
Ätmacintanam

Ätmacintanam has been given to the strivers after eman-
cipation, by the Sadguru, as a direct means to Liberation.
Its subject matter is the Self (the soul) and it should be used
as a basis for contemplation (which is the means to attain-
ment). That which is to be attained is the Absolute Self.

Ätmacintanam contains twenty-one çlokas. The first
çloka is in the form of obeisance to the non-dual Self which
encompasses both ‘you’, the Supreme Person and ‘me’ the
individual self. This çloka, together with the second,
describes the subject matter of Ätmacintanam. The
following fifteen çlokas (3-17) are divided into fives songs,
each containing three çlokas. The first song gives a general
introduction to the phenomenon of Self, by describing its
relationship with the gross body and with the universe.
The second song describes the form of the individual self
and the third shows its fitness to be identified with Brahman
(the Abolute Being). The fourth song describes the self in
its unqualified state (i.e. as Brahman), while the fifth shows
that it is the eternal foundation in the form Omkara. The
eighteenth çloka sums up the truth stated in the preceding
çlokas, while Ätmacintanam and its author, the Sadguru,
are praised in the nineteenth çloka. The twentieth çloka
gives the strivers two direct indications (as to how the Self
can be attained), while the twentyfirst describes the fruit of
the knowledge of the Self with the help of a comparison
between the ignorant and the enlightened man.

In some places more than one meaning has been given,
this is because of the nature of the Sanskrit language and



because of the depth of the meaning of the çlokas. It is also
possible that there are more meanings than have been out-
lined here.

¬ JhijekReus ue%
Salutations to the Supreme Self

¬ Jhx.ksÀkk; ue%

Salutations to Çré Gaëeça

ue% ijef"kZH;% ln~xq#H;%
Salutations to the first Åñi, the Sadguru

AA vFk vkRefpUrue~ AA
Now begins Ätmacintanam

CONTEMPLATION ON THE SELF

Although the whole Ätmacintanam is auspicious, the first
çloka is particularly so. The Self in its unqualified form, is
Brahman ( The Absolute Being), towards which devotion and
humility are naturally directed. In the first çloka obeisance is
being made to Brahman (the Supreme Person), and at the
same time He is being described. This çloka  shows us the
necessity for devotion in a consideration of the Self.

      ¬ ueks¿uUrk; fuR;k; fujLrkè;Lr/feZ.ks A
      iq#"kk;kizes;k; ueLrs gsrqgsros AAûAA

1.  Salutations to that which is without end (that is to
say, the Infinite), to the Eternal, to that which is devoid of



superimpositions (in other words, which is above the state
in which the Jéva or individual self resides), to the
Immeasurable and to the cause of even the primary cause
(Prakåti). Salutations to you, the Supreme Spirit, that dwell
in the cave of the heart. (1)

N. B. : The Absolute Self is devoid of superimpositions of
the attributes of Prakåti (such as ignorance) that are present
in the Jéva.

In the first çloka salutations have been made to the
Supreme Person and now His form is being described.

lokZJ;% ldylxZe;ks¿O;;Àp
  losZÀoj% liQydeZdyks¿fØ;Àp A
lokZUrj% lrrÀkkfUrogks¿odkÀk%
  ftKkL;rs¿e`rink; ijkRijks K% AAüAA

2. (The Supreme Person) is the support of all. The whole
of creation is His form and yet He is unchanging. He is
Lord of all, whose skill in action (such as that of creation) is
always fruitful and yet He is actionless. OR He is skilful in
giving fruits of (their good and evil) actions (to the Jévas
while He himself is actionless. He who dwells in all, is the
constant bearer of peace and is unimpeded. Beyond Prakåti
and having the form of Pure Intelligence, the Supreme
Person is being investigated for the attainment of the
Immortal Abode i.e. Liberation. (2)

The form of the Supreme Person has been explained
above. Now in the first song a general consideration on the
Self will be made. In the next çloka it will be shown that
because the Self is one’s own form and always present in
all men it is self-proven and accepted by all.



  vkfLrds ukfLrds pkfLr lqIrs tkxfjrs¿fi p A
  LoHkwrks¿;a Lor%fl¼ vkRek dSuSZo eU;rs A

                      vkRek loSZfgZ eU;rs AAýAA

3. The Self is present in both theists and atheists. It (the
Self) is present in both the sleeping and waking states (as
also in the dream state). The Self is one’s very own being
and is (therefore) self-proven. By whom (such a) Self not
accepted? The Self is, ourse, accepted by all. (i.e. everyone
accepts himself). (3)

The Self, which is seat of love, exists within the bodies of
all beings. Because of its presence in the body, all beings
are pleased and satisfied in their bodies.

The next çloka explains how the Self, seen clearly as the
abode of love, is accepted by all.

      ;r% izhrkÀp r`IrkÀp Los"kq nsgs"kq tUro% A
      izsekLina lqlay{; vkRek dSuSZo eU;rs A
                   vkRek loSZfgZ eU;rs AAþAA

4. The Self is the seat of love, from which all beings (gain
pleasure and satisfaction, but because of their ignorance of
the Self, they take the source of pleasure and satisfaction to
be their body and are (therefore) pleased and satisfied in
their own bodies. The Self, with this beautiful form, can be
clearly perceived (from that pleasure and satisfaction). By
whom is (such a) Self not accepted? The Self is, of course,
accepted by all. (4)

Now it will be shown that because the entity of the Self
is found interwoven everywhere (in our existence) the Self
is the all of all.



      ;L; Hkklk foHkkrhna Hkkos¿Hkkos Hkoks¿Hko% A
      losZ"kkeso loZLoekRek dSuSZo eU;rs A
                      vkRek loSZfgZ eU;rs AAÿAA

5. With the light of which (that is to say, with the light of
the Self) this (whole world both within and without) is
lighted. As long as (the Self) is existing (in other words, is
present in the body or universe, the body or universe also)
exists. When (the Self) does not exist (that is, when it leaves
the body or universe, the body or universe also) has no
existence, (that is to say, the body or universe disintegrates).

OR The Self continues to exist both during the existence
and non-existence of the body or universe and yet has no
gross existence (that is, it is never, in actuality, manifested
as the gross body or universe but is always, in reality,
without form).

OR When devotion and sincerity exist, the Self can be
seen to exist but when there is no devotion, it (the Self)
appears to be non-existent. Therefore, the Self is the all of
all. By whom is (such a) Self not accepted? The Self is, of
course, accepted by all. (5).

The validity of the individual self has been illustrated.
In the next song (3 çlokas), the individual self is being
described in the first three quarters of each çloka, while the
fourth quarter shows the true nature of the Self. The first
çloka of this song describes the world as being made up of
ignorance.

     LoIuku~ iÀ;fr lqIrks oS lqIrstkZxfrZ Hkkfor% A
     lqfIrek=ka txn~è;srnkRek lk{kh ln{kj% AAöAA



6. Sleeping, the individual sees dreams, then wakes,
influenced (by ignorance). (In reality), the world is but sleep
(that is to say, mere ignorance). The Self (directly perceiving
the modification of the mind in all three stages of time -
past, present and future and all three states - waking,
dreaming and sleeping) is the Witness, is Truth, and is
Imperishable. (6)

Now the meaning of the statement, ‘The world is but
sleep’ will be made clear. As long as there is ignorance, the
waking state is also a state of ignorance.

     KkueKkui;ZUra  thoua  e`R;qlao`re~ A
     LoIuor~ loZeLi"VekRek lk{kh ln{kj% AA÷AA

7. (Empirical) knowledge is bounded by ignorance OR

(waking functional) knowledge exists only as long as there
is ignorance. Life is encompassed by death. As in a dream,
all (the affairs of the waking state) is unclear. The Self is the
Witness, is Truth and is Imperishable. (7)

Now in the next çloka an allegory will be used to show
that the three states and the visible world are caused by
confusion.

     ijeksikÙkitZU;fo|qíkekfglaHkze&
     Hkzkteku% izi×pks¿=k vkRek lk{kh ln{kj% AAøAA

8. The Supreme (Brahman) accepts clouds (symbolising
ignorance, Prakåti or Buddhi).1  (In the clouds there is) a
rope of lightning (symbolising cidäbhäsa or Parä Prakåti:
i.e. the individual self).2  Through confusion that rope is
taken to be a snake3 in the form of the visible world (which
is Aparä Prakåti and)4 which is (seen) shining here.



OR the clouds could symbolise ävaraëa çakti (the veiling
power)5 with the lightning symbolising vikñepa çakti (the
projecting power).6

OR the rope of lightning could also be taken to symbolise
the satya (the truth) in this creation with the snake
symbolising its asatya (falseness). The Self is the Witness,
is Truth and is Imperishable. (8)

N. B. 1. It is believed that the sun creates clouds, by drawing
water from the sea, and then, allows its light to be
apparently screened by them. In the same way Brahman,
by accepting ignorance, embracing Prakåti (Nature) or by
creating Buddhi (intellect), allows its light and knowledge
to appear modified. But even as the clouds are actually far
away from the sun and in no way have the slightest effect
on the sun’s light so the presnce of Prakåti in no way
modifies the Imperishable Light or Knowledge of Brahman.

2. Cidäbhäsa is the reflection of the Self in Buddhi
(intellect). The combination of the Self (which is all
pervading), Buddhi and the reflection of the Self in Buddhi
is known as the Jéva (the individual soul). The Jéva is also
known as Parä Prakåti (The Higher Nature).

3. In a dim light a piece of rope lying on the ground is
often, through confusion, taken to be a snake and so causes
fear. Similarly, in the darkness of ignorance, the cidäbhäsa
(Jéva) is taken to be this visible world and causes fear.

4. Aparä Prakåti (the Lower Nature) is this visible world
which is said to be illusory and diverse. It consists of the
five elements, the ego and the mind, (the sense organs and
gross body being included in these).



5. Ävaraëa çakti is the veiling power of tamas and it hides
the real nature of anything. It also sets vikñepa çakti into
action.

6. Vikñepa çakti is the projecting power of rajas and its
form is activity. When the real nature of anything has been
veiled by the ävaraëa çakti, the vikñepa çakti projects a new
form. All activity stems from this power.

In the last song the commonplace form of the individual
self has been shown and now its special fitness for
identification with Brahman will be explained. This next
song also describes methods by which the individual self
can realise its true nature as Brahman.

         ,dks xfr"kq lafHkÂ% fda:i% fdy fpUR;rke~ A
     xq#;ksxkr~ izcq¼% L;knkRek czãksii|rs AAùAA

9. One being (the Jéva or individual self) in all three states
(waking, dreaming and sleeping), in different situations
(heaven, hell etc.) and in different stages (childhood, old
age etc.) appears to be varied. Consider, therefore, ‘What
is the actual form (of the individual self)?’

OR One Absolute Being (Brahman) who, in many
different situations (that is, as the whole diversity of the
universe) appears to divided. Consider, therefore, ‘What
is the actual form (of Brahman)? The disciple who
approaches and serves the Guru’s feet becomes awakened
(that is say, he comes to know the true nature of the Self).
Then, the identification of the individual self with Brahman
becomes appropriate. (9)

In the previous çloka it was suggested that the question,
‘Who am I?’ should be considered. This indicates the
necessity for çravaëa (study of the çruti - i.e. Vedas and



Upaniñads - and of Guru’s teachings). In the next çloka the
practice of meditation which results in the manifestation
of consciousness is shown.

     la;E; loZrks o`fÙkfefUæ;kf.k euks efre~ A
     ;ks¿ofÀk";sr~ Lo;aT;ksfrjkRek czãksii|rs AAûúAA

10. Functions, having been restrained from all sides, (that
is to say) the senses, mind and intellect having been
controlled, that self-luminous essence, which remains, is
the Self. Then, the identification of the individual self with
Brahman becomes appropriate. (10)

After indicating çravaëa, manana, in the form of the Yoga
of Meditation, with its consequent manifestation of
consciousness, has been shown. Now nididhyäsana (the
setting into practice of truths heard and reflected upon)
which results in a blissful nature, is introduced as a method
to reach Brahman.

     veku% L;kr~ leku% L;kfÂ}ZU}ks¿lÄõ ,o p A
     fu"dke% loZnkuUn vkRek czãksii|rs AAûûAA

11. One ought to be without pride and have equanimity.
One should be free from the pairs of opposites (such as
attraction and repulsion) and should be unattached. This
would make one desireless and ever blissful. Then, the
identification of the individual self with Brahman is
apporpriate.

The fitness of the individual self to be Brahman has been
shown above. The next song describes the unqualified Self.
In the first çloka the doctrines of those, who, even while
accepting formlessness, believe in a divided Self (or, in a
separate formless Supreme Person), of those who deny the



unity of the individual self with Brahman and also of those
who believe in void, are refuted. At the same time the
Vedantic teaching of the Self as non-dual and taintless (in
other words, unqualified by Mäyä-illusion) is put forward.

     fujkdkjks¿ifjfPNÂ% ÀkwU;Ros uSo lkjrk A
     fpn~?kuks fuxqZ.kks xw< vkRek¿}Srks fuj×tu% AAûüAA

12.  The Self is without form and is (thus) unfragmented.
(This unfragmented formlessness is mistaken by others to
be void. But) there is absolutely no essence in void. Full of
consciousness, devoid of the three qualities (sattva, rajas
and tamas) and, (therefore) concealed, the Self is non-dual
and taintless (that is, unqualified by Mäyä). (12)

Repudiating other doctrines, it has been stated that the
Self, being non-dual, is one and is unqualified by Mäyä. At
this point the doubt may arise as to how the visible world
has come about from Brahman, which, when unqualified
by Mäyä, has a form of Pure Consciousness (that is, a purely
spiritual form). The next çloka removes this doubt.

     vO;DrRoknfpUR;Rokn~ czãf.k uSo foHkze% A
     dwVLFks rq cfgckZá vkRek¿}Srks fuj×tu% AAûýAA

13. There is no confusion in Brahman because it is
unmanifest (that is, cannot be grasped by the sense organs
etc.) and inconceivable (in other words, cannot be com-
prehended by mind). Brahman, which is immovable and
impenetrable, appears to be situated within Mäyä (illusion)
but the confusion is on the outside, on the exterior (of that
Being. That is to say, the confusion is only within Mäyä
and is, therefore, illusory). The Self is non-dual and taintless.
(13)



It has been decided above that the non-dual soul (Self) is
Brahman. This does not mean, however, that Saguëa
worship (that is, the worship of the Supreme Being with
qualities) should be disregarded, because the worship of
Nirguëa (that is, of Brahman who is without qualities) is
difficult for people who are identified with the body.
Çaìkaräcärya has said that as long as duality is apparent,
Saguëa is to be respected. In reality, even as there is no
difference between a lump of ice and melted ice, so Saguëa
and Nirguëa are one and the same. Both aspects (Saguëa
and Nirguëa) of Brahman are being shown in the next çloka.

     fofÀk"V b"Vrks ekU;ks HkÙkQkisf{krfoxzg% A
     fufoZÀks"k% fÀko% ÀkkUr vkRek¿}Srks fuj×tu% AAûþAA

14. Saguëa Brahman is endowed with special attributes,
and because He is desired by His devotees, He is worthy of
respect. He takes form according to the wishes of His
devotees. Nirguëa Brahman, however, without any
distinctions, is auspicious and tranquil. The Self is non-dual
and taintless.(14)

In the last song it was explained that the Self is non-dual
and taintless. Now in accordance with the Çruti (Vedas)
the Self’s perpetuality and its state of being the basis and
support of all will be described. The first çloka introduces
the sacred syllable ‘Om’.

     osnkuka f=kink lkja rL;k vksadkj mP;rs A
     vksaukekfl Roesosfr vkRek /eZ% lukru% AAûÿAA

15. The essence of the Vedas is the Gäyatré mantra, which
has three quarters (and) the essence of the Gäyatré mantra
is said to be the sacred syllable ‘Om’. You (Self) are named



‘Om’. (The Self is known as Dharma, from dhäraëät, that
is, from the act of supporting and sustaining all). The Self
is the eternal foundation.

It has established that Omkära is Brahman and is,
therefore, the eternal foundation of all. In the next çloka
the meanings of separate syllables of ‘Om’ are explained
and the benefit of gaining this knowledge is also shown.

     ek=kk¿oLFkk lek[;krk tkuÂsfr f=k/k xfre~ A
     vek=kks fuxZfrLrq;Z vkRek /eZ% lukru% AAûöAA

16. The three parts (mäträs) of ‘Om’, that is, the letters
‘a’, ‘u’ and ‘m’, have been stated to be equivalent to the
three states (waking, dreaming and sleeping). With a correct
knowledge of the first, second and third mäträs, the three
types of situations or positions (viçva1, taijasa2 and präjïa3)
are attained. The fourth state of the Self known as Turéya,
has no mäträ (is immeasurable) and is without anyone
position or movement. The Self is the eternal foundation.
(16)

N. B. 1. One who knows the identity between the letter ‘a’
and the waking state attains to viçva and gains identity
with Vaiçvänara.

2. One who apprehends the identity between the letter
‘u’ and the dream state, attains to Taijasa and gains identity
with Hiraëyagarbha.

3. One who apprehends the identity of the letter ‘m’ with
the sleeping state attains to Präjïa and gains identity with
the Unmanifest (Éçvara).

Having stated that the knowledge of the mäträs of Omkära
leads to the three states (of the Self), it has been explained



that the Self, which has no mäträ (is immeasurable), is
without movement and is known as Turéya (the fourth
state). Now we are shown that the Praëava (Omkära) is
applicable in both the path of action and the path of
renunciation. The Self, in the form of Praëava, assents not
only to Karma-Käëòa (that part of the Vedas that deals with
ceremonial acts and sacrificial rites) and Jïäna-Käëòa
(which relates to the knowledge of the Self) but to all types
of worship and every type of inclination (both theistical
and atheistical).

     vksfeR;qDRok izorZUrs fuorZUrs¿Fk czkã.kk% A
     vksa lo± Lohdjksrho vkRek /eZ% lukru% AAû÷AA

17. Having uttered ‘Om’ the Brahmanas commence (their
work) and then pronouncing ‘Om’ they cease from those
actions. Om (that is, the Self) seems to accept all (beliefs
and emotions, because the meaning of the syllable  ‘Om’ is
also of consent. In reality, the Self is distinct). The Self is
the eternal foundation. (17)

On the basis of the Vedas it has been shown that the Self
is non-dual and is the eternal foundation of all. The
greatness of the Praëava has also been described. This is
now being confirmed by reason from other çästras
(scriptures).

     LiQqjfr foÀkfr lafon~ ;=k lÑn~ foHkkr%
     fofo/foHkoHkkoku~ usgrs usfr usfr A
     vfofnrfofnrkH;keU;rk¿uU; ,o
     vgfefr ifjiw.kZizR;;% izR;xkRek AAûøAA

18. Where knowledge (Brahman) shone once (that is to
say, is constantly shining), there that knowledge manifests



(in the form of the universe and again) enters (its
unmanifested state).

OR Where (in Brahman) knowledge becomes manifest
(with the act of perceiving at the beginning of creation--
tadaikñata) and enters (the material objects of creation as
their inner witness), there that knowledge is constantly
shining.

OR Where knowledge becomes manifest (in the form of
waking state and again) enters (into the sleeping state) there
that knowledge is constantly shining. That knowledge
(Brahman) does not desire (that is to say, rejects) the varied
and magnificent substances and states (of creation). This is
shown by the Vedic utterance) ‘Neti, Neti’ ‘(Brahman) not
this way, not this way’. Different from the known and from
the unknown, the Self is unique (that is to say, non-dual).

OR Other than the known and the unknown the Self is
non-other (than one’s own self). The self has the conviction
that, ‘I am the inner self which has the form of  com-
pleteness.’

OR The inner self has the conviction that, ‘I am complete’.
(18)

The next çloka points out that all that has been said until
now has not just been the imagination of a fanciful mind
but the essential truth of the Vedas.

     fuxexfnrrÙoa izLrqra lR;lR;e~
     ve`reHk;esrn~ HkkO;rs HkkX;on~fHk% A
     ne;fr neuh;a nf{k.kkewfrZekSua
     xe;fr ineUR;a LofLrewya eqeq{kwu~ AAûùAA



(19). The reality, stated in the Vedas and propounded
above, is the real truth. The immortal and fearless state is
experienced by the fortunate. The silence of Dakñiëämürti1

suppresses that which is to be suppressed and causes
strivers after emancipation to attain the last and Highest
Abode, which is the root of well being.2 (19)

N. B. 1. The Guru, who is an embodiment of Çiva, is also
known as Dakñiëämürti.

2. The word Dakñiëämürti can also be broken down to
mean the skilled one who is without embodied form, that
is to say, the Supreme Being.

Because of the depth of the subject under investigation,
constant repetition is necessary. Success will not, generally,
be gained by only one reading. Again, one should not give
up this study, thinking that the attainment of such know-
ledge is impossible. This knowledge is definitely attainable.
The çloka brings this fact to light and, by means of
illustration, the truths set out above are further clarified.

     ija Loa Loa ija eRok e`xoUe`X;rs e`"kk A
     Àkk[kkxzs y{;rs yhuks /hjSjH;qiyH;rs AAüúAA

(20) Having (mis)taken another (body etc.) to be one’s
self and thinking one’s self to be another (that is some
separate Supreme Being, (man) like the musk deer, searches
vainly (for satisfaction). (In order to show a child the new
moon in the sky) its positioin at the end of a branch (is
pointed out and it is) perceived hidden (there). (In the same
way the self is perceived concealed within the five sheaths,
within the Upaniñads and also here in Ätmacintanam). (The
Self) is attained by the resolute. (20)



N. B. The five sheaths that cover the Self are gross material
sheath (the body), the sheath of Präëa (the vital airs), the
sheath of mind, the sheath of the intellect and the sheath of
bliss. The sheath of bliss immediately covers the self, while
the gross body is the outer sheath.

Having stated that the Self is attained by the resolute,
now, the state and experience of the self in relation to the
universe both before and after Liberation, is described.

     vfLeu~ c`gfr czãk.Ms y?kq:iks¿gehn`Àk% A
     vkRerÙos p foKkrs y?kq:iks¿;ehn`Àk% AAüûAA

21. (Not knowing the reality of the Self, one thinks), ‘In
this vast universe I (have) such an insignificant form’. When
the reality of the Self is known then this (vast universe has)
such an insignificant form. (That is to say, when the
knowledge of the Self is gained, the universe which is just
a fabrication of the mind, appears as not larger than a small
fruit placed in the palm of one’s hand). (21)

gfj% ¬ rRlr~
bR;kRefpUrue~ A

Thus ends (this) contemplation on the Self.

&&&&&&


