह्मणिे कत वव्यां यदुत सवा विात्मप्रत्ययत्रतरस्करणमतेतृ्कत्वा कृतकृत्यो योर्ी 
भवत्रत ।          (Bhagavatpāda’s bhāṣya on Bṛhadāraṇyaka-upaniṣad) 
33 प्रकािां च प्रवधृत्त च मोहमवे च पाण्डव । 
ि द्वते्रष्ट सांप्रवतृ्तात्रि ि त्रिवतृ्तात्रि काङ्क्षत्रत ॥                       (Bhagavad-gītā XIV.22) 
34 …यथाऽतत्त्वदिी कत्रश्चत्रित्तमात्मत्विे प्रत्रतपन्नत्रश्चत्तचलिमिचुत्रलत-मात्मािां 
मन्यमािस्तत्त्वाित्रलतां दहेात्रदभतूमात्मािां कदात्रचन्मन्यत े
प्रच्यतुोऽहमात्मतत्त्वात्रददािीत्रमत्रत । समात्रहत ेत ुमित्रस कदात्रचत्तत्त्वभतूां प्रसन्नात्मािां मन्यत 
इदािीमत्रम तत्त्वीभतू इत्रत । ि तथाऽऽत्मत्रवद्भवते ् । आत्मि 
एकरूपत्वात्स्वरूपप्रच्यविासम्भवाि । सद  व ब्रह्मामीत्यप्रच्यतुो भवते ् ...  

(Bhagavatpāda’s bhāṣya on the Gauḍapāda-kārikā (II.38)) 
35 जीवभावजर्द्भावबार् ेस्वात्म व त्रिष्यत े॥                        (Pañcadaśī VI.12cd) 
36 िाप्रतीत्रतस्तयोबा वर्ः त्रकन्त ुत्रमथ्यात्वत्रिश्चयः । 
िो चते्सषुतु्रप्तमचू्छा वदौ मचु्यतेायत्नतो जिः ॥                             (Pañcadaśī VI.13) 
37 परमात्माविषेोऽत्रप तत्सत्यत्वत्रवत्रिश्चयः । 
ि जर्त्रद्वमतृ्रतिो चजे्जीवन्मतु्रक्ति व सांभवते ् ॥                              (Pañcadaśī VI.14) 
38 स्वािभुतू्रतरसाविेाद्दृश्यिब्दावपुके्ष्य त ु। 
त्रिर्ववकल्पस्समात्रर्स्स्यात्रन्नवातत्रितदीपवत ् ॥ (Sarasvatī-rahasya-upaniṣad 26) 
 



Yoga, Enlightenment and Perfection 210 

                                                                                                                    

39 िब्धीभावो रसास्वादात्ततृीयः पवू ववन्मतः । 
(Sarasvatī-rahasya-upaniṣad 29ab) 

40 स्विभुवो ब्रह्मात्मिा सांत्रित्रतः                                       (Vivekacūdāmaṇi 2) 
41 सववदुःखत्रवत्रिम ुवक्त कच  तन्यात्मकोऽहत्रमत्यषे आत्मािभुवः। ि 
    च  वमात्मािमिभुवतः त्रकत्रञ्चदन्यतृ्कत्यमवत्रिष्यत े 

(Bhagavatpāda’s Brahmasūtra-bhāṣya IV.1.2)) 
42 तिोपास्यसाक्षात्कारपय वन्तामपुाधस्त कृत्वा यत्रद ज्ञाि ेप्रवतते तदा 
वासिाक्षयमिोिाियोदृवढतरत्विे ज्ञािादूधं्व त्रवद्वत्सांन्यासजीवन्मकु्ती स्वत एव त्रसध्यतः। 
तादृि एव िास्त्रात्रभमतो मखु्यो त्रवद्यात्रर्कारी । 

(Vāsanākṣayaprakaraṇa of the Jīvanmukti-viveka) 
43 अत्रप च ि  वाि त्रववत्रदतव्यां ब्रह्मत्रवदा कत्रञ्चत्कालां िरीरां त्रध्रयत ेि वा त्रध्रयत इत्रत । कथां 
ह्यकेस्य स्वहृदयप्रत्ययां ब्रह्मवदेि ां दहेर्ारणां चापरेण प्रत्रतक्षपे्त ुां िक्यते ् श्रतु्रतमतृ्रतष ुच 
त्रितप्रज्ञलक्षणत्रिदिेिे  तदवे त्रिरुच्यत े। 

(Bhagavatpāda’s Brahmasūtra-bhāsya on sūtra (IV.1.15)) 
44 आरब्धस्य फले ह्यते ेभोर्ो ज्ञाि ां च कमवणः । 
अत्रवरोर्स्तयोय ुवक्तो व  र्म्य ंचतेरस्य त ु॥ (Upadeśasāhasrī Metrical part IV.4) 
45 दहेात्मज्ञािवज्ज्ञािां दहेात्मज्ञािबार्कम ् । 
आत्मन्यवे भवदे्यस्य स िचे्छन्नत्रप मचु्यत े॥ 

(Upadeśasāhasrī Metrical part IV.5) 
46 कामिोर्त्रवयकु्तािाां यतीिाां यतचतेसाम ् । 
अत्रभतो ब्रह्मत्रिवा वणां वत वत ेत्रवत्रदतात्मिाम ् ॥                      (Bhagavad-gītā IV.26) 
47 स ब्राह्मणः केि स्याद्यिे स्यात्तिेदेृि एव । 

(Brhadāraṇyaka-upaniṣad III.5.1) 
48 एष त्रित्यो मत्रहमा ब्राह्मणस्य ि वर् वत ेकमवणा िो किीयाि ् । 

(Brhadāraṇyaka-upaniṣad IV.4.23) 

14. The Divine Drama that Followed 

1 एष ब्रह्मलोकः सम्राडिे ां प्रात्रपतोऽसीत्रत होवाच याज्ञवल्क्यः 
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(Bṛhadāraṇyaka-upaniṣad IV.4.23) 
2 यत्रद मन्यस ेसवुदेते्रत                                                     (Kena-upaniṣad II.1) 
3 स एष िारदः सवा वत्रतियां प्राणां स्वमात्मािां सवा वत्मािां श्रतु्वा िातः 
परमस्तीत्यपुरराम । ि पवू ववत्रत्कमत्रस्त भर्वः प्राणादू्भय इत्रत 
पप्रच्छ । यतस्तमवेां त्रवकाराितृब्रह्मत्रवज्ञाििे पीरतषु्टमकृताथ ं
परमाथ वसत्यात्रतवात्रदिमात्मािां मन्यमािां योग्यां त्रिष्यां 
त्रमथ्याग्रहत्रविषेात्रद्वप्रच्यावयन्नाह भर्वान्सितु्कमारः । 

 (Bhāṣya on the Chāndogya-upaniṣad VII.16.1) 
4 त्रवत्रदतात्रवत्रदताभ्याां त्रिवत्यव बधुध त्रिष्यस्य स्वात्मन्यविाप्य तदवे 
ब्रह्म त्वां त्रवधीत्रत स्वाराज्यऽेत्रभत्रषच्योपास्यप्रत्रतषरे्िेाथास्य बधुध 
त्रवचालयत्रत यत्रद मन्यस ेसवुदेाहां ब्रह्मते्रत... । सा पिुर्ववचालिा 
त्रकमथते्यचु्यत ेपवू वर्हृीत ेवस्ततु्रि बधुःे त्रिरताय   । 

(Vākya-bhāṣya on Kena-upaniṣad II.1) 
5 त्रभद्यत ेहृदयग्रत्रन्थत्रश्िद्यन्त ेसववसांियाः । 
क्षीयन्त ेचास्य कमा वत्रण तत्रमन्दृष्ट ेपरावरे ॥              (Muṇḍaka-upaniṣad II.2.8) 
6 अथ मत्योऽमतृो भवत्यि ब्रह्म समश्नतु े     (Bṛhadāraṇyaka-upaniṣad IV.4.7) 
7 यस्त्वात्मरत्रतरेव स्यादात्मतपृ्तश्च मािवः । 
आत्मन्यवे च सांतषु्टस्तस्य कायं ि त्रवद्यत े॥                       (Bhagavad-gītā III.17) 
8 तत्त्वमाध्यात्रत्मकां  दृष्टां तत्त्वां दृष्टां त ुबाह्यतः । 
तत्त्वीभतूस्तदारामस्तत्त्वादप्रच्यतुो भवाि ् ॥           (Paramacharyal’s utterance) 
9 तत्त्वमाध्यात्रत्मकां  दृष्ट्वा तत्त्वां दृष्ट्वा त ुबाह्यतः । 
तत्त्वीभतूस्तदारामस्तत्त्वादप्रच्यतुो भवते॥्                 (Gauḍapāda kārikā II.38) 
10 त्रित्रश्चत्य सकृदात्मािां यदापके्षा तद  व तम ् । 
वकु्तां  मन्त ुां तथा ध्यात ुां िक्नोत्यवे त्रह तत्त्वत्रवत ् ॥                         (Pañcadaśī IX.95) 
11 उपासक इव ध्यायलँ्लौत्रककां  त्रवमरेद्यत्रद । 
त्रवमरत्यवे सा ध्यािात्रद्वमतृ्रति व त ुवदेिात ् ॥                            (Pañcadaśī IX.96) 
12 ध्यािां त्व  त्रच्छकमतेस्य वदेिान्मतु्रक्तत्रसत्रधतः ।                    (Pañcadaśī IX.97ab) 
13 त्रिरोर्त्रित्रतकालिमािभुविे त्रिरोर्त्रचत्तकृतसांस्कारात्रस्तत्वमिमुयेम ् । 
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(Vyāsa’s bhāṣya on Yogasūtra (I.51)) 
 

14 एतदुक्तां  भवत्रत - व  राग्याभ्यासप्रकषा विरुोर्ी त्रिरोर्प्रकषो 
महुूता वर् वयामात्रदव्यात्रपतयाऽिभुयूत ेयोत्रर्िा  

(Vacaspati Miśra’s gloss, Tattva-Vaiśāradi) 
15 िौिक उवाच 
स व   त्रिवतृ्रत्तत्रिरतः सवविोपके्षको मतु्रिः । 
कस्य वा बहृतीमतेामात्मारामः समभ्यसत ् ॥               (Bhāgavata-purāṇa I.7.9) 
16 सतू उवाच 
आत्मारामाश्च मिुयो त्रिग्र वन्था अप्यरुुिम े। 
कुव वन्त्यह तकुीं भत्रक्तत्रमत्थम्भतूर्णुो हत्ररः ॥               (Bhāgavata-purāṇa I.7.10) 
17 हरेर् ुवणात्रक्षप्तमत्रतभ वर्वािादरायत्रणः । 
अध्यर्ान्महदाख्यािां त्रित्यां त्रवष्णजुित्रप्रयः ॥             (Bhāgavata-purāṇa I.7.11) 
18 अि भतू्रमकात्रितयां ब्रह्मत्रवद्यायाः सार्िमवे, ि त ु त्रवद्याकोिावन्तभववत्रत । 

(Śrī Vidyāraṇya’s Svarūpasiddhiprayojana-prakaraṇa of 
Jīvanmukti-viveka) 

19 ... ब्रह्मात्म क्यसाक्षात्कारश्चतथुी भतू्रमका फलरूपा सत्त्वापत्रत्तः ।... सोऽयां चतथुीं भतू्रमकाां 
प्राप्तो योर्ी ब्रह्मत्रवत्रदत्यचु्यत े। पञ्चम्यादयत्रस्तस्रो भमूयो जीवन्मकेु्तरवान्तरभदेाः । त ेच 
त्रिर्ववकल्पसमाध्यभ्यासकृतिे त्रवश्रात्रन्त-तारतम्यिे सांपद्यन्त े। पञ्चमभमूौ त्रिर्ववकल्पकात ् 
स्वयमवे व्यतु्रत्तष्ठत े। सोऽयां योर्ी ब्रह्मत्रवद्वरः । षष्ठभमूौ पाश्व वि  बोत्रर्तो व्यतु्रत्तष्ठत े। सोऽयां 
ब्रह्मत्रवद्वरीयाि ् ।… तरुीयात्रभर्ाां सप्तमीं भधूम प्राप्तस्य योत्रर्िः स्वतः परतो वा व्यतु्थािमवे 
िात्रस्त ।… सोऽयमीदृिो योर्ी...ब्रह्मत्रवद्वत्ररष्ठ इत्यचु्यत े। 

(Śrī Vidyāraṇya’s Svarūpasiddhiprayojana-prakaraṇa of 
Jīvanmukti-viveka) 

20 भ्रष्टबीजोपमा भयूो जन्माङ्कुरत्रववर्वजता । 
हृत्रद जीवत्रद्वमकु्तािाां िधुा वसत्रत वासिा ॥        (Laghu-yoga-vāsiṣṭha V.4.132) 
21 अत्रप वष वसहस्रान्त ेतय  वान्तरविया । 
सत्रत दहे ेप्रबधु्यन्त ेकुतोऽत्यचु्छूिया िि  ः ॥      (Laghu-yoga-vāsiṣṭha V.4.134) 
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22 अन्तः सांत्यक्तसवा विो वीतरार्ो त्रववासिः । 
वत्रहः सववसमाचारो लोके त्रवहर राघव ॥              (Laghu-yoga-vāsiṣṭha V.2.56) 
23 बत्रहः कृत्रिमसांरम्भो हृत्रद सांरम्भवर्वजतः । 
कता व बत्रहरकता वन्तलोके त्रवहर राघव ॥               (Laghu-yoga-vāsiṣṭha V.2.57) 
24 बत्रहस्तप्तोऽन्तरा िीतो लोके त्रवहर राघव ॥(Laghu-yoga-vāsiṣṭha V.2.60 cd) 
25 यद्यदाचरत्रत श्रषे्ठस्तत्तदवेतेरो जिः । 
स यत्प्रमाणां कुरुत ेलोकस्तदिवुत वत े॥                             (Bhagavad-gītā III.21) 
26 अत्रवद्वदिसुारेण वतृ्रत्तब ुवधस्य यजु्यत े। 
स्तिन्धयािसुारेण वत वत ेतत्रत्पता यतः ॥                               (Pañcadaśī VII.287) 
27 यिेायां ििििेाि बधु्यत ेकाय वमवे तत ् ।                         (Pañcadaśī VII.290ab) 
28 ि त्रवत्रर्ि व त्रिषरे्श्च त्वत्प्रसादादहां पिुः । 
तथात्रप तव वाक्यां तत्करणीयां च सववदा ॥         (Laghu-yoga-vāsiṣṭha VI.18.74) 
29 वदेार्मपरुाणषे ुमतृ्रतष्वत्रप महामिु े। 
र्रुुवाक्यां त्रवत्रर्ः प्रोक्तो त्रिषरे्स्तत्रद्वपय वयः ॥      (Laghu-yoga-vāsiṣṭha VI.18.75) 
30 िि ुज्ञात्रििो रार्ाद्यभ्यपुर्म ेर्मा वर्म वद्वारेण जन्मान्तरप्रसङ्ग इत्रत चने्म  वम ्, 
अदग्र्बीजवदत्रवद्यापवू वककामादरेेव मखु्यरार्ात्रदत्विे पिुज वन्महतेतु्वात ् । ज्ञात्रििस्त ु
दग्र्बीजवदाभासमािा एव रार्ादयः। 

(Śrī Vidyāraṇya’s Vāsānākṣaya-prakaraṇa of Jīvanmukti-viveka) 
31 … तत्काले मखु्यवदवेाभासमािािाां बार्कत्वात ् , रज्जसुपोऽत्रप मखु्यसप ववदवे तदािीं 
भीषयन्नपुलभ्यत ेतद्वत ् । तह्या वभासत्वािसुन्धािािवुतृ्तौ ि कोऽत्रप बार् इत्रत चते्रिरां जीवत ु
भवाि।् इयमवेामदत्रभमता जीवन्मतु्रक्तः । 

(Śrī Vidyāraṇya’s Vāsānākṣaya-prakaraṇa of Jīvanmukti-viveka) 
32… च त्रवपरीतप्रत्ययो त्रवद्यावत उत्पद्यत े।… क्वत्रचत्त ुत्रवद्यायाः पवूोत्पन्न-
त्रवपरीतप्रत्यय जत्रित सांस्कारेभ्यो त्रवपरीत प्रत्ययावभासाः मतृयो जायमािा 
त्रवपरीतप्रत्यय भ्रात्रन्तमकमातु्कववत्रन्त । यथा त्रवज्ञातत्रदत्रग्वभार्स्याप्यकमा-
त्रित्रग्वपय वयत्रवभ्रमः । 

(Bhagavatpāda’s Brhadāraṇyaka-upaniṣad-bhāṣya  
on the passage (I.4.10)) 
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33 भोर्काले कदात्रचत्त ुमत्योऽहत्रमत्रत भासत े॥                  (Pañcadaśī VII.245cd) 
 
34 ि  तावताऽपरार्िे तत्त्वज्ञािां त्रविश्यत्रत । 
जीवन्मतु्रक्तव्रतां िदेां त्रकन्त ुवस्ततु्रित्रतः खलु ॥                        (Pañcadaśī VII.246) 
35 दयासान्द्रां बालां त्रित्रखलजर्तीरक्षणचणां 
हरन्तां त्रवघ्नाधद्र त्रवमलत्रवमल वीक्षणचय  ः । 
परब्रह्माकारां प्रणवत्रवत्रदतां िान्तमिसां 
र्रुुां  त्रवद्यातीथ ंकलयत बरु्ात्रश्चत्तकमले ॥ 

(Paramacharyal’s composition on Acharyal) 
36 िरीरेत्रन्द्रयत्रचत्तािाां िधुय ेकत्रल्पता महाः । 
बहवो र्रुुदवेािाां तत्फलां भवताां तिःु॥ 

(Paramacharyal’s composition on Acharyal) 
37 वाणी लक्ष्मीस्तथा र्ौरी त्रतष्ठन्तां त्रिद्रया यतुम ् । 
र्च्छन्तमपुत्रवष्टञ्च पान्त ुत्वाां र्रुुिखेरम ् ॥ 

(Paramacharyal’s composition on Acharyal) 
 
 

 
 

 


