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Preface

Under the instructions and blessings of Parama Pljya Sadyojat
Shankarashram Swamiji and our entire Chitrapur Guruparampara, | was
asked to write a commentary on this introductory primer to the study of our
scriptures.

Atmabodhah is another basic primer par excellence which introduces a
student of Vedanta to the terms and concepts used in our scriptures. All
students of Vedanta will greatly benefit by a committed study of these texts.

After the completion of Tattvabodhah, which appeared in series in our well-
known Kanara Saraswat Association magazine in 23 issues, | was blessed by
H.H. Sadyojat Shankarashram Swamiji with an opportunity to write the
commentary on Atmabodhah. This appeared as a series in the KSA magazine
from October 2018 to February 2020.

| offer my pranama-s to our Guruparampara for this divine opportunity and
seek the Blessings and Grace of our Parama PUjya Sadyojat Shankarashram
Swamiji, Lord Bhavanishankar, Devi Bhuvaneshwari and our entire
Guruparampara before starting the interpretation of this text.

SUDHA TINAIKAR

September 2020
Bengallru



Introduction

Under the adesha of Parama PUjya Sadyojat Shankarashram Swamiji
and the blessings of our entire Guruparampara, | start with a brief
commentary on one of the most beautiful and short texts of our vast
repertoire of prakarana grantha-s—Atmabodhah.

Atmabodhah is considered to be a natural sequel to Tattvabodhah in
the basic teaching of Vedanta. Tattvabodhah was elaborate in a text
format while Atmabodhah on the contrary, is in a simple verse format
- Anushtup chandas. This makes this text a pleasure to even just
chant. It is a short work of 68 verses where every verse talks about
the journey of a mumukshu right from sadhana chatushtaya
sampattih up to the Mahavakya vichara and moksha. Another
feature of Atmabodhah is that every concept in each verse is
supported by a relevant and familiar example, which makes the
understanding of Vedanta simple and interesting.

We have already seen in Tattvabodhah that the direct means to
moksha is the knowledge of the essential unity / non-difference of
the individual Self and Brahman (Sfld $8R 3i9%). This Knowledge can be
attained only from our scriptures which are the only valid proof (R
THIUT / A& 0T / RMsg 9HT0T). Even for scholars, these scriptures can be
difficult to interpret and understand. Acharya-s, like Bhagawan Adi
Shankaracharya, wrote many smaller texts which deal with specific
aspects for easier understanding called prakarana grantha-s.



Atmabodhah’s authorship is ascribed to Adi Shankaracharya. The very
same Acharya, who wrote elaborate commentaries (4TsfoT) on the
Prasthana Traya, has made this text very simple, brief and interesting,
starting directly with the verses. Other Acharya-s who have written
commentaries on this text start with different prayer verses.

Since, the original does not have a prayer verse, let us go directly to
the verses.
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In half a verse, Bhagawan Shankaracharya has said who is going to
benefit from this work. The one prepared for this Knowledge is called
a Sadhana chatushtaya Sampanna AdhikarT (S99 I8 Td SHUBRY).
As we have seen in Tattvabodhah, here also, the beneficiary is the
one who has prepared his mind, weeding off its impurities by -

Atma-anatma vivekah (3T&-3ATH fdas:)

Dispassion (aRma¥ ) for the worldly objects

Discipline (3@ we& wwf:) of the senses and mind

Intense desire (fig gg&@y) for freedom from the bondage of
samsara

N e

Among the four, the fourth one, the intense desire for freedom from
samsara (repeated cycles of birth-death) is considered to be the most
important one. Some commentators give the example of Gajendra
wanting to escape from the grip of the crocodile symbolically in the
famous pauranic story Gajendra Moksha.

RS i WemNamareTy
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Here, Adi Shankaracharya talks about the knowledge of the Self as the
only direct means to moksha. All other means or sadhana-s are only

supportive. Karmayogah, Updsanayogah, various forms of Tapas,
meditation, worship are necessary but only as supporting sadhana-s
to the knowledge of the Self. There is a well-known statement of the
Veda-s—“IM T &ae@q". Does it mean that all the other sadhana-s
are of no use in attaining moksha?



No; it only means that the ultimate means of freedom from samsara
is only the Knowledge of the Self with all the other sadhana-s playing
complementary roles.

A very common day-to-day example is given in the second line of this
verse explaining the above view of the Veda-s. It is common
knowledge that fire is the ultimate means to cook any food. There
may be many accessory means like getting the rice, washing it,
soaking it for some time, adding water to it in the right proportion.
But, what ultimately makes it fit for eating - is the fire which cooks it.
Cooking is not possible without all the preparatory measures; at the
same time, without the ultimate use of fire, all the preparatory
measures are useless. Such is the importance of knowledge or IR
for a mumukshu.

SifeRIfArera e =t fafrerdia
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There are some philosophies which propose that karma as prescribed
in the karmakéanda of the Veda-s (dgyd) is the only means for
attaining the ultimate freedom from samsdra and JAdna (3&m) is
secondary to the scripture’s karmakanda. Atmabodhah negates this
view. Samsara is due to ignorance of the Self and any amount of
karma however sacred, cannot destroy the ignorance causing this
bondage. Karma only strengthens the bondage. Knowledge on the
other hand, is exactly opposed to ignorance. Ignorance can only be
removed by knowledge in any field. If one’s bondage is due to the
ignorance of the nature of oneself, it can only be removed by



Knowledge, just like darkness can be destroyed only by light, not by
any other activity.

In the first three verses of Atmabodhah, Adi Shankaracharya has
categorically said that the knowledge of the Self alone is the way out
of the bondage of samsara. In other words, ignorance of nature of
the Self is the cause of all human problems.

Here, a very valid doubt may occur in the minds of mumukshu-s.
There are millions of forms of life - from the creator, Brahma3, to the
smallest worm - which have their own individuality. Every individual
jiva, feels limited and goes through its own share of varied
experiences which are very different from other jiva-s. If so, how can
our scriptures vouch that “knowledge of the Self alone frees a jiva
from bondage”? Vedanta says, that duality or seeing ‘Myself’ - as a
separate and limited entity - is the very cause of samsara. As long as |
perceive myself to be finite, sorrows will continue. Then, why is this
finitude and limitation felt in the first place?

U3 d SaRARAR 9fd Had:
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Our scriptures say that the unlimited space (even though one single,

indivisible whole) appears as multiple spaces of different shapes and
sizes based on the enclosures. One indivisible space enclosed in
different sized pots appears to be multiple isolated pot spaces. Space
enclosed in a big hall of four walls appears to be separate from the
space outside the four walls. It is the ignorance of the one-ness of
space that causes this limitation. Similarly, as long as | perceive myself
to be a limited and finite entity, samsara will exist for me.



Atmabodhah says that this sense of limitation and finitude is born out
of my ignorance about my infinite and unlimited nature. The light of
Self-Knowledge destroys this ignorance. Hence, all the perceived
limitations are gone with my true nature shining in its pristine glory.
Here, Adi Shankaracharya gives an example of the brightly shining Sun
blocked by the clouds. Just as the clouds cannot really block sunlight,
Atma or Consciousness cannot be limited by the body-mind-sense
complex.

Having said that, the limitation, finitude and multiplicity belong to the
body-mind-sense complex and not to the Atma. Bhagawan
Shankaracharya gives the method to destroy the ignorance (3= fAgfi
JURE:) in the following verses -

SRS Sild I g HTH
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What is jiva?

Vedanta says that the all-pervading Atma associated with a particular
body-mind-sense complex assumes a sense of doership-enjoyership,
a sense of individuality and separateness from others. Though the jiva
is non-separate from Brahman, the jiva’s jivatwam is out of sheer
ignorance of its real nature. This is what is said in this verse; the jiva-
hood is falsely superimposed upon the Atma (3RM&AYH). What is it
that purifies this mixed-up jiva? It is knowledge, in the form of words
of Veda-s, revealed by the Guru explaining the essential one-ness of
jiva and Brahman (SETd@QsIU®IN IRAEEAMNRCE aren). Bhagawan
Shankaracharya makes it clear that these words of Vedanta have to
be contemplated upon repeatedly (JFTHRE).



How does this JMETEOR: work?

Again, a fitting example is given. When alum powder (&d@x}) is
added to water, it removes the impurities from water and disappears
along with them. That is the beauty of any knowledge; it destroys the
ignorance and quietly disappears like the alum powder, when its job
is done without leaving any trace of itself behind!

IR: Wyl g Mgvieag o a:
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Vedanta affirms that the world around us (S71q) is just an appearance.
It appears to be actually there, but on enquiry, it is found to be of an

empirical existence. This world of objects is nothing but various
transactions between the jiva-s born out of desires (RFTguiic IgFHa:)
and interactions born out of them. When it is experienced, all the
actions along with their results bind the jiva. However, Vedanta says
that the entire waking world of various experiences is just like a
dream. At the time of dream - the dream world, the objects within it,
the transactions going on there, the emotions of pain and happiness -
all appear to be real. The dream world’s bondage also seems very
real. Once the dreamer wakes up, the entire dream world along with
all its consequent bondage disappears in an instant.

In the same way, the Knowledge of the Self, wakes up the JAani to the
ultimate truth and the waking world (F9R:) also loses its grip. Does
the waking world disappear totally like the dream? No, the waking
world continues to exist, but no longer causes any bondage to the
knower of the truth. This is what Vedanta defines as mithya (ftram).



Mithya does not mean non-existence. It technically means ‘only an
appearance which has no existence of its own’ (I aTfId IaH).

Adi Shankaracharya compares the entire universe to a projection like
a dream. That, which appears real for the time being, but has really
no existence of its own, is called ‘mithyd’ in Vedanta. Mithya does
not mean that it is not there, but it is available for experience and
transaction. When deeply enquired into, it really does not exist.
Some examples given by our scriptures are — 1) magic performed by a
magician and 2) appearance of silver on a sea-shell in bright sunlight,
at the sea-shore.

The next verse explains the mithya status of the jagat with another
example of silver on a sea-shell.

AT ST b RSTd TUT
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In bright sunlight, a sea-shell shines brightly and gives an impression
of a silver coin. However, when one observes at close quarters, it
becomes obvious that the shining silver coin is nothing but a sea-
shell. Now, Adi Shankaracharya says, once the cognition — ‘this is a
shell’ - occurs, the impression of the silver coin just disappears along
with that cognition. There is no need for anything to be done; one
needs to simply know the sea-shell as a shell. The knowledge of the
shell has dispelled the false impression of the silver coin, just as
explained in the verse 6 (the example of &a®<u). Here, the shell is
the support (3ff¥8MH) and the silver is the supported (3{&RE). Also,
the shell is the ‘Truth’ (¥&H) and the silver coin is a ‘false projection’

(fream).



Similarly, the support of the entire universe (3fSMH) is called
Brahman (s&). Once, the cognition of Brahman as the ‘Truth’ takes
place, the projected, mithya-jagat just does not appear to be of any
significance. As in the case of silver coin or the dream, the jagat does
not disappear, but does not cause any bondage to the knower of this
truth. In the very same manner, as long as one does not understand
the supporter of jagat ({f¥8MH), the supported jagat (&) appears
real.

In the next verse, Atmabodhah says that this entire projected mithya-
jagat rises in Brahman, exists in Brahman and resolves in Brahman.
Thus, Brahman is called as the upadana karanam (IUled ®RUF) or
material cause of this entire projected universe. Just as a gold
ornament arises, exists and resolves in its material cause, Gold, so
also the entire universe arises, exists and resolves in its material
cause Brahman.

IJUTEHS IR ST~ TRALR
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In this verse, jagat rising, existing and resolving in its very
adhishthanam Brahman is explained with another apt example. In a
water body, waves of various shapes and sizes, bubbles and foam
arise from the same water, exist for some time in it and finally resolve
in it. All of them appear different from water because of their
individual shapes and names. However, all of them are in water all
the time. They cannot be separated from water. Their appearance,
existence and disappearance is in their adhishthGnam - water.
Similarly, the jagat though appears in different names and forms, it is



only a projection on its adhishthanam which is called Brahman.
Brahman being eternally present is called Satyam (¥&¥) and the jagat
which appears and disappears is called Mithya (ffram). The same can
be explained in a different way - Brahman is nityam (R@9) and the
jagat is anityam (3{HTH).

The next verse describes the nature of the adhishthdnam Brahman.

eI A fawh ues e
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The nature (W=uH) of Brahman (Atma) is described in this verse as
Sat which means eternal (@) and Chit which means Consciousness
(Ia=m). The entire universe with its myriad names and forms unfolds
from this sat-chit Atma which is eternal, imperishable and all-
pervading (indicated by the word faw[: in this verse). Similarly, all the
gold ornaments such as ear-rings, bangles and chains come out of
one lump of Gold.

This verse is very significant because, it describes the adhishthanam
Brahman as the material cause (IUlqH ®RUH) of the manifest
universe. More importantly this material cause is not insentient (37s:);
but is sentient or conscious (Ja=H). Vedanta expounds a9 HRUEH for
Brahman unlike some other philosophies.

Now, what is the cause of the universe appearing in multiple forms?

The next verse explains the experience of duality/plurality taking the
example of one indivisible space appearing as multiple spaces in
different vessels. The difference is only an appearance due to the



upadhi (31fd) or the enclosures. Vedanta teaches, that in reality, it is
one indivisible whole.

Adi Shankaracharya explains that the one indivisible consciousness
manifests itself in varied names and forms as the jagat; giving the
example of one substance gold manifesting itself in the form of
various ornaments.

Now, the next verse explains the same concept using the example of
space.

YIS SHTRN gHIhRN AHIITRTAT fay:
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Space (8MhmRE:) though indivisible, appears as enclosed space when
seen with reference to an enclosure. The space within a pot is called
pot space (¥er®®:) and that within the four walls of a building is called
the building space (Ha1®1=:). Once the pot or the four walls cease to
exist, the enclosed space also no longer exists as separate from the
indivisible whole space.

Similarly, one indivisible, whole Brahman/ Atma when available in the
body-mind-sense complexes of various jiva-s is called the jivatma
(Stare) or Hrshikeshah (&R1&r) - the Lord of the body-mind-sense
complex. Lord Krshna refers to this enclosed Atma as Kshetrajriah
(&%) in Bhagawadgita (chapter 13 verse 2). However, with the
dissolution of the body-mind-sense complex, Brahman/Atma remains
one indivisible consciousness; pristine in itself.



From now onwards, Atmabodhah talks about the reasons for the
bondage that a jiva feels and the means for freedom from this
bondage.

FATYaRIG Sfdauiyarey:
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Brahman, which, by itself is ever-free, gets as though, affected and
bound by the attributes of the body-mind-sense complexes
(FrfexuRTgTa:) of the various jiva-s. All the specific attributes of any
jiva is because of its three bodies (REYEABRU IRRAM); as we say, “I
am a brahmana, | am a grhastha etc”. The particular group (Gshrama
or varna) is focusing on the body and its placement in a specific
situation. Thus, the attributes belonging to the three bodies are
superimposed upon Brahman/Atma which are not its natural
attributes.

Here again, an example is given. Water by itself is colourless and
tasteless. However, when mixed with sugar, salt, lime or any other
substance, it gets its respective taste. The taste is not an inherent
quality of water itself, but superimposed upon it by what is mixed in
it. Similarly, any colour added to water is not the inherent nature of
water but can superimpose and colour it. Similarly, Atma or
Consciousness is in no way bound by any attributes but appears ‘as
though’ superimposed by its upddhi-s. Atmabodhah calls this
superimposition as bondage (s%).

What, three upadhi-s cause bondage to Brahman/Atma? This is
explained in the next few verses. The three bodies (RAYEAHRUI TRRIN)
have been explained in detail in the Tattvabodhah commentary. The



reader may refer to the same. Here, a brief mention is made to the
three bodies.

Tl auenaam™d HHarIay
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The gross body (®d TRRY) is a product of the grossified five elements
(TeipareTyaa™as). It is born as a result of the accrued karmaphala-s
of the individual jiva. It is the locus (3mad=H) of all types of experiences
that a jiva goes through.

PE B SRt B-2insta Eorea)
Ui aydiel GEaTE HITHTE=T 193

The subtle body (J&1 RRY) is a composite of five physiological prana-
s, five organs of perception (IMf=@n), five organs of action (FHf=ar)
the mind and intellect (3fd:®xUI:). The subtle body is a product of non-
grossified five elements. It is the instrument through which the jiva
goes through all its experiences (HFTTYAH).

SHfaEns et eRuTRR T
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The causal body (®RUIRRE) is also known by different names such as
Prakrti, the beginning-less seed of the gross and subtle bodies, the
cause of the entire manifest universe, original ignorance, of
inexplicable nature, Maya etc.

The above mentioned three bodies with their attributes are
superimposed on the pure, clear Brahman/Atma. Out of ignorance,



the jiva-s go through repeated birth and death cycles with all their
binding experiences.

The same three bodies from another angle can be divided into five
sheaths (4 ®I”m). The five sheaths of the jiva have also been
explained in detail in Tattvabodhah commentary.

UMM T+ g4 fRUd:
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Brahman/Atma though pure like crystal, in association with the five
(3: UTUMHY: FAEY: fa3=ea: si<Ha:) kosha-s, seems to get sullied by
the qualities of each of these kosha-s just as a pure, colourless crystal
appears blue because of a blue cloth next to it. The ‘blue-ness’
belongs to the cloth and not to the crystal.

The transference of a quality of something else on to another is called
adhyasah (31&918:) or superimposition.

After having talked about the three bodies and the five kosha-s as
anatma (not the real ‘I’), Adi Shankaracharya goes on to talk about
how to understand the difference between the Atma and anatma.

Vedanta says that the real cause of all bondage of every jiva is the
superimposition (31€:) of the anatma upadhi on to the blemish-less
Brahman/Atma (‘1’). The only way out of this bondage is through
‘Atma-anatma vivekah’ (3T@E-3ATA fade:) which is the subject matter
of the next few verses.

Let us see what our scriptures say about this enquiry. When one says
‘I', this includes five aspects - the gross body, the subtle body, the



causal body (REgeIHRU TRRIM), the individuality or ego (3fHR:) and
the Witness Consciousness/Awareness (diféa=a 3mre). All the five are
so closely associated that there is always confusion about who is the
real ‘I'. Vedanta explains that the first four are mere attributes (3Iurfd)
and not the real ‘I’. An upadhi is a product of matter - it appears at a
period in time and undergoes changes and ultimately disappears.
Upadhi is also an object of perception (urgifdes, 3ific, IfldeRl, Txa).
Anything which has the above characteristics is only of empirical
existence and not the real truth. Therefore, these four aspects of
‘myself” are called anatma (3@ and all anatma is empirical - mithya

(foyea).

However, the Witness Consciousness (Wiféra= 3i@) is of the nature
of pure Consciousness - present in all periods of time, does not
undergo any change and is not an object of perception but the very
subject itself (Ia=0 W=y, f, RAfdeR), T @@Ew:). Brahman/Atma exists
independently and supports the entire anatma; hence it is called the
absolute truth (¥&%). Satyam is the very support (3ff8FH) and the
entire anatma is the supported (3&RF). In a nutshell, this is the
‘Atma-anatma vivekah’ (3TE-3HTH fdae:).

Now Atmabodhah talks about the same, giving an example.

JUIIIITCIY: PIRRjd Jaagadrda:
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Just as the rice grain is covered with layers of husk, ‘I’ (fcd=r 3fre)
is, as though, surrounded by layers of anatma (8F1aT). To extract the
rice grain, one has to carefully pound the paddy and denude the grain
of all its layers of husk. Similarly, a very careful and logical enquiry as



guided by the Shruti (Vedanta) has to be done to discriminate anatma
from Atma. Upanishad-s give another example of the murija grass. It
has a very sweet central stem surrounded by spiky and thorny layers
of grass. The outer layers have to be very carefully removed to get to
the central sweet-core of the munja without damaging it.

It has already been explained in the verse 9 that this ‘I’ (Srféred=T i)
is all-pervading Existence/Consciousness (Fa¥Td dd-frd sfien). If so, why
is it not seen objectively everywhere? This doubt is clarified in the
next verse.

T AT SETHT 7 JIATTHRIS
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Consciousness (Brahman/Atma) is all-pervading and the very support
of everything in the universe. Then, why is it not obviously seen?
Vedanta says that Brahman/Atma is the very Consciousness in the
perceiver and not an object of perception. The sense-organs or the
mind cannot objectify the Brahman/Atma unlike any other object in
the world. However, for a sharp, pure and focused intellect, it is
easily available for understanding.

Sunlight is all-pervading but cannot be reflected by all the objects.
However, a pure reflecting surface like a clean mirror can reflect the
sunlight. A reflection in a dirty mirror will not have the same clarity.
Similarly, a prepared and focused intellect reflects the Witness
Consciousness like the bright reflection on a clean mirror. Buddhih or
intellect of a jiva is explained as the locus of availability (Suaf® ®iFH)
to understand the presence of the Witness Consciousness. This
instrument - the intellect, has to be without any dirt (g& 3=<:HIOE). In



Kathopanishad, Lord Yama the teacher, says that “This Consciousness
is not available for perception. It can only be understood by a sharp

and focused intellect (=T g 3radT Sl Y&HAT Y&G RIM:).”

In the next verse, Atmabodhah says, that, though this Witness
Consciousness (Brahman/Atma) is so closely available within the
body, It is not involved in the functioning of the anatma.

aRfsamigfguaiaw fawenm
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Brahman/Atma is other than the body-mind-sense complex and is the
very Witness of all the functions of the same. All the actions and
functions at the level of the body-mind-sense complex are happening
only because they are lighted up and given existence in the mere
presence of the Brahman/Atma @fé=id=a 3. Here, an example is
given of a king. The king does not need to do anything or involve
himself in any activity. His mere presence and watchful gaze is
enough to make the entire kingdom do what everyone is supposed to
do.

A possible doubt arises here. It is seen that the body-mind-sense
complex, as an active group, is engaged in action all the time. There
must then be an active doer of all the actions and an enjoyer of the
results of such actions. Who is this? Could this be Atma?
Atmabodhah says that Atma is neither a doer nor an enjoyer (3

31T,
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The Brahman/Atma is in and through all the sense-organs and their
functions, but not really an integral part of them. Those people who
are not able to discriminate between Atma and andatma ascribe all
activities of the body-mind-sense complex to be happening in the
Atma. Vedanta says, ‘there is absolutely no doer-ship or enjoyer-ship
in Atma. All perceived movement in Atma is only an illusion’.

A very apt example is given to explain this concept. When the clouds
are moving in the background of a bright moon, it appears that the
moon itself is moving. It is actually the movement of the clouds which
is falsely superimposed upon the moon which is just in its place.
Similarly, all the activities of the body-mind-sense complex are falsely
superimposed on the akarta abhokta (3iddf srHiaan) Atma.

If this is so, how can a non-sentient body-mind-sense complex carry
on its designated functions so accurately and in a harmonious
fashion?

STHAITIHNG S aHITa:
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Atmabodhah says that the body-mind-sense complex has the capacity
to borrow sentience from the Brahman/Atma and with the borrowed
sentience carries on all its activities. An example of sunlight is given
here. As the morning dawns and sunlight starts pervading the earth,
all the living beings including plants automatically get into their
designated activities. Sunlight is a mere witness and by its presence



makes the whole world function. However, the sunlight itself never
gets sullied by either the actions or the results of actions of the living
beings.

Similarly, Atma is ever un-involved in any of the actions of anatma
and never gets influenced by them. This nature of Atma is called

avikriyatwam (3ifaferdeas).
Now, the questions that a seeker may ask are-

1. Is Atma totally different from the body-mind-sense complex?
If so, then the very message of Advaita is at stake because
there will be two things,

2. Is Atma same as the body-mind-sense complex? If so, then all
the attributes such as change, death etc will apply to Atma
also.

3. Is Atma partly different and partly same as the body-mind-
sense complex? If so then, it brings about a logical fallacy in it.

The above mentioned ideas form the basis of various philosophies
proposed by different philosophers (g dig:;, 3¥g dlg:, Yeve drw:).
Vedanta strongly says that neither of the three is correct with respect
to Atma. This is explained in the next verse.

SR HiTars Sty
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So, what is the relationship between Atma and the body-mind-sense
complex?



We see the sky. It is nothing but space. However, it looks blue. It
looks like a dome. It also looks as if it is associated with clouds and
dirt. If we look deeply into this phenomenon; is the sky really a
dome? Is it really blue? Does it really have dirt and clouds associated
with it? None of these qualities are really associated with the sky. It is
absolutely un-tainted (). All the qualities of shape, blueness, dirty
appearance, cloudiness are superimposed on the sky by our intellect.

In the same way Atma - ‘I, is taintless and blemish-less. It is neither
connected nor un-connected with the body-mind-sense complex. All
the actions of the complex such as speaking, moving, seeing, eating,
breathing belong to the complex and are falsely superimposed upon
the Atma.

When | say “I am speaking”, the speaking action is happening in the
organ of speech which borrows the capacity to speak from the Atma,
but the Atma is by itself neither the speaker nor the organ of speech.

We can understand it better with a common example of a movie
being projected on a screen. The screen is neither different, nor the
same nor a mixture of both with regard to the movie. The screen is a
mere support for the projection of the movie. The screen is neither
involved nor affected by the movie, but in its absence, the projection
does not take place. This is called superimposition (&%), Atma is
the support (3f&8™H) for the projection and the body-mind-sense
complex is the projected (3eo®H).



Similarly, all doer-ship, enjoyer-ship, emotions, experiences of
happiness etc; are only superimpositions on the pure crystal-like

Consciousness (Atma) - ‘I (3MEa=w).

Talking further about the superimposition of the body-mind-sense
complex and its attributes over the pure, blemish-less Atma, Adi
Shankaracharya explains that the experiences such as “I am happy”, “I
am unhappy”, “I did this”, “I experienced such and such an emotion”
etc; are all the time seen in all our transactions in our daily living.
However, these experiences and emotions are not the intrinsic nature
of Atma, but belong to the paricha kosha-s. Why does this

superimposition of the properties of anatma on Atma take place?
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When a reflection of the moon is seen in a moving water body, it
looks as if the reflection itself is moving. This happens purely out of
an illusion born out of ignorance and the nature of the mind to see
the movement of water on the reflection.

Similarly, Atma is totally free of any attributes. But due to the
deluded intellect, the Atma is always subject to the superimposition
of attributes of the anatma (body-mind-sense complex). Thus, “I am

nou

the doer”, “I am the experiencer” etc; are falsely superimposed on ‘I".

Now a question may arise - how can we say that all the above
experiences belong to the paricha kosha-s and not the Atma?
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All the emotions such as desire, happiness, sorrow and any other
emotion belong to the mind and intellect (3f<:®3UL) not to the
Witness Consciousness - Atmd. How can one confirm this?

It is common experience that all our emotions, thoughts, doer-ship
and enjoyer-ship are only found during the waking state and to some
extent in the dream state. In deep-sleep state, none of these
thoughts and emotions are experienced. This is because; the mind
and intellect are folded up into a seed form in deep-sleep. Once, one
wakes up, all the thoughts and emotions reappear with their full
force. If they belonged to the Atma, they would be there
permanently, irrespective of whether one was awake or asleep.

This method of explaining a particular phenomenon of co-presence
and co-absence of two things is called the logic of anvaya-vyatireka
(399 AfR®). This is an important module of teaching in Vedanta.

In that case, what then is the real nature of Atma (3fTd W=U:)?
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The nature (¥HTa:) of anything is its natural state-of-being. This means
that the natural state does not change at any period of time. The
nature of Sun is to emit light which is an inherent quality of the Sun
and this inherent nature does not change at any time or place.
Similarly, the nature of water is coolness, irrespective of where it is,



the inherent nature does not change. Of course, in the presence of
heat, the temperature of water may go up, but comes back to its
original temperature once it is away from the fire. Similarly, fire is hot
even in the coldest of the places. Thus light, coolness and heat are
the natural qualities of sun, water and fire respectively and they
cannot be stripped of their inherent nature.

In the same way, the inherent nature (Wura:) of Atma is existence,
awareness-Consciousness and completeness. It is imperishable,
infinite and ever pure/untainted. Anything other than the above
mentioned nature, is a temporary superimposition on the Atma due
to delusion.

If this is the nature of Atma, then, what is the mechanism of cognition
in the form of “l know...”?
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In any experience, the experiencer is able to say “I know this...”. This
is called cognition. Cognition is nothing but a thought which belongs
to the intellect (gf&dft:) and the mind/ intellect are nothing but a flow
of thoughts which go on ceaselessly like waves on the surface of a
water body. We already know that the thoughts are insentient (¥s:).
In this situation, the existence/Consciousness (I=IEr:) associates with
the insentient thoughts. Such an association, of a thought, with
borrowed consciousness (3 faq ¥amT:), is experienced by the jiva as “I
know”. This association between them is not real because an
insentient thought cannot really associate with Consciousness (Atma)
just like light and darkness cannot co-exist together. Then, how can



this association be perceived? Atmabodhah says that such an
association is also a false projection (3f&a1¥:) due to ignorance of the
true nature of Atma.

The intellect (the most suitable and subtle medium) reflects the
Atma-chaitanyam. This reflection, thus formed in the intellect, is
called the reflected consciousness (3THI Ia=¥). The reflection makes
the reflecting medium (the intellect) bright and sentient. The vrtti-s of
the intellect are hence, capable of cognizing the experience - as
explained in Vedanta.

We saw in the verses 24 and 25 that the process of cognition is due to
a superimposed association between the insentient intellect and the
chit aspect (fad=r:) of Consciousness. It was also explained that the
actual association between Atma with any other is not possible
because Consciousness is incapable of being tainted or blemished by
anatma. The same is explained in detail in the next few verses with
examples.
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Atma being pure Consciousness principle has no process of change in
it. We should remember that only matter principle has inherent
potential for change. Any change requires movement and Atma being
all-pervading and without any movement (¥d¥a:, 3f@d:, ®IML: in Lord
Krshna’s words in Bhagawadgita), is incapable of any change
whatsoever. If so, how is Consciousness involved in the process of
cognition - which involves constant changes, in what is known?



Similarly, intellect is matter principle, however subtle a matter it may
be. Being matter, it is anatma which is insentient (3s:). How can any
sentient process such as ‘knowing’ happen in the insentient intellect?

Vedanta says that this process of mutual superimposition of
sentience on andtma and change on Atma is called Anyonya
tadatmyam (3O dler@@d).  This happens due to delusion or
confusion between the two. Why does this confusion take place?
Vedanta says that it is due to a very intimate closeness or proximity of
Atma and anatma. It is this confusion because of which ‘I’ the Atma
is misunderstood to be a doer and enjoyer (@di/Mfad). Therefore,
anything else that is associated with this confused ‘I’ becomes ‘mine’.

In this regard, the classical example of perceiving a rope as a snake is
always quoted in almost all the Vedantic works.
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When a rope is seen in dim light, there is always a chance of
mistaking it for many other things. One may perceive it as a snake, a
hose pipe, a garland of flowers, a stick or a crack in the ground. The
false perception is due to ignorance of the reality of the rope in dim
light. If one perceives it as a snake, it can invoke a sense of fear and
the person may run away. Once the reality of the rope is understood
(rope is understood as rope) by bringing in light, the fear disappears.

Similarly, the ever-free, blemish-less Atma is perceived as a doer, and
enjoyer in a bound jiva because of the ignorance of the true nature of
‘I the Atma. Hence, one suffers the bondage of samsara. Bondage is



nothing but fear and insecurity brought on by the superimposition of
the ever-changing anatma on the changeless Atma. Just as bringing
in light shows the rope as rope, bringing in the light of Knowledge by
the study of Vedanta (I UHIUE) through a competent teacher
reveals the true nature of Atmad (M Y= < 31T 36ARA). When One
Knows Oneself to be the ever-free Consciousness, all the
superimposition disappears and so does the bondage and fear of
samsara.

In the next verse the importance and the need of ¥R YAUH in
knowing the true nature of the Self is explained.

HTHTTHTII D] JTG - aTugiy

I gl IR TS daHT=Id 1R

Consciousness (Atma) is the very perceiver and lights up all the
perceived objects. No object can light up or indicate the perceiver
Consciousness. That means, the Self cannot be revealed as an object
by the intellect. That (Atma), which reveals the very intellect itself,
cannot be revealed by the intellect. Thus, Atma is not an object that
can be defined and understood by any sense-organ including the
intellect. The very existence and functioning of the sense-organs and
the mind is revealed by the Atma. The example given here in this
verse is a very practical day-to-day example. A source of light like a
lamp can reveal an object like a pot. Can the pot reveal the light? A
subject only can reveal an object and not vice versa. If no sense-
organ or mind can reveal the nature of the perceiving Consciousness,
then one needs a means of knowledge (¥HUH) which can reveal the
very revealer. Such a means of Knowledge is Vedanta (I%@H). This has



to be dealt with by a competent teacher who knows how to wield this
instrument.

Now Atmabodhah says;
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The perceiver Consciousness does not need any other revealer to
reveal it. It reveals itself and simultaneously everything else. A source
of light does not need another light to reveal it. Atma reveals itself
when the appropriate UHIUH (means of knowledge) is used. Vedanta is
that means of Knowledge.

In that case why does one not understand oneself to be the very
Atma?  Atmabodhah explains that it is because of the close
association with the body-mind-sense complex. One has to make an
effort to understand and remove the limitation caused by the
superimposed upadhi, the body-mind-sense complex and come face
to face with the self-revealing Atma.

It should be observed that the scriptures use many words to indicate
the Witness Consciousness - Atma, Brahman, Sakshi Chaitanyam, I’,
Aham, Paramatma, Sat, Chit (Taig gar).
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Vedanta reveals the nature of Atma by negating any name, form,
action or any other attribute superimposed upon it by the well-
known statement ‘not this...not this’ (Afd 3fd). It means that any object



that is identified and perceived with a name, form and any type of
attribute is not the Witness Consciousness. When all the perceived
name-form-attribute upadhi-s (=) of the jagat are negated, the
very perceiver Consciousness (27) alone remains. Vedanta says that
this perceiver Consciousness is the Atma; the real Self. This is the very
support of the entire universe usually referred to as Brahman or
Paramatma. All the Mahadvakya-s indicate the non-difference
between the individual Witness Consciousness (Atmd) and
Brahman/Paramatma. The oft quoted Mahadavakya-s are — “UsH &l
from TR Jufvg, “31¢ SENH” from J8aRUaS IuMvg, e s’ from
AUgE IUMYE and “axadRY” from BT IUAYE.

The committed pursuit of understanding the Atma/Brahman/
Paramatma in this way is called jrignayogah (IFERT). It involves three
steps —

Committed listening (4au™)

2. Ruminating over that which is heard to make the knowledge
doubt free (FH)

3. Contemplating on the Mahavakya-s through-out one’s life

(FRfeer )

In the next verse Atmabodhah stresses on what is to be known
through the study of the Mahdavakya-s as described in the scriptures;
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Vedanta ultimately conveys in various ways that the entire jaogat
including one’s body-mind-sense complex is only an empirical
appearance like bubbles in water. Just as bubbles appear and
disappear in water, the upadhi is perishable and appears as ‘me’ and
‘mine’ out of sheer ignorance of one’s real nature. This is very similar
to projecting a snake on a rope, out of ignorance. However, the Self,
‘I"’ is other than the body-mind-sense complex and of the nature of
pure, untainted Consciousness absolutely free from all the
superimposed upadhi-s and ‘I’ am none other than Brahman, the very
support (3fI8FY) of all the upadhi-s.

Now Atmabodhah talks about the process of T H on how ‘I’ the
Witness Consciousness is other than the body-mind-sense complex.
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‘I the Witness Consciousness being other than the gross body, is not
subject to birth and death like the gross body. Similarly, all the
changes that happen to the gross body between birth and death such
as growth, ageing, weakening (41a-Sgfd®RT:) are not the nature of the
Atma. Thus, ‘I’ am not born, age or die. These are the attributes of
the gross body which are superimposed upon it. At the same time,
the Atma also is not in any way connected to the objects of the world
as it is not associated with any sense organ. Thus, when one says “I
see”, “I'hear”, “I Talk”, “I grasp”, none of these actions are happening
in Atma, but the actions of the sense organs are superimposed upon
the Atma. | am <g i~ faaeor s,



If 1" am other than the body and sense organs, am ‘I’ the mind with
all its emotions and thoughts?
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Mundakopanishad, explains the Atma to be free of all emotions such
as like, dislike, happiness, unhappiness, doubt, decisiveness, faith,
fear etc. Disturbances in the prana do not make the Atma exhausted,
sick or tired. All the above are the afflictions of the mind and the
pranamayah koshah and not of Atma (U@ fa@emr sra). If they
belonged to Atma, then, the afflictions would be felt in deep-sleep
also! The fact that none of these afflictions are present during deep-
sleep shows that these belong to the mind and intellect.

So then what is my true nature?
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| am attribute-less. No action happens in me. | am imperishable,
changeless, indivisible and unblemished. | am formless, ever-free and
pure Witness Consciousness. This is the contemplation (Ffeemem)
that Vedanta talks about; which should be done ceaselessly.

In the previous verses, Atma was described in its true nature — It is
not available as an object of perception to the senses, that which has
no attributes (for), that which has no form (FR®R:) and action-less
(AfspT:). Then, there is a possibility of inferring that Atma is nothing-
ness (Y:). This is the tenet of a branch of Buddhist philosophy that



nothing-ness is the stuff of this universe. Our scriptures prove that
the basis (ffI8MH) of this universe is existence-Consciousness which is
a positive entity, a presence which pulsates in every living being as ‘I
am’, ‘l'am’. It is available in and through every non-living being as the
‘is-ness’.

This is what the next few verses try to explain-
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This verse explains the Awareness-Consciousness as the very
adhishthanam (3f4gMH) of the individual explained in the vedantic
literature as the meaning of the word ‘You (@H U<). This
Consciousness, manifests in every individual as ‘I am’ (3/@H 3if®).
What is the nature of this aham (318H)? Vedanta says that ‘I am’ the
Consciousness which pervades the whole universe inside out. This is a
positive entity which never wears out or subject to any loss. It is
present everywhere homogenously as the inner-dweller and
controller of every living being (3rai). Vedanta gives the example
of space and light to illustrate the all-pervading Consciousness
principle. Like space and light, though present in and through every
living being, Consciousness is not tainted by the defects of the objects
it pervades. It is un-involved, ever-pure and blemish-less. Being all-
pervading, it is steady and has no movement. Mahanarayana
Upanishad explains the same in verse 23.5 -- 3algy deqd T ARRI:
f&a: and in Bhagawadgitad chapter 13 verse 15 --sfgea8 YdHM 3R
RATT |



Now, the same Consciousness is explained from the point of view of
Ishwara (dq ug) and also the one-ness of the individual and Ishwara

(SftasR Tew).
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Brahman, which is the Sf&§HH of this entire universe, referred as dq
Ug is the existence Consciousness which is eternal (that which is not
limited by time). It is ever-pure and blemish-less, not being afflicted
by the universe it pervades. It is ever-free; not limited by time and
space. It is one unbroken, indivisible existence without a second. It
pervades everything. The whole universe exists in it. It is infinite,
complete and total. It is the very existence, Consciousness and the
infinite which is the very crux of the entire manifest universe. The
most important thing to note here is that it is not different from
‘Me’—| am that very Brahman (S@gaa).

By repeated listening, constant rumination and contemplation over
the one-ness of the jiva and Ishwara (9gldia:) one is able to abide in
one’s true nature. For such abidance in Atmd, preparation of the
mind is extremely important. A focused and sharp intellect alone can
understand the true purport of the Mahdavakya. Such a complete
understanding releases the person from the grip of ignorance and its
consequences. The next verse says -

T4 PRORTORT SIarH el I |
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By constant practice of jndnayogah (%@ =4 fAfeea=H), the one-
ness of jiva and Brahman is clearly understood. This clear
understanding is capable of destroying the delusion born out of
ignorance of one’s true nature. Such clear understanding is compared
to a medicine here. When the correct medicine is given in correct
dosage for a specific disease, the disease is cured. Self-ignorance is
the disease, which robs a person, of the reality of his unlimited nature
and manifests with symptoms of delusion and sorrow. The only
medicine for this disease is Self-Knowledge.

What is contemplation? This topic is very suitably dealt in the 6"
chapter of Bhagawadgita. Adi Shankaracharya summarises the entire
chapterin a few verses -
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Nididhyasanam or contemplation is the process of assimilation of
what one has heard from the Guru. The Guru explains the purport of
Vedanta, which is nothing other than SitasR TRH, explained by the
TglalRH—“aq @ 3", Lord Krshna in Bhagawadgita calls it
Dhyanayogah. Initially, it requires the contemplator to follow certain
disciplines. A few of them are explained here - sitting in a quiet place
where one is not disturbed by the surroundings (like the banks of a
river, a hill or a quiet corner in one’s own home). The contemplator
then, has to withdraw his sense-organs and focus only on the ‘I am’
which is constantly pulsating in every jiva, to the exclusion of all other
thoughts.

How does one do it is explained in the next verse.



In the next few verses, Adi Shankaracharya talks about the method of
contemplation (Afésrq or @m:). The 6" chapter of the
Bhagawadgita explains the preparatory steps for contemplation - as
internal and external preparatory steps (SFRgHYA  and
SigkgaeA). The external preparations (Sfgrganed) include finding
an appropriate place where the mind can contemplate without any
distractions. The next step is to have a comfortable seat (3mdH) for
one-self. The next is to sit in a comfortable position (§@&-H) and
keep the body straight from the neck down to the entire spine.

The internal preparations (3FRgEEA) include dispassion (dRmaw)
towards the objects of the world and withdrawing the sense-organs,
to rest the mind (SWH). Then the actual process starts - of focusing
the mind on the meaning of the word ‘I’ (3ff@T) and its inseparable
nature from ‘That’ (§8). Ultimately, the contemplation becomes so
ingrained and undisturbed that the meaning of the Mahavakya
becomes a constant and effortless flow known as ‘abiding in one’s

nature’ (EIfe: or I fAET).

Now, the entire process of contemplation is discussed briefly in the
next few verses-
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The process described here is resolving the entire experienced
universe (¥¥4 STq) into the experiencer Consciousness (W1 I~ 3MTeT),
technically called karya karana pravildpanam (@™ SRUI Ud@d=+) by
the scriptures. This starts from the gross universe and the focus is
gradually directed inwards till the mind abides in the ‘I’ - the Witness



Consciousness. Here, Atmabodhah gives a simile of clear sky to the
Witness ‘I in which the meditator/contemplator (gdt) sees Himself,
free from all the attributes of the body-mind-sense complex.

What is meant by ‘free from all the attributes’ is explained in the next
verse-
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The nididhydsaka practices to abide in his true nature devoid of all
the attributes which he has superimposed upon himself. Normally,
the tendency in every one of us is to identify one-self with the

27 "

attributes of the body-mind-sense complex; such as “l am fat”, “l am
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sick”, “ am healthy”, “I am blind”, “I am smart”, “I am dul

I, “l am
sad”, “I am happy”. Vedanta says that all these are the attributes of
the anatma (body-mind-sense complex) and ‘I’ in my true nature is in
no way afflicted by these attributes (Iuifd emf:). Similarly, one
identifies with a few objects and people of the world as ‘mine’ and
gets affected by the external attributes (Iuf¥ ¢mf:). Nididhydsanam

(Rfdwr=w) is the process in which one gets rid of the false
identification with the anatmad and sees the clear and attribute-less

(frfor) and infinite Consciousness (URUUiRGA<=a®w:) as His true

nature.

What kind of an abidance or §@1f#: is it? This is explained in the next
verse-
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In any cognition/knowledge, three entities are invariable; the knower,
the process of knowing and the known object (I1q-3M-39). Vedanta
says that when one is deeply abiding in the Atma @RyUffem<waET:),
the subject-object division in the form of the above three
components known as triputi (B4fe) disappears and one constant,
unbroken, indivisible Consciousness reveals itself. This is what is
called as Nirvikalpa samadhih / Atma nishtha / Jiana nishtha (Ffdeea
THIfeY:/3ie gt /2 fm1).

What is the ultimate result of such a nishtha in the self?
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In the Vedic times, fire was kindled by rubbing two pieces of wood
together. The lower piece had a small depression and the upper piece
would be churned in the depression of the lower piece. This friction
would give rise to sparks and such sparks were caught by cotton or
camphor and the ritualistic fire was lighted. The pieces of wood were
called Arani (3RWl) and the process of churning was called Arani
mathanam (3RO BYFH). Hence, nididhyasanam ([Rfesm=q) s
compared to this churning process. The intellect is actually churning
in itself, the teaching of Vedanta over and over again till firm
knowledge is born. Fire, born out of this churning is compared to the
light of Knowledge and Atmabodhah says that this process of
nididhyasanam burns away all the effects of self-ignorance. In
Bhagawadgita, Lord Krshna says, “SHIT3 9d SHI0T 4wAeq $od” (chapter
4, verse 27).
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Aruna is the charioteer (sarathi) of Sdrya Bhagawan. It is said that
Aruna arrives first and removes the darkness before the Sun appears.
Sun does not need any other light to reveal it, being self-revealing.
Similarly, this knowledge assimilated by nididhyasanam - removes the
darkness of ignorance and the light of Consciousness shines in its
pristine glory.

In the last verse, Adi Shankaracharya illustrates that like the dawn,
lll

Self-Knowledge destroys the self-ignorance and Atma which is
shines by itself.

Atma is the ever known awareness-Consciousness which pulsates in
every jiva as ‘l am’, ‘I am’. If it is ever-present and existing, why is it
that one does not know it? Vedanta says that no jiva lacks the Atma-
anubhava (3d 3H4d), but does not know that what | constantly
experience as ‘I am’, ‘1 am’ is the Brahman. In this regard,
Atmabodhah gives a common example of a false notion of losing
one’s necklace when it is still around the neck.
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The true nature of my Self is as though veiled by ignorance. The
consequence of such ignorance is the delusion as to who | really am.
Lord Krshna says in Bhagawadgita—“3/M-Igaq I+ o T ofwda:”.
Once, the ignorance is destroyed by Knowledge, the delusion and
false notions regarding my true nature also disappear revealing the



ever-present ‘I’ just like the necklace worn around my neck is
mistaken to be lost and someone tells me that it is right around my
neck. It is like finding what | already have (Y& wWifG:). This, ever-
present Atma is the experiencer of all experiences, all the time,

present as the knowing Consciousness.
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If 1 am’ the ever-existent Brahman, why do | confuse myself to be a
jiva? Atmabodhah says that it is out of delusion. In semi-darkness, a
stump of a tree can be mistaken for a man and the deluded person
can get scared that it could be a thief. Similarly, limitless, ever-
present Atma is mistaken for a limited and mortal jiva with all its
limitations. Once the delusion is gone, the stump of a tree is seen as
such. Hence, all false notions about there being a thief are removed
and with it fear also is removed. What removed the delusion in this
case? It is the clear understanding of the stump as a stump. Similarly,

a clear understanding that — “l am the ever-present, limitless
Brahman” and not a limited ‘iva’ - clears the delusion born of

ignorance.
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When the true nature of ‘I’ is understood, notions such as ‘me’ and
‘mine’ also disappear. False identification with one’s own body-mind-
sense complex gives the notion of ‘me’ and anything connected to
the ‘me’ is considered to be ‘mine’, by extension. In reality, | am not
the body-mind-sense complex and nothing belongs to the ‘I’ or with



any object of the experienced world. Hence, ‘1 am’ the only reality -
present within and outside this upadhi. The example given here is
that of a person who has lost the sense of direction (f&®%). The space is
ever there. It is out of confusion (¥#1) regarding the direction that
one gets lost. The right understanding gives one the correct
o

directions. Similarly the right understanding of ‘I" removes the false

notions of ‘me” and ‘mine’.
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How does a man of understanding, see Himself and the entire
universe? Atmabodhah calls a person of the right understanding as
one who has realized His true nature through the eyes of wisdom
(T=e fagar) and does not see anything different from Himself. He
sees everything, whatever is here, manifest and un-manifest as
arising in that Consciousness, existing in it and resolving in it. He sees
Himself as that very existence of everything. This vision of seeing
everything as Oneself is called sarvatmabhéavah (ddi@yra:). Kaivalya
Upanishad says, “F@d d&d oid A 99 ufaffaql o 4d @@ afaq
dgemegHgdH "
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There is nothing other than Atma. The entire experienced universe
along with the un-manifest (yet to manifest) universe of objects and
people is this very Atma. Chandogya Upanishad uses a set of unique
examples to make this point. Just as clay articles do not exist outside
clay. They arise in clay, exist in clay and resolve in clay. Similarly, gold



ornaments are not different from their cause - gold. Water itself
manifests as the ocean, waves, foam and bubbles. Similarly, one

existence-Consciousness (3MT&dI-sg<) manifests as this entire
experienced universe. This is the vision of a wise one (M) who was
mentioned in the previous verse as a ‘person with the right vision’

(TR fagram).

In the previous few verses, Adi Shankaracharya described a person of
the right vision with respect to His real nature - as the one with the
eye of wisdom (M F&:). Such a person is also called Jnanr (), who
has understood the vision of Vedanta — ‘I am that Brahman, not the
limited body-mind-sense complex’ by Mahdavakya vichara. In

Bhagawadgita Lord Krshna calls such a person by various names -
Ryaus:, RRUS:, I o, 9k etc. Vedanta calls him a Jivanmuktah

(G,

Jivanmuktah is free from the bondage of samsadra here and now (in
this life itself). A Jivanmuktah escapes the cycles of birth and death

and thus, also called a Videhamuktah (facggat).

Now Atmabodhah wants to describe the Jivanmuktah.
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A knower of Atma is free from samsdra here and now even as He is
living in the present body-mind-sense complex itself. Such a person is
called vidwan (fagm).



Who is a vidwan? Vedanta says that vidwan (Jivanmuktah) is the
knower of Brahman (knowing One-self to be that limitless,
imperishable Brahman). A Sitada: gives up his identification with the
andtmad body-mind-sense complex. Along with this, his identification
as an agent of doer-ship and enjoyer-ship also disappears. He abides
in his true nature constantly as that of an ever-existent Consciousness
and infinite Brahman.

An example given in our scriptures, in this regard (in Shrimad
Bhagawatam) is of a worm (@) picked up by a wasp and kept
captive in a cocoon. The wasp also constantly pecks at the worm. It is
said, that the worm is constantly thinking of the wasp and over a
period of time, comes out of the cocoon as the wasp itself. This is the
well-known bhramara-kita nyayah (YR-®Ic =R%:). In the same way, a
mumukshu constantly meditating over his true nature as satyam-
jnanam-anantam Brahman becomes (abides) in that very Brahman.
Vedanta says the knower of Brahman realizes Himself to be none

other than that Brahman (s&fdg &9 Hafd).

Now Atmabodhah wants to elaborate upon the phalam (benefit) of
this knowledge and how a Jivanmuktah actually lives His life.
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An example given here is about the benefit of this Knowledge.
Ramayana is the source of this example. When Rama loses Sita, he
has to cross over the ocean of his sorrow, by crossing a bridge. He
destroys demons like, Ravana and his clan, to unite again with his
consort which gave Rama the ultimate peace of mind. The example is



very symbolic. Sita represents the peace and happiness which is
one’s own nature. Rama loses his Sita to the demons - afflictions of
the mind like desires, hate (&M ®iufg gaA=). He has to ultimately
cross-over these afflictions by destroying them and regain the peace
and happiness which are His own nature.

Similarly a mumukshu called yogi, in this verse, has to cross-over the
ocean of delusion and sorrow (®gmiay), using the teaching of Vedanta
as his bridge (¥@) and realize the ever-lasting peace which is His very
nature (3THRME:).

How does a Jivanmuktah live his life?

A Jivanmuktah continues to have the same body-mind-sense
complex, lives in the same set of surroundings and continues to do
the same things which he has been doing. In this case, what is the
transformation brought about in him by this knowledge? What makes
him different from a person who has not realized his true nature?
This is what Arjuna asked Lord Krshna in Bhagawadgita, “How does a
person of this Knowledge transact in this world? How does He speak?
How does He sit? How does He move about?” (“Rudus=d &1 Hiw?”).
The next verse talks about it -
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A lamp kept in a pot shines by itself within the pot and lights up the
pot from within. It will not light up anything outside the pot. Similarly,
a Jivanmuktah is disinterested in the ephemeral and momentary
experiences of happiness and pleasure associated with the world of



objects. Though he is surrounded by the world with all its beauty,
novelty and utility, He does not go after them. He knows the
momentariness of such experiences. He is happy and contented with
His own Self wherever He is and whatever is available to Him. He is
not affected by the polar opposites of life in the form of gain/loss,
praise/censure, happiness/unhappiness etc. He abides ever-fulfilled
in Himself, leading His life as a mere instrument of Ishwara. Lord
Krshna describes the attitude of a Jivanmuktah in many verses
scattered throughout the eighteen chapters of the Bhagawadgita. A
Jivanmuktah becomes an example to be followed by a mumukshu.

Atmabodhah described a Jivanmuktah in the last few verses. In the
last verse, Adi Shankaracharya describes Him/Her as the one who has
given up entanglement with the objects of the world and revels in
His/Her own nature, fulfilled and complete. How does a Jivanmuktah
live?
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A Jnant is also called a Munih. Munih is the one who constantly
dwells upon Brahman (991 Gf%:). A Jivanmuktah is not affected by
the body-mind-sense complex, though He is intimately associated
with this upadhi. He has no doubt, that He, the sat-chit-Gnanda
Atma, is in no way affected by the doer-ship, enjoyer-ship (Fd@
"igg@H) and the attributes such as old age and disease which belong
to the upadhi (Iumfdred: ifera:).

An example is given here - space occupied in a pot or any other object
is not affected by the contents of the container. Such a Brahmavit



being the Knower of Brahman is a Sarvajriah (¥a3:) but goes about in
this world as if He knows nothing. Knowing that one thing, which is
the very stuff with which the entire universe is made - He knows
everything (Mundakopanishad 1-1-3). He moves about quietly,
continuing to do whatever He did, like a quiet waft of wind - without
getting affected by the direction it blows in and the smells it carries.

In the next verse, Atmabodhah talks about videha muktih (fagg gfaa:)
as the natural consequence of a Jivanmuktah.
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What happens to a Jivanmuktah when He gives up His mortal body?

In an ignorant person, the physical body merges into the five gross
elements and the jiva (the subtle body, causal body and the bundle of
sanchita karma-s) travels in search of another body. The travelling
jiva embodies itself, when the prarabdha karma fructifies and it is
time for the jiva to experience its karmaphala-s. Thus, the cycle of
birth and death continues infinitely for an ajianr jiva.

For a Jivanmuktah, the ignorance is already destroyed and so the
seed (karana) that sprouts into the subtle and gross bodies no longer
exists. All His accumulated karma-s of millions of births have been
destroyed by abidance in the Atma-swaripa. The subtle body merges
into its respective subtle elements. The gross body also merges into
its respective gross elements. Thus, there is no traveller left behind
to come back again in search of a new body. This is called as videha

muktih (fdgg gfd:) in Vedanta.



An example given here shows how effortlessly the three bodies of a
Munih (Jivanmuktah) just merge in their respective totality. When
flowing rivers go towards the ocean, they merge effortlessly into the
waters of the ocean. It is not possible to differentiate the water - of
the river and that of the sea. When and where the merging of waters
takes place - is not clear. When a pot breaks, when and where the
pot-space becomes one with the total space - is not clear. When
sparks come out of a conflagration of fire, when and where the light
and heat of the sparks merge into the fire cannot be identified.
Similarly, when a Jivanmuktah leaves His body, there is nothing left
behind, no traveller jiva and no new body to come back to. These
three examples are suitably cited in Mundakopanishad and
Kathopanishad.

A term Vishnu is used in the verse Vishnau vishenmunih (fqwm fa==gf,).
Here, the word Vishnu does not mean the Lord with shankha, chakra,
gada and padma. The word here means ‘all-pervading” which is a
synonym to Brahman. Some Upanishad-s especially Kathopanishad,
use this word to indicate all-pervading Brahman. This only means that
the Jivanmuktah becomes inseparable and one with Brahman when
the upadhi disappears.

What is the nature of this Brahman?
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Chandogya Upanishad says “dd @fead si&” which means that all that is
here is Brahman. One who sees Himself as Brahman has attained the
highest and nothing remains to be known. Brhadaranyaka Upanishad



says “dl @ YA ag@Y’, Brahman is the infinite and complete. There is
no fulfillment higher than Brahman. Bhagawadgita says “Issi@l =g
YISIdeaiRiEd”. Vedanta and Bhagawadgita vouch that Brahman
is the highest one can think of; there is nothing more to know,
nothing more to gain and nothing more complete than Knowing
Oneself to be that Brahman. Kathopanishad says, “May you know
That' to be you the Brahman” (“1 18T 91 WRAT(G:").
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Seeing which, nothing is left to be seen, after knowing which the
desire to become something, ceases all together, and that, which is
the only thing worth knowing - is that Brahman. It is said that, it is
difficult even for deva-s (denizens of heaven) to Know that Brahman,
to be Yourself.

From the verse 54, Atmabodhah asserts that the awareness-
Consciousness sans all its superficial attributes is the real nature of
both the jiva and Ishwara. It is this Consciousness, the subtlest of the
subtle, the grossest of the gross, infinite, ever-free and imperishable
is one and the only vastu. Everything else is nothing but an
appearance or projection of a name and form. This understanding
that, “I am this very Consciousness”- without a trace of doubt, frees
one from the cycle of unstoppable lives and deaths.



Atmabodhah is now winding up the teaching in these last few verses.
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It is this Brahman which is pervasive in the whole universe, as its warp
and woof. Where is it? It is spread horizontally, above, below in
whichever direction one looks. Brahman is of the nature of
awareness-Consciousness, the very ‘is-ness’ of every name and form.
It is of the nature of completeness (dq, fq, 8~ =uq §d). It is one
without a second (“T&Rarfga@®”’). It is imperishable and infinite. If one
knows this, one has understood the nature of Brahman.

Mundakopanishad (verse 2-2-12) and Chandogyopanishad (verse 7-
24-1) are the pramana for this verse of Atmabodhah which have been
repeated almost verbatim here.

How does Vedanta derive at this ‘One’ without a second Brahman?
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Our scriptures (Vedanta) have a unique method of coming to this
description of Brahman. It negates everything that is not Brahman.
This means, that every object of the universe which can be objectified
from the farthest of objects to one’s own body-mind-sense complex
(the matter principle closest to me) is negated as ‘mithya’. Mithya
does not mean ‘non-existent’. It only means that which has no
intrinsic existence of its own. It has to be dependent on something
else for its temporary existence. Vedanta says that all matter
principle is mithya because it cannot exist by itself. It needs the



support of something which exists independently and supports those
which are dependent on it. Brahman/Atma is the only independently
existent principle and the entire world of objects depends on this one
principle. Thus, the core teaching of Vedanta is - ‘Brahman is the only
Truth and everything else is mithya’ (“sie S SrTf=rRan”).

When every object of perception is negated as mithya, that ultimate
principle which cannot be negated is called Satyam-brahma. This
method of teaching where every observed object is negated as
mithya till the Satya Vastu is reached is called ‘not this...not this’ (Afd
afd) or Atadvyavrttih (3fdgamgit:) method of teaching. Neti..neti does
not reject the objective universe. It only says that, what one observes
as ‘this’ is not Brahman.

Now, Atmabodhah explains the infinite (gufa¥ or 3fF=/3<@H) as the
very nature of Brahman.
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Brahman is infinite and anything finite is only a small reflection of the
infinite. The infinite nature of Brahman is explained as the very
completeness. Ananda, here, does not mean ‘happiness’ in its literal
sense. Vedanta says that any happiness/contentment experienced by
any living being - starting from the most exalted Brahma (the very
creator of the universe) to the most primitive of any living organism -
is only a fraction of the infinite happiness/contentment which is the
very nature of Brahman. It is immeasurable as it is infinite. The
Upanishad-s explain that all the living beings exist on a very miniscule
and fluctuating fraction of Brahmananda.



Taittiriya Upanishad has a whole section devoted to the relative
degrees of happiness and contentment, experienced by the various
living beings - starting from an ideal human being to the most exalted
living being hiranyagarbha. This is the well-known ‘Ananda Mimamsa’
(3 #igiE) chapter of Taittirtya Upanishad. The ultimate infinite
happiness is the very nature of Brahman and is the conclusion of this
chapter.

In the next verse, Atmabodhah explains the all-pervasive nature of
Brahman. Brahman is the very content of everything.
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The entire universe without any exception is pervaded by Brahman. It

is like the yarn pervading the entire fabric. There is not an iota of time
or space or object - not imbued by Brahman. Brahman is the very
content, the very warp and woof, of the subtlest of the subtle and
grossest of the gross. The Upanishad-s say that it is inside and outside
and in and through all that is here. An example given here, explains
this concept - Butter in the form of fat, is evenly distributed, in every
drop of milk. It cannot be searched in any one portion of milk as it is
an inherent part-and-parcel of milk. Similarly, Brahman is all-
pervasive and so is called the ff8FH. It is the support-less support
which supports everything.

After the Mahavakya vichara, now the last few verses are reiterating
the inherent nature or the swaripa lakshandni (W4 @&on) of
Brahman as revealed by the Upanishad-s. In this verse, we saw that



the Brahman/Atma is the very content of the whole universe (¥Hf9:)
including the jiva (Af9:).

Now a few more aspects of Brahman’s inherent nature are going to
be explained -
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Brahman being the subtlest pervades everything as its content - is
said to be the subtlest of the subtle and the grossest of the gross.
The first line of the verse is literally reproduced from the
Brhadaranyaka Upanishad. Kathopanishad says the same. As it is the
subtlest and not available for experience by any sense-organ it cannot
be described with any attribute. It is formless, attribute-less and can
be only understood by the Shruti pramanah (fd YHEIOE).
Kathopanishad expresses the same as “That, which cannot be heard,
seen or felt. May one understand, That Brahman is You”
(“SrRTegHERIR=yaEy ). Another Upanishad says “that which is the

content of the smallest atom or subatomic particle and also that of

the biggest that one can imagine” (“3UIRUIAH HgdH e A ).

A few more descriptions of Brahman;
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In this verse, Brahman/ Atma is seen as the light of lights (Sefast
Hifak). The Upanishad-s say that it is the light of Consciousness which
manifests as the light in all the luminaries. Our worldly sources of



light - like the Sun, Moon, Lightening, Stars and the Fire - all shine due
to the light of Consciousness. However, this light of Consciousness
cannot be revealed by any of these five sources of light.
Kathopanishad and Mundakopanishad have a beautiful mantra which
elaborates this -
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That which lights up everything, because of which the universe is
revealed, is Brahman. The revealer Brahman reveals itself and after it,
everything else is revealed. Being Self-revealing, no other light can
reveal it.

In Lalita Sahasranama we find two names which indicate what is said

here — ‘SUaaT WUSR - that which is not an object of perception, but
confirms its presence by revealing itself.

In the next verse, an example is given - How Brahman, the light of
Consciousness, reveals itself and everything else after it.
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When a ball of iron is in contact with fire, the heat and light of the fire
are manifested by the iron ball both from outside and inside. The
redness and the heat of the iron ball does not belong to it, but is
borrowed from the fire. Similarly, the luminaries like the Sun, Moon
etc shine with the light borrowed from Brahman which pervades in



and through them. The same is true of every object in the universe.
The jiva’s sentience and existence is because Brahman pervades
inside and outside the upadhi of the jiva. The existence manifested by
the insentient world of objects is because of Brahman - which
manifests within and outside - in every object of the universe.
Kathopanishad expresses this appropriately - “Imperishable Brahman,
the light of Consciousness manifests in everything from within and
outside as Existence and Consciousness” (“lRaiRd W 9

FRMIRIISE").

Now, Adi Shankaracharya wants to say that whatever is - is Brahman.
Anything which seems other than Brahman, is mithya (which has a
seeming existence).
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There is nothing other than Brahman. Whatever is experienced is
nothing but Brahman with a name and form. In a mirage, what really
exists is only sand. However, an appearance of water is experienced
in the heat of the day. Water is only an experiential reality and not
the fact. Such experiential reality, which has no existence of its own,
is called mithya. The truth of the mirage is sand which has an
independent existence and is called Satyam.

Our scriptures say that, the only Satyam (the only truth) is Brahman
and the entire universe including our body-mind-sense complexes are
nothing but a short-lived experience. Our scriptures indicate this
truth by two very apt statements — “There is nothing other than



Brahman” (“¥d W@feae s&@”) and “All that exists is Brahman with a
variety of names and forms. Brahman is the truth and the names and
forms are a mere appearance” (“SEGH SFIAT").

Chandogya Upanishad says “One without a second” (“T&mwfgday”).
Kathopanishad puts it in another way- “There is nothing else other

than Brahman and | am this Brahman” (“Ag AIRa f=").

Vedanta is very clear and asserts whenever possible that whatever is
there, is only Brahman. One indivisible, without a second is the
Consciousness Brahman/Atma and all that is seen as the jagat is a
mere appearance in this Brahman/Atma. The entire universe of
plurality (§a®) is only an appearance in the Atman just like a dream,
magic show or even a mirage. Brahman is the warp and woof of the
entire manifest universe. The last five concluding verses of
Atmabodhah talk about this central teaching of Vedanta — “Sigl 9¥&¥q

ST and “od @fcac s@r.

Td YT Fgeuns=ad fbe
daeH dgal SiergH<agdd Iy

Whatever is experienced in the universe around us by any of our
sense-organs is nothing but Brahman. Why? Because Brahman is the
very Consciousness in which every experience arises, exists and
resolves. The name and form called jagat is not different from its
adhishthanam Consciousness. What is that Brahman? It is existence
behind every name and form. It is the Consciousness backing every
sentient being. It is the very unbroken infinity, in which the entire
objective world arises. An example of water and wave can be used



here. A wave cannot be separated from water. Yet, it is a mere
appearance in water and the content of every wave is water.
Similarly, Brahman is the very content of whatever is experienced,
being the very content of every name and form.
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The all-pervading Consciousness, Brahman, is recognized by a person

who has understood the nature of Brahman to be sat-chit-ananda. In
spite of the plurality of the name and form universe, the focus of such
a person is on the content adhishthanam rather than the appearance.
When one looks at a gold ornament, the focus is on the gold, in spite
of the attractive form. This change of focus from the superficial name
and form to the content is the transformation that has happened in a
Jnanr. A person whose focus is only on the name and form is like a
blind man facing the blazing sun. Vedanta says that we are all blind in
reality, because we miss the obvious and take an appearance to be
the truth.

EN MR AISRIEIPEIRG| A

SHaTaH AT Wofaedidd a9 Il && Il

The ajriani jiva who has gone through the jnanayogah (4 H4-1H
fAfesar ) is blessed with the Knowledge of the nature of ‘That’ which
is the only reality of the entire manifest universe. This Knowledge
when clearly assimilated, transforms a person from an ajnani to a
Jnani, by removing all the blemishes of ignorance. Such a person,
shines with abidance in Atma-swaripa, just like gold when put under
fire loses all its impurities and shines in its pristine glory.
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Brahman is the support of everything. The support is the only reality
and what is supported is mere appearance. This is reiterated again in
the penultimate verse. This Atma/Brahman which shines as the
Consciousness in the buddhih (intellect) of every jiva, removes all the
darkness of ignorance. The one who is cleansed of this ignorance is
able to see that ‘He, the Atma’ is the all-pervading support of
whatever is seen. It reveals Itself and reveals everything else. Just as -
the sand supports the appearance of a mirage, a rope supports the
appearance of a snake and a seashell supports an appearance of
silver - It is ‘I the Atma-chaitanyam which is the support of this
entire universe. In this regard, Kaivalya Upanishad has a relevant

verse — “HAd Y&l SId AR T4 AAf¥ad | A4 94 o A1 dgameisigad |

Now, the last verse wraps up this beautiful work of Adi
Shankaracharya -
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Now, Bhagawan Adi Shankardcharya concludes Atmabodhah by

comparing Atma with a holy confluence of rivers. Such a tirtha sthana
is considered to wash away the accumulated karmaphala-s of a
person who has shraddha in it. But, what can be more sacred than
abiding in one’s own nature? Atma is the greatest purifier because as
Consciousness - “ ‘I am the ever blemish-less and pure One” (“FA s



g god e 3igH ##f¥”). This Knowledge is the final purifier which
completely removes the sense of limitation and samsara that a jiva
experiences. Now, ‘I’ am not limited by the space, time, directions
and polar opposites that | experience as a limited and bound jiva. ‘I’
am, in fact, the all-pervading Atman in whom there is no doer-ship or
enjoyer-ship. ‘1" am, in fact, the immortal, imperishable, omnipotent,
all-knowing Consciousness!

30 dd,

| bow down to all the Guru-s of our Guruparampara with whose
Blessings | could complete the commentary on this work of

Bhagawan Adi Shankaracharya.
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