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Editor’s note and acknowledgements

In March 2022 | approached Michael James, the premier interpreter
of the teachings of Bhagavan Sri Ramana Maharshi, with the
proposal to put together a book based on his translations and
explanations of U/ladu Narpadu (Forty Verses on What Is). |
especially wanted to immerse myself in the text as sadhana (spiritual
practice). Since | am familiar with book writing and publishing, it
was not only helpful for me to commit myself to a book project; I
also hoped that this book could be beneficial to some other people
who are interested in Bhagavan’s core teachings. Michael responded
that it was ‘a very good idea’, and not only did he give me his
approval, he also graciously wrote the introduction for this book.

Based on Michael’s writings from his website, and talks that can
be found on his YouTube channel®, which nowadays constitute a
considerable amount of material, | made an effort to compile a book
that contained what | thought to be the essential teachings of U//adu
Narpadu — a book that | would like to read myself over and over
again to deepen my understanding.

Though every word in this book besides of course, the verses
written by Bhagavan himself, is from Michael only, I did take some
editorial freedom. For example, here and there | have shortened very
long sentences to two or more shorter sentences, and there are also
sentences that are a combination of his writings and talks. Also, the
footnotes and some personal comments in the explanations between
curly brackets are mine. If any errors remain in the text, | take full
responsibility.

! Michael’s writings can be found on his website, happinessofbeing.com, and
his blog, happinessofbeing.blogspot.com. His talks can be found on the
YouTube channel, youtube.com/sriramanateachings.

This is a free sample. The full book is available through Amazon.
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Michael’s explanation about not capitalising ‘s’ in ‘self

There is one point | would like to mention in particular and on which
I had to ask Michael’s advice. | noticed that he did not capitalise the
‘s’ in ‘self’ or ‘self-investigation’, among other terms, something |
was used to doing myself and encountered when reading texts by
others who write and talk about ‘the Self’. | want to share his detailed
explanation with you, because it provides an important clarification
that can deepen your understanding of Bhagavan’s teachings and
who you actually are; to my knowledge, he is unique in this usage.

Michael avoids the term ‘the Self’ as it is usually written in
English books. One reason is that there is no such term in either
Sanskrit or Tamil, because they contain no definitive articles (‘the’)
and, secondly, there are no capital letters.

Another reason is when we talk of ‘the Self” we are reifying it.
We make it sound like ‘the Self” is something, but obviously there is
no such thing as ‘the Self’ other than the thing whose self it is.
Everything is itself. The lamp post is itself, the road is itself, the water
in the lake is itself, you are yourself, | am myself. From where can
we extract some separate thing called ‘the Self’? If we talk about
something, ‘the Self’, then it seems to imply something other than
ourself. So we do not naturally talk about ‘the Self’: ‘the Self” is now
going for a walk, ‘the Self” is now leaving a message. We do not talk
like that, we say ‘I’: I myself am doing it. So, using the word ‘Self’
as a noun with a definitive article, ‘the’, reifies it.

‘Self’ is better understood as a pronoun, because the word ‘self’
refers to something. Whose self is it? You are yourself, | am myself.
So if you use ‘self” it can have a meaning only in a particular context,
like any pronoun. If you say ‘he’, ‘she’ or ‘it’, that has to refer to
something, and if it is not clear from the context what it is referring
to, it is meaningless. If you have got a group of fifty people and you
say, ‘He and she are the ones I am looking for’, which he and she?
There are so many he’s and she’s. So we can use pronouns only in
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context where it is clear what the pronoun is referring to. Pronouns
do not have a fixed referent, their referent is determined by the
context.

The only pronoun that could arguably have a fixed referent is ‘I,
because when we each use the term ‘I’, we are always referring to
ourself. But if you say ‘I’ you are referring to someone different than
when I say ‘I’. That is, when we use the word ‘I’ in the usual sense,
in the superficial sense that we usually use it, for me ‘I’ refers to
Sandra, for Michael ‘I’ refers to himself. That is, of course, not the
real meaning of ‘I’, but that is the sense in which we usually use the
word ‘I’. So ‘self” is like that, ‘self’ is regarded as a pronoun, which
is why Michael generally translates the Sanskrit term arman, and the
equivalent term in Tamil, namely tan, as ‘oneself* or ‘ourself’. That
is a more natural way of expressing it in English.

Also, when we use capital letters, when we talk about ‘the Self’
with a capital ‘S’ and another ‘self” with a small ‘s’, there is implied
duality there, as if there are two selves. Something that Bhagavan
repeatedly said is that there are not two selves, there is only one self.
What we actually are is the pure awareness ‘I am’ without any
adjuncts. But now we experience ourself mixed and conflated with
adjuncts, as ‘I am Michael’, ‘I am Sandra’, ‘I am whoever’. That is
the same ‘I am’, but the ‘I am’ in pure condition is our real nature,
the ‘I am” mixed and conflated is ego. So it is not that there are two
selves, it is ourself as we actually are and ourself as ego, just like the
rope and the snake are not two different things. There is only one
thing there. What is actually there is just a rope. But the difference
between the snake and the rope is not a difference in substance, it is
a difference in appearance. So in some places it may be useful to
make a distinction between ego and our real nature.

Often when we use the word ‘self’, or when Bhagavan uses the
word ‘self’, it is not specifically referring to ego or to our real nature.
For example, in the word atma-vicara, is the atma in atma-vicara
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ego or is it our real nature? Well, it is not necessary to say, because
we begin by investigating what seems to be ego and we discover it
to be our real nature. That is, if you look carefully at the snake, you
see it is a rope. If you look carefully at ego, you see it is pure
awareness. It ceases as ego and it remains as pure awareness. That
is, it ceases to appear as ego. So atma-vicara is usually translated as
‘self-enquiry’. Michael thinks a more useful and accurate translation
is ‘self-investigation’. But whether you use ‘self-enquiry’ or ‘self-
investigation’ most people will put a capital ‘S’ for that. But why put
a capital ‘S’ there? We are not investigating some big self that we do
not know, we are investigating the very self that we are. So by
introducing capitals that you sometimes use and sometimes do not
use, you are limiting the meaning, because when you put a small ‘s’
it means ego, if you put a big ‘S’ it means our real nature. It just
creates an unnecessary dichotomy, an unnecessary and false duality,
that does not actually exist. Sometimes arma means ego, for
example, in the term arma-samarpana, which means self-surrender.
What is the self that needs to be surrendered? Obviously that is not
our real nature, it is ego. So that is another reason why Michael
prefers not to use capitals.

Then people sometimes uses capitals, for example, for
‘consciousness’ or ‘awareness’. Sometimes they put a capital and
sometimes they do not. But again, you make it sound like there are
two ‘consciousnesses’, two ‘awarenesses’. That is just creating a
confusion. Bhagavan did distinguish between pure consciousness
and the adjunct-mixed consciousness that we call ‘ego’. But that
does not mean that there are two ‘consciousnesses’. It is one
consciousness: one in its pure condition and one and the same
consciousness mixed and conflated with adjuncts, which is called
cidabhasa, the semblance of awareness. So as soon as you start using
capitals you have to decide in each case whether you are referring to
what is real or to what is unreal — whether you are referring to the
reality, or whether you are referring to the appearance. If it is the
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reality, you have to put a capital ‘S’, if it the appearance you have to
put a small ‘s’. But what if you do not want to specify if you are
talking about the reality or the appearance, you are just talking about
the thing in general? So it creates an unnecessary confusion that is
not there.

All duality is false. That is, thinking in terms of two selves, a big
‘Self” and a small ‘self’, is not helpful, because it is missing the
whole point of Bhagavan’s teachings. Michael affirms this is an
important point. It is not just a matter of literary style, it is a matter
of conveying what Bhagavan is saying in the clearest and most
accurate way that is true to how he expressed himself.

Acknowledgements
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was immediately attracted by the simple and clear yet very profound
truth expressed in it. It was sufficient to convince him that what
Bhagavan was saying in this small booklet was the ultimate truth.

Therefore Michael started to read every available book about the
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how to practise atma-vicara or ‘self-investigation’, which Bhagavan
taught as the direct means to attain true self-knowledge. However,
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gave confusing and misleading explanations about the practice of
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found that he was able to answer in an extremely clear, simple and
convincing manner all the questions that he asked him about the
philosophy and practice of the teachings of Bhagavan. For the next
eight-and-a-half years, until his passing away in March 1985,
Michael was fortunate to be able to spend most of his waking life in
the company of Sadhu Om, and to imbibe from him a clear
understanding of the philosophy of true self-knowledge as taught by
Bhagavan. Through his close association with Sadhu Om he was
blessed with a very rare opportunity to become intimately acquainted
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with many profound and subtle insights into the fundamental
teachings of Bhagavan.
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you.

Sandra Derksen
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Introduction by Michael James

Bhagavan Sri Ramana Maharshi (1879 - 1950) taught us that infinite
and eternal happiness is our own real nature, and that the reason we
are not aware of ourself as such is that we now mistake ourself to be
a finite person consisting of body, life, mind, intellect and will,
which is not what we actually are. Therefore in order to know and to
be the perfect happiness that we always actually are, it is necessary
for us to be aware of ourself as we actually are, and the means for
this is for us to investigate ourself and thereby surrender the false
‘self” (hamely ego) that we now seem to be.

His teachings therefore represent the simple but extremely deep
essence and practical implication of all of védanta, the philosophical
conclusion of the Védas, particularly the non-dualistic interpretation
of it called advaita (‘non-twoness’, meaning that what actually exists
is ‘ekam éva advitiyam’, ‘one only without a second’). However,
though his teachings are in perfect accord with the heart of advaita
and vedanta more generally, they are nevertheless a very fresh and
original presentation of them, because he diagnosed very precisely
the root cause of all our problems, namely ego, he clearly explained
its nature like never before, and in doing so he clarified and
emphasised the practical implication of the basic principles of
vedanta, namely that to achieve the removal of all suffering (du/kha
nivrtti) and the attainment of happiness (sukha prapti) we need to
eradicate ego, and since ego is a false awareness of ourself (an
awareness of ourself as something other than what we actually are),
it can be eradicated only by our investigating who am | and thereby
knowing ourself as we actually are.

Bhagavan discovered all this from his own experience, without
any prior study of védanta, when he was just a sixteen-year-old
schoolboy. One day in July 1896, when he was sitting alone in a

This is a free sample. The full book is available through Amazon.
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room in his uncle’s house in the south Indian town of Madurai, an
intense fear of death suddenly arose within him for no apparent
cause. Instead of trying to put this fear out of his mind he decided to
investigate and discover for himself whether he himself would cease
to exist with the death of his body. He therefore turned his entire
attention back within, towards his own being, ‘I am’, thereby
withdrawing it from his body and all other phenomena, both mental
and physical. Because his attention was so keenly focused on his own
being, his fundamental awareness ‘I am’, the true nature of that
being-awareness (sat-cit) revealed itself instantaneously as a clear,
direct and certain knowledge. This destroyed in him forever all trace
of ego, the false awareness ‘I am this body’, because he discovered
himself'to be just the pure awareness ‘[ am’, which is the one infinite,
eternal, indivisible and immutable whole, the only existing reality,
the source and substance of all things, and the real nature (svaripa)
of every living being.

Ulladu Narpadu and its essential import

Ulladu Narpadu is a Tamil poem that Bhagavan composed between
215 July and 11" August 1928 in response to a request made by
Muruganar, his foremost disciple, to teach us the nature of the reality
and the means by which we can attain it so that we may thereby be
saved. In the title of this poem, ‘U//adu’ means ‘what is’ or ‘what
exists’, in the sense of what actually exists rather than what merely
seems to exist, and it also means ‘being’ in the sense of both
‘existence’ and ‘existing’. As Bhagavan says in the seventh
paragraph of Nan Ar? (Who am [?), WGMIEHSHLOM  W|6TeNg)
S HeETeRU  QTerCm: (vatharthamay ulladu atma-soripam
ondré), ‘What actually exists is only atma-svaripa [the real nature
of oneself]’, so when he uses the word ‘u/ladu’ he is referring to
ourself as we actually are. Though ‘narpadu’ means ‘forty’ and in
this context implies ‘forty verses’, Ulladu Narpadu actually consists
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of forty-two verses, two of which form the mangalam or ‘auspicious
introduction’ and the remaining forty of which form the ni/ or ‘text’.

Though Bhagavan has expressed many of the fundamental
principles of his teachings in his other works such as Nan Ar? (Who
am 1?), Upadésa Undiyar and Apma-Viddai, nowhere has he
expressed some of the most important and practical of them as
clearly and coherently as he does in Ulladu Narpadu, so this work
shines as the core and crest-jewel of his teachings, being the
quintessence of all of them. Therefore studying this work carefully
and trying to put into practice all that he teaches us in it is essential
for anyone who aspires to follow the path he has shown us to
eradicate ego, the root cause of all our problems, because unless we
have clearly understood and imbibed all the principles that he teaches
us here, it is not possible for us to adequately grasp and appreciate
the real depth and radical import of his teachings.

The essential import of Ulladu Narpadu is very simple: What we
actually are is sat-cit, because we are both pure existence (sat) and
pure awareness (cit), which are one and indivisible. The existence or
being that we actually are is described as ‘pure’ because it is
existence itself and not the existence of any particular thing. In other
words, it alone is what actually exists (u/ladu), so though other things
may seem to exist, they do not actually exist, and hence they all
derive their seeming existence only from the one real existence of
ourself as sat-cit. Likewise, the awareness that we actually are is
described as ‘pure’ because it is awareness itself, meaning that it is
awareness that is just aware without being aware of anything other
than itself (as he implies, for example, in verses 12 and 13), because
in the clear view of ourself as sat-cit nothing other than ourself
actually exists for us to know. As sat-cit, therefore, we are not aware
of anything other than our own existence, ‘I am’, so sat-cit is what
shines eternally as ‘I am’, and since it shines thus by its own light of
awareness, it is described as ‘self-shining’ (svayam-prakasa).
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Being the only thing that actually exists and shines, therefore,
sat-cit is infinite, indivisible, eternal and immutable, so this alone is
what we always actually are. However, in the distorted view of
ourself as ego, this is not what we seem to be, because whenever we
rise and stand as ego we are always aware of ourself not just as ‘I
am’ but as ‘I am this body’. So what exactly is this ego that we now
seem to be? As he points out in verse 24, it is neither the body, which
is non-aware (jada) and therefore does not know itself as ‘I’, nor is
it sat-cit, which is eternal and immutable and therefore does not ever
rise or come into existence. Though it is neither of these, it rises as
an awareness ‘I’ limited to the extent of a body, so it borrows its
seeming form from the body and its substance (namely its existence
and awareness) from sat-cit. It is therefore cit-jada-granthi, a knot
(granthi) formed by the seeming entanglement of awareness (cit)
with a body, which is non-aware (jada). In other words, it comes into
existence as an erroneous conflation of what is aware, namely ‘I am’,
with what is not aware, namely a body, because it is what is always
aware of itself as ‘I am this body’.

Therefore, since ego has no form or substance of its own, in verse
25 he describes it as ‘2_(heudHm GUIW H&HMS’ (Uru-v-atra pey
ahandai), the ‘formless demon [phantom or evil spirit] ego’, and
points out that it comes into seeming existence grasping the form of
a body as itself, it stands or endures by continuing to grasp that form
as itself, it feeds itself and flourishes by grasping other forms, and
leaving one form it grasps another form. Its very nature, therefore, is
to grasp forms, and since it itself is formless, whatever forms it
grasps are things other than itself, namely objects or phenomena, and
it can grasp such things only by attending to and thereby being aware
of them. Therefore it is only by trying to grasp itself so firmly that it
thereby stops grasping anything else whatsoever that ego will cease
to exist in such a way that it can never rise again, as he implies in
this verse by saying: ‘Clq6mmed el L LD LN &G (tédinal
ottam pidikkum), ‘If seeking [that is, if ego seeks its own reality by
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investigating who am ], it will take flight’. That is, when we as ego
attend to ourself so keenly that we thereby cease to be aware of
anything else at all, we will cease to be ego, whose very nature is to
be always aware of things other than itself, and will remain as we
actually are, namely just as pure awareness, whose nature is to never
be aware of anything other than itself.

Thus in this verse Bhagavan reveals that the nature of ego is to
rise, stand and flourish by attending to things other than itself, but to
subside and dissolve back into its source (namely sat-cit) by
attending to itself alone. This is one of the fundamental principles of
his teachings, and is a fact that was never expressed so clearly and
explicitly in any older text or by anyone else before him. The
practical significance of this principle cannot be overemphasised,
because it explains why self-investigation (atma-vicara), which is
the simple practice of being keenly self-attentive, is the only means
by which we as ego can surrender ourself completely and thereby be
eradicated.

The reason why we as ego will subside and dissolve back into
our own being, ‘T am’, to the extent to which we attend to ourself is
that ego is not what we actually are, so we seem to be ego only so
long as we do not attend to ourself keenly enough to see what we
actually are. In other words, we seem to be ego only so long as we
are looking elsewhere (attending to anything other than our own
being), but if we look at ourself, there is no such thing as ego to be
found, because what we actually are is just pure being-awareness
(sat-cit), as we shall see if we look at ourself carefully enough. This
is why Bhagavan says that ego will take flight if we investigate
ourself. As he often used to say, ego seems to exist only because of
avicara (non-investigation, meaning our not attending to ourself),
which is what is also called pramada (negligence or inattentiveness,
meaning self-negligence or self-inattentiveness), so it will cease to
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exist only by vicara (investigation, meaning self-investigation or
self-attentiveness).

Since everything other than our own being, ‘I am’, seems to exist
only in the view of ourself as ego, when ego ceases to exist as a result
of self-investigation, everything else will cease to exist along with it,
as he explains clearly and unambiguously in verse 26, and as he also
implies to a greater or lesser extent in many other verses, such as 4,
5,6, 7,9, 11, 14 and 23, so this is another one of the fundamental
principles of his teachings.

That is, nothing other than sat-cit actually exists, so all other
things are not real but just an illusory appearance, and since they
appear only in the view of ourself as ego, our rising and standing as
ego alone is the root cause for their appearance. Therefore, since ego
will cease to exist only when we investigate ourself keenly enough,
the only means by which we can permanently put an end to the
illusory appearance of ego and all other things is for us to patiently
persevere in the practice of self-investigation (atma-vicara) until we
are able to attend to ourself keenly enough to see ourself as we
always actually are, namely as sat-cit alone.

In sleep we do not rise as ego, and hence nothing else seems to
exist. In waking and dream we rise and stand as ego, and hence
everything else seems to exist. Since other things include pain,
suffering, misery, dissatisfaction and problems of all kinds, we
experience such things only in waking and dream but not in sleep.
However, since sleep is just a state of manodlaya (temporary
dissolution of mind), sooner or later we will certainly rise again as
ego from sleep, so it is not a permanent solution for all our problems.
Only manénasa (annihilation or permanent dissolution of mind) can
solve all problems and put an end to all suffering forever, and since
the root of the mind is ego, mind can be annihilated only by
eradication of ego.
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As ego we are always aware of ourself as ‘I am this body’, which
is not what we actually are, so ego is just a false awareness of ourself,
and hence it can be eradicated only by our being aware of ourself as
we actually are, namely as ‘I am’ alone, bereft of all adjuncts
(upadhis), the first and foremost of which is whatever body we
currently mistake ourself to be. Therefore, since we can be aware of
ourself as we actually are only by attending to ourself so keenly that
we thereby cease to be aware of anything else whatsoever, self-
investigation is the only means by which we can eradicate ego,
annihilate the mind and thereby permanently free ourself from all
problems and all forms of suffering.

Therefore the essential import of U/ladu Narpadu and all of
Bhagavan’s teachings is that:

1. what actually exists is only ourself as we actually are;

2. what we actually are is just pure existence-awareness (sat-
cit), which is what always shines as our own being, our
fundamental awareness ‘I am’, and which is the infinite
fullness of perfect happiness (@nanda);

3. we seem to be not aware of ourself as we actually are only
because we now seem to have risen as ego, whose nature is
to be always aware of itself as ‘I am this body’ and
consequently aware of the appearance of other things;

4. since ego is an erroneous awareness of ourself, it can be
eradicated only by correct awareness of ourself, which
means awareness of ourself as we actually are;

5. since we seem to be ego only so long as we attend to and are
therefore aware of anything other than ourself, we can be
aware of ourself as we actually are and thereby eradicate ego
only by attending to ourself so keenly that we thereby cease
to be aware of anything else whatsoever;

6. everything other than our own being, ‘I am’, is just an
illusory appearance that seems to exist only in the view of
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ourself as ego, so all such things seem to exist only when we
rise and stand as ego, and hence none of them exist at all
when we do not rise as ego;

7. our rising as ego is therefore the root cause for the
appearance of all other things, including all problems and all
forms of suffering;

8. and finally, since ego will cease to exist only when we
investigate ourself keenly enough, investigating ourself is
the only means by which we can permanently put an end to
the illusory appearance of all other things and thereby free
ourself forever from all forms of suffering.

Why and how should we study Ulladu Narpadu and other writings
of Bhagavan!

In Ulladu Narpadu Bhagavan has expressed the fundamental
principles of his teachings in the style of safras or aphorisms,
meaning that he has done so using minimum words. Therefore,
though each verse is relatively short, they are packed with deep
meaning and rich in implications, so it requires careful thought and
consideration to understand and appreciate their deep meaning and
implication.

Bhagavan said that his teachings are an open secret, but in order
to see the secret that he has expressed so openly we need to open our
eyes and look very carefully at what he is teaching us, meaning that
we need to open our mind and heart in order to be receptive to what
he offers us, which is a radically different interpretation of our
experience than the one we have hitherto been accustomed to. If we
are not willing to question deeply and if necessary let go of all the
beliefs, assumptions and preconceptions that we had previously
cherished, it is very easy for us to misunderstand him, so we need to
study his teachings carefully, patiently and with discrimination
(vivéka), considering with due care the meaning of each word,
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phrase, clause and sentence in order to understand exactly what he
intends to teach us.

For example, whenever he uses words such as ‘I’, ‘we’, ‘oneself’
or ‘ourself’, we need to carefully consider and understand from the
context whether he is referring to ourself as we actually are (namely
atma-svariipa) or to ourself as ego. In many places in Ulladu
Narpadu where he uses these and other such words to refer to ourself
as ego, many translators and commentators have wrongly assumed
that he was referring to ourself as we actually are, so they
misunderstood and misinterpreted what he intended to convey, and
they did so because they failed to understand that one of his principle
aims in U/ladu Narpadu is to explain that everything other than
ourself seems to exist only in the view of ourself as ego, and
therefore does not exist at all independent of ego, so all other things
seem to exist and to be as they are only because we have risen as ego
and therefore mistake ourself to be a body consisting of five sheaths,
namely the physical body, life, mind, intellect and will (as he points
out, for example, in verse 5).

Since the verses of U/ladu Narpadu are intended to teach us a
logically coherent set of fundamental principles, they are all closely
interconnected, so we need to carefully study the entire text and
recognise those fundamental principles in order to understand the
meaning and implications of each verse correctly. If we read each
verse in isolation without considering its meaning and implications
in the context of what he is teaching us in all the other verses, our
understanding of its import will be limited and perhaps incorrect,
whereas if we read every verse in the context of the whole and
recognise the logical connections that exist between them, then the
meaning and implications of each individual verse will become
much clearer to us.

What Bhagavan teaches us in U/ladu Narpadu and his other
original writings is actually extremely simple, so it is not difficult for
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us to understand, but it is nevertheless very deep and subtle, so it is
only by putting it into practice that we will gradually be able to
imbibe and appreciate the full extent of its depth and subtlety. To
understand his teachings we do not need a brilliant intellect, because
the concepts we have to grasp are not complex, but we do need deep
clarity of mind and heart, which we can gain most effectively by the
practice of self-investigation and self-surrender, because his
teachings are pointing our attention back within ourself to see ourself
as we actually are, namely pure existence-awareness (sat-cit), which
is the infinitely deep and subtle reality that underlies the appearance
of all other things, namely both ego (the subject or knower) and all
phenomena (the objects or things known by ego).

To understand the simple but profound principles of his
teachings, we need to be willing to simplify our understanding of the
basic nature of this entire appearance of subject and objects, and to
simplify our understanding we need to be willing to jettison all that
we previously assumed and believed about such things. If we are not
willing to give up any of our old ideas and beliefs about the nature
of these things, we will not be able to grasp the pure simplicity of his
teachings, but if we are willing to give them up and replace them
with the simple, reasonable and logically coherent ideas he teaches
us in Ulladu Narpadu and elsewhere, the nature of all that we
experience will become clear to us, and we will understand why and
how we should investigate ourself and thereby surrender ourself in
order to know and to be what we always actually are.

Bhagavan does not ask us to blindly believe what he teaches us,
so he begins his exposition of this philosophy of pure non-duality
(advaita) by asking us to critically analyse our own experience of
ourself in our three states of waking, dream and sleep, in order to
understand why we cannot actually be what we now seem to be. In
waking we experience ourself as one body, and in dream we
experience ourself as another body, so neither of these bodies can be
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what we actually are, because we cannot be anything that we are
aware of in one state but not in another state. However, we are aware
of ourself as the same mind in both these states, so is this mind what
we actually are? It cannot be, because we are aware of our existence
in sleep without being aware of this mind or anything else
whatsoever. Since the only thing that we are aware of in all these
three states is our own existence, ‘I am’, what we actually are can
only be this simple existence, the nature of which is to be always
aware of itself as ‘I am’. What we actually are, therefore, is just pure
existence-awareness (sat-cit), even though we now experience
ourself as if we were this person, who is a bundle consisting of five
sheaths, namely a physical body, life, mind, intellect and will.
Therefore, since we are not what we now seem to be, we need to
investigate ourself, this fundamental awareness ‘I am’, in order to be
aware of ourself as the one pure, immutable and indivisible
existence-awareness (sat-cit) that we actually are and thereby put an
end to our present illusory awareness of ourself as something other
than this. All that he teaches us in Ulladu Narpadu and elsewhere,
therefore, follows on logically from the conclusions that we can thus
arrive at by means of this simple critical analysis of our own
experience of ourself in these three states of waking, dream and
sleep.

When we study and try to understand his teachings, we should
always bear in mind that all he teaches us has one purpose and one
purpose alone, namely to direct us, motivate us and encourage us to
turn back within to see ourself as we actually are and thereby
surrender everything that we are not. All his teachings are therefore
centred around and focused on this simple but deep practice of self-
investigation and self-surrender. If we overlook this fact, we will not
be able to understand his teachings in the correct perspective. What
is of utmost importance is this practice, and we will be able to
understand his teachings only to the extent to which we go deep in
this practice, because the clarity required to understand them can
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come only from deep within our heart, where it is always shining
silently as our own being.

Therefore we should not expect to be able to understand his
teachings perfectly from the outset, but if we sincerely wish to
understand them ever more deeply, we should not only try to put our
present imperfect understanding into practice but should also
continue to study his teachings carefully and repeatedly. As our
practice of self-investigation and self-surrender grows progressively
deeper, we will be able to understand what we study with increasing
clarity. This is why it is said that sravana, manana and nididhyasana
(study, careful consideration and practice) should continue hand in
hand in our life until we as ego lose ourself entirely in the infinite
clarity of pure self-awareness (atma-jiiana).

Though sravana literally means hearing, in this context it
includes reading and studying, because when we read or study
Bhagavan’s teachings we are metaphorically ‘hearing’ them.
However, when we read or hear them, we should not do so passively,
because just as we need to chew and digest whatever food we eat in
order to assimilate it, we need to metaphorically chew and digest his
teachings in order to assimilate them.

This process of chewing and digesting them is what is called
manana, which means thinking, considering, reflecting, pondering
or meditating, and which entails carefully considering all that we
learn through sravapa. The main aim of manana is for us to
understand clearly the basic principles of his teachings, all their
implications, the logical connections between each of them, and
most importantly of all, why and how we should and can put them
into practice.

However another important benefit of careful manana and the
clear understanding it gives us is that they will enable us to
distinguish the grain from the chaff (the genuine teachings from the
spurious ones) when we read any of the various recordings of his
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answers to questions or come across any other sayings attributed to
him. The reason why this is necessary is twofold. Firstly, because
when he replied to questions asked by those who were not yet ready
to understand or accept the basic principles of his teachings (which
was the case with the majority of those who asked him questions),
he had to modify his teachings to suit their strongly held
preconceptions, beliefs, desires and aspirations, which in most cases
was not complete self-surrender and annihilation of ego, so the
purpose of whatever he replied to such people was to draw them
gently and gradually towards his teachings without trying to compel
them to accept what they were not yet willing to accept. Secondly,
because in most cases those who recorded his replies did so in
English, even though he generally spoke in Tamil, or occasionally in
Malayalam or Telugu, and very rarely spoke more than a few words
in English, so they did not record his exact words, and since they
recorded from memory sometime after he had spoken, they could
only record what they had been able to understand, which was often
not actually what he had said or meant. This is not surprising,
because if we listen to a conversation and afterwards try to record
what was said, we will at best be able to record only the gist of it,
and if we failed to understand any of it correctly, we will record what
we understood rather than what was actually said or meant.
Therefore there are many inaccuracies in what is recorded in books
such as Talks with Sri Ramana Maharshi, so when we read such
books we need to use our understanding of the fundamental
principles of his teachings as expressed by him in his own original
writings such as U/ladu Narpadu, Nan Ar? (Who am 1?), Upadésa
Undiyar and Anma-Viddai to judge for ourself whether or not each
statement attributed to him actually reflects his real teachings.

Deep and careful manana is essential, because it enables us to
form a clear understanding of his teachings, and whatever practice
(nididhyasana) we do will only be in accordance with what we have
been able to understand. If our understanding is at all confused,
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unclear or imperfect, our practice will be equally confused, unclear
and imperfect.

In order to deepen and clarify our understanding, repeated
sravana, manana and nididhyasana are necessary. When we practise
nididhyasana, which literally means ‘deep contemplation’ and
which in this context means self-contemplation or self-investigation
(atma-vicara), namely the simple practice of being self-attentive, we
are looking at our own being, ‘I am’, which is the light of pure
awareness by which everything else is illumined, so we are thereby
bathing our mind in this light, so to speak, and thus we are cleansing,
purifying and clarifying it. Self-attentiveness is therefore the most
effective way to deepen and clarify our understanding, so the more
we practise being self-attentive the more we will thereby be able to
understand whatever teachings of his we hear or read, and thus the
deeper and clearer our manana will become, which in turn will
enable us to go deeper in our practice of being self-attentive.
Therefore sravana, manana and nididhyasana are all necessary, and
each one feeds and nourishes the other two.

Bhagavan’s teachings are like a map. When we travel to a land
we have never visited, we need to study a map of the route and the
layout of our destination before departing, but when we start on our
journey we do not leave the map behind. We take it with us and refer
to it often as we proceed. Before departing we understood the map
to a certain extent, but as we proceed on our journey and refer to it
as we go along, not only does it guide us but it also becomes more
meaningful to us when we actually see for ourself the places and
features represented on it. Likewise, before we can start to follow
that path that Bhagavan has taught us, we first need to study and
think about his teachings in order to understand them enough to
begin following them, because if we do not have at least a
rudimentary understanding of them we will not know in which
direction we should proceed, nor how we can go in that direction.
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Once we have gained a sufficient degree of understanding, we can
and should start trying to go within, but when we do so we will
inevitably be confronted with obstacles, dilemmas and uncertainties
that we had not anticipated, so we need to refer to his teachings again
to understand how to circumvent the obstacles, solve the dilemmas
and clear away the uncertainties. If we frequently refer to his
teachings and consider them carefully, they will not only guide us on
our inward journey, but will also become more meaningful to us to
the extent that we sink deep within.

Though our understanding of his teachings will grow deeper and
clearer as we go deeper in our practice of self-investigation and self-
surrender, we will never be able to say that we have understood his
teachings completely or perfectly, because the deeper we sink
within, the more we will be able to see fresh layers of meaning and
implication in what he has written in works such as Ulladu Narpadu
and Sr7 Arundcala Aksaramanamalai, so we should always allow our
practice of his teachings to be accompanied, supported and
encouraged by frequent sravana and manana.

Bhagavan is an expert doctor who has precisely diagnosed the
root cause of all our problems, namely ego, and he has prescribed the
perfect medicine to eradicate this root cause, namely the simple
practice of patient and persistent self-investigation and self-
surrender. Therefore, if we want to be benefited by his teachings, our
primary duty to ourself is to try our best to subside deep within by
patiently persevering in our practice of self-investigation and self-
surrender. When we do so, we will face many obstacles in the form
of our visaya-vasandas (inclinations to seek happiness in objects or
phenomena), but we should never give up, because as Bhagavan
often said, ‘Nobody has ever succeeded on this path without
perseverance’. No matter how many obstacles we may face, and how
many times we may seem to fail, if we patiently persevere in trying
our best to cling firmly to self-attentiveness, by his grace we will
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surely succeed eventually in sinking back into the innermost depth
of our heart, where he shines eternally as the infinitely clear light of
pure awareness, waiting like an old lion to devour us as soon as we
enter his abode.

Bhagavan’s teachings are advaita véddnta in its purest form

The teachings of Bhagavan Ramana are therefore an extremely
refined, simple and clear expression of the essence of advaita
vedanta in its very purest and most practical form, because not only
did he explain the core philosophy of advaita far more simply,
clearly and radically than it had ever been explained before, but even
more importantly, in doing so he made clear what the true practice
of advaita actually is. However, to appreciate clearly the great
contribution that he has made to védanta in general and advaita in
particular, it is necessary for us to understand where his teachings
stand in the broader context of vedanta as a whole.

The primary texts of vedanta are the prasthanatraya, the ‘triple
origin’ or ‘triple source’, namely the Upanisads, Brahmasitra and
Bhagavad Gita, and these contain a wide variety of spiritual
teachings suited to the needs of people at different stages of spiritual
development, so they can be and have been interpreted in many
different ways by the various schools of védanta. One such
interpretation is advaita, and there is abundant support for this view
in the prasthanatraya, but other schools of védanta can equally well
find plenty of support for their views in the same texts. There is a
good reason for this, and it is how it should be, because different
teachings are appropriate for us at different stages of our spiritual
development, so vedanta caters for our needs at each of the
successive stages of our spiritual growth, like a loving mother
catering for the needs of her children at each stage of their growth,
nurturing them first in her womb, and after their birth feeding and
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nurturing them appropriately from their earliest infancy till they are
fully grown.

From the perspective of advaita, therefore, particularly in its
purest and deepest form as taught by Bhagavan Ramana, each of the
many interpretations of védanta is appropriate for those who are
attracted to it, and will gradually lead them to deeper levels of
understanding and practice, so in verses 2 and 3 of U/ladu Narpadu
he teaches us that it is not appropriate for us as spiritual aspirants to
engage in disputation with those who cherish views, beliefs and
interpretations that are contrary to our own. Let anyone believe and
follow whatever spiritual philosophy and practices that they want to
believe, because what they believe and follow is what is best suited
to them at their present level of spiritual growth.

Though advaita is the ultimate import of védanta, at least from
the perspective of those of us who are attracted to it, we should not
expect others to be attracted to it as we are, or to agree with us that
it is the ultimate import of vedanta. However, if advaita is the view
that appeals to us most, we can find plenty of support for it not only
in a deep and careful rational analysis of our experience of ourself in
our three states of waking, dream and sleep, and in our practice of
the path of self-investigation and self-surrender taught by Bhagavan,
but also throughout the prasthanatraya of vedanta.

For example, in the Chandogya Upanisad 6.2.1-2 it is said that
before this (implying before the appearance of this or any other
world) what existed was ‘TshH Ua GfadIH (ekam éva advitiyam),
‘one only without a second’, namely ‘Bd U’ (sat éva), ‘existence
only’, or ‘Gcd U’ (sattva éva), ‘beingness only’. Other
interpretations of vedanta would argue that though existence was
originally ‘one only without a second’, it later transformed itself into
all this multiplicity, whereas according to advaita it has always
remained as ‘one only without a second’, so all this multiplicity is
just an illusory appearance (vivarta). Strong support for this advaita
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interpretation can be found in the Bhagavad Gita 2.16, in the first
line of which Bhagavan Krishna says ‘& 3r@a: faega ema:; o
3179: faead ¥d: (na asatah vidyate bhavah, na abhavah vidyate
sata), ‘There is no existence (bhava) of the non-existent (asat);
there is no non-existence (abhava) of the existent (sat)’, which
Bhagavan Ramana translated into Tamil in verse 9 of Bhagavad Gita
Saram as ‘@eLVMHHMSHES QUL Q6Lem6V; 2 6TaTHM)ISHG
@eveomemin  e1eoTLIG  @6mev’ (illadadanukku iruppu illai;
ul/ladapukku illamai enbadu ilai), ‘For illadadu [what does not exist]
there is no existence. For u//adu [what does exist] there is not what
is called non-existence’. In other words, what does not exist cannot
ever exist, and what does exist cannot ever not exist, so as Bhagavan
Ramana often used to say: ‘What exists must always exist, so if
something exists at one time and not at another time, it does not
actually exist even when it seems to exist’. Applying this principle
to what is said in the Chandogya Upanisad 6.2.1-2, since existence
(sat) existed alone as ‘one only without a second’ before this, it must
exist eternally, because it can never be non-existent. Likewise, since
nothing other than that eternal existence existed before this, nothing
other than it can ever actually exist, because what is once non-
existent can never be existent. Therefore what actually exists must
always be ‘one only without a second’ (ekam éva advitiyam).
Whether we want to accept this or not, this is the basic contention of
advaita, and it is supported by these and many other passages in the
prasthanatraya of védanta.

So according to vedanta, what is this existence (sat) that is
eternally ‘one only without a second’? According to the mahavakya
(great saying) of the Chandogya Upanisad (6.8.7), ‘Tcadf&’ (tat
tvam asi), ‘That you are’, we ourself are that one existence other than
which nothing exists.

What, therefore, is the practical implication of this teaching? In
classical advaita there has been a strong tendency to interpret this to
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mean that we should meditate that we are that, but in verse 32 of
Ulladu Narpadu Bhagavan explains that when we are told ‘918 &
(adu ni), ‘That is you’, our immediate response should be to try to
know and be what we actually are by investigating 61&| bmedr (edu
nan), what am |, and he adds that meditating that we are that (namely
brahman, the one real existence) and not this (namely this body) is
due to non-existence of strength (namely the strength of vivéka,
discernment or ability to distinguish what is real from what is unreal,
bhakti, love to be as we actually are, and vairagya, freedom from
desire to be aware of anything other than our own being).

That is, before we are told ‘That you are’, it is natural for us to
look for that (namely brahman or God) outside ourself, so the aim of
mahavakyas (great statements that reveal our true identity) such as
‘tat tvam asi’ (that you are) is to turn our attention back towards
ourself by making us understand that what we are seeking is not
actually anything other than ourself. Therefore if we understand such
mahavakyas correctly, we will not just meditate on ideas such as ‘I
am that’, because like all other thoughts, such ideas are things other
than ourself, but will only meditate on our own being, which always
shines within us as our fundamental awareness, ‘I am’.

In other words, once we have been told that brahman is ourself,
we should understand that we can know brahman only by knowing
what we ourself actually are, and we can know what we actually are
only by turning our entire attention back within to face ourself alone.
Thus, by making this clear to us, Bhagavan has fulfilled the real aim
of each of the mahavakyas, which are key statements by which the
Upanisads declare jiva-brahmaikya, the essential aikya (oneness) of
Jjiva (the soul or ego) and brahman (the one real existence or God).

In classical advaita we are taught that the root cause of all our
problems is avidya (ignorance), namely ignorance of our own real
nature, and that the only remedy for avidya is vidya (knowledge),
namely knowledge of our own real nature. However, the means to
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attain vidya has been widely misunderstood, because it is generally
believed that it can be gained only by studying the prasthanatraya,
commentaries on them and other vedanta texts under the guidance
of a properly qualified teacher belonging to an established
sampradaya, a tradition that hands down its doctrine through a
parampara (a lineage or succession of gurus or teachers).

Some people believe this idea so strongly that they even claim
that Bhagavan Ramana was not a proper guru, because he did not
belong to any such paramparda and he had not studied védanta in the
traditional manner. However, this is a very crude and superficial
understanding both of the meaning of the term guru and of the real
role of guru, whereas Bhagavan has given us a much deeper and
more refined understanding about the real nature and role of guru.
According to him guru is not a person but the eternal reality that
always exists and shines in our heart as our own being, ‘I am’. As he
says in the twelfth paragraph of Nan Ar?, ‘L e @pLd G(H6eYLD
2 eooremoUN6L  Geumevevly (kadavul-um guru-v-um upmaiyil
verallar), ‘God and guru are in truth not different’, and as he often
used to say, God, guru and atman are one, meaning that God and
guru are nothing other than arma-svaripa (the real nature of ourself).
However, though guru always exists in us as our own real nature,
and though its grace is therefore always working in our heart to
purify our mind and thereby gradually prepare us to eventually turn
back within to merge forever in our source, at a certain point in this
process it is necessary in most cases for guru to appear outwardly in
human form in order to teach us to turn back within. Therefore,
though guru appears in human form (in our case in the human form
of Bhagavan Ramana), the role of guru is never in any way limited
to that form, because the svaripa or real form of guru is atma-
svariipa, S0 the real locus of the role of guru is deep within our own
heart, where it is always performing its extremely subtle aru/-seyal
or act of grace by just being as it always actually is. Hence, since
guru is not actually a person, even though it appears in human form,
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there is no need for any parampara (lineage of gurus), because
having once appeared in human form to teach us to turn within, the
purpose of that human form has been fulfilled by leaving us with the
precious legacy of its verbal teachings (which in the case of
Bhagavan he has left us primarily in the form of his own original
writings such as Ulladu Narpadu). After that, it is up to us as
disciples to always cherish guru and its verbal teachings in our heart
by trying our best to follow the path he has taught us, namely the
simple practice of self-investigation and self-surrender, which
entails clinging firmly to self-attentiveness and thereby sinking deep
in our heart, where his real teachings are always shining as the
silence of our own being.

In his teachings Bhagavan has clarified the nature of both vidya
and avidya in an extremely practical manner, thereby dispelling the
mistaken belief that vidya is a knowledge that can be gained from
books or any other external source. Firstly he clarified that avidya is
nothing but ego, the false awareness ‘I am this body’, and that vidya
is sat-cit, the pure awareness that always shines as our own being, ‘I
am’. The knowledge that can be gained from books or spoken words
is only conceptual knowledge, and since such knowledge is known
only by ego, it exists only in the realm of avidya, and hence it cannot
eradicate ego, whose very nature is avidya.

So long as we rise and stand as ego, conceptual knowledge is
necessary and useful, but in the spiritual path it is useful only to the
extent that, firstly, it enables us to understand why we should
investigate and know ourself, why we should thereby surrender
ourself, and what exactly is the self we need to investigate and know
and the self we need to surrender, and secondly, it encourages and
motivates us to persevere in this practice of self-investigation and
self-surrender. To gain this understanding and encouragement, we
do not need to study many books, but only a few very relevant texts
like U/ladu Narpadu and the other original writings of Bhagavan, in
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which he is constantly urging us to turn back within to see ourself as
we actually are. As he says in the sixteenth paragraph of Nan Ar?:

STHHTOVID (PSS WML UGN W6THMmS WL 5H&
Geuei(h LD 6sTM) Q&meLeVLILIL (eiTernLig WImeL,
GCEMHSISCL  HIeL&efle (LPlGeUTET S(hSHS I 61601
oOhSICSTEIIL. N6  HIELSemeT  wlemelesTlLl
LgLIugmm  UWweseLemev.  D6TTSHMS WL SGUSMSS
Settenent WMQTETM eN&MfEs CeusoBGLD UILEVTLOEL
6TUILG. [TELSEM6L eNEFMHLILG? &6TT6METS &60T68)I6ML LI
@nm&a&s&mmnﬁ)mn(zm wilw  Geuewor(pd.  [TLD6DT
g;msmm gmwGleTestmmMIuls  Sevoreoormly  Gevetor(hLOm?
BT L ComsmeEs@en en@GUUS!: BIeL&GenT
SeumMnG Qeueiull eNBLLIEME. YEMSIITED, LIEHE
Comgrssmeanyd £58 aNgmfleEs Ceuetuigll &e6sTene6t
HreL&efNed  eNemfliug efGean. ubHHSH Ol([HEHELD
GITeoT wirQiyestm) ey gl & 601 WSMIHS
QEMEHLUSMS S Q5 fH&ICSTETEUCS (L33
FHMHIT6L(LPLD LD6BTS 6018 S HLOMEII6L
MUSH(BLLSDGS 6T ‘QYHLOONEFM) DT CILILIT;
HwmenrGom  HedTenes  eruFHGMeRIHS  LNJLOLOLOITS
UTeILUg. SMHMENEU  WIENETSHMGUILD €2 (1HSHTEVE Sl6L
LOM&S C6L6BUTIG 6L (MHLD.

enniililum mukti y-adaivadarku mapattai y-adakka vendum-
endru solla-p-par (ullapadiyal, manonigrahame niilgalin
mudivana karuttu en drarindu-gonda pinbu nilgalai y-
alavindri-p  padi-p-padal  payap-illai.  mapattai  y-
adakkuvadarku-t tannai yar endru vicarikka véndum-é y-allamal
eppadi nilgalil vicarippadu? tannai-t tamnudaiva riana-k-
kannal-tan-é y-ariya véndum. raman tannai raman-endrariya-k
kannadi vendum-a? ‘tan’ paiica kosangalukku] [-iruppadu;
niilgal-6 avatrirku veliyil iruppavai. ahaiyal, parica kosangalai-
y-um nikki vicarikka véndiya tannai niilgalil vicarippadu viné.
bandhattil irukkum tan yar endru vicarittu tan yathartha
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sortpattai-t terindu-ko/vade mukti. sada-kalam-um mapattai
atmavil vaittiruppadarku-t tap ‘atma-vicaram’ endru peyar;
dhiyanam-o tannai saccidananda birahmmamdaha bhavippadu.
katravai y-apaittaiyum oru-kalattil marakka vendi-varum.

Since in every text [of advaita védanta] it is said that for
attaining mukti [liberation] it is necessary to make the mind
cease, after knowing that manéonigraha [restraint, subjugation or
destruction of the mind] alone is the ultimate intention [aim or
purpose] of [such] texts, there is no benefit [to be gained] by
studying texts without limit. For making the mind cease it is
necessary to investigate oneself [to see] who [one actually is],
[but] instead [of doing so] how [can one see oneself by]
investigating in texts? It is necessary to know oneself only by
one’s own eye of jiiana [pure awareness]. Does [a person called]
Raman need a mirror to know himself as Raman? ‘Oneself is
within the pafica-kosas [the ‘five sheaths’ that seem to cover and
obscure what one actually is, namely the physical body, life,
mind, intellect and will]; whereas texts are outside them.
Therefore, investigating in texts [in order to know] oneself,
whom it is necessary to investigate [by turning one’s attention
within and thereby] setting aside [excluding, removing, giving
up or separating from] all the pafica-kosas, is useless. [By]
investigating who is oneself who is in bondage, knowing one’s
yathartha svaripa [actual own nature] alone is mukti
[liberation]. The name ‘atma-vicara’ [refers] only to always
keeping the mind on arma [oneself]; whereas dhydna
[meditation] is considering [thinking or imagining] oneself to be
sat-cit-ananda brahman [the one ultimate reality, which is
existence-awareness-happiness]. At one time it will become
necessary to forget all that one has learnt.

Therefore, since avidya (ignorance of one’s own real nature) is just
ego, the false awareness ‘I am this body’, the vidya (knowledge) that
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alone can dispel it is only awareness of ourself as we actually are,
which cannot be achieved by any means other than self-investigation
(atma-vicara).

Though the philosophy and practice of advaita vedanta are
understood by people in many different ways, and though there are
many different levels of explanation given within advaita vedanta to
suit the needs of people at different levels of spiritual development,
there are certain foundational principles on which all adherents of
advaita vedanta are agreed. One of these is that what actually exists
is ‘one only without a second’ (¢kam éva advitiyam), and that we
ourself are therefore that. Another is that, since the real nature of
ourself (atma-svariipa) alone is what actually exists, everything else
(all multiplicity) is vivarta, an unreal and illusory appearance.
Whereas most other interpretations of vedanta explain the
appearance of multiplicity by espousing parinama vdada, the
contention (vada) that brahman has actually transformed itself into
all this, so all this is a transformation (parirama) of brahman,
advaita vedanta explains it by means of vivarta vada, the contention
that all this is an illusion or unreal appearance (vivarta), because
brahman is immutable and can therefore never become or be
transformed into anything else.

However, what is the practical implication of vivarta vada, this
contention that everything other than our own real nature (atma-
svaripa) is just an illusory appearance? In classical advaita vedanta
this important question is seldom considered in as much depth as it
should be. However, as Bhagavan pointed out, when we are told that
all phenomena are just an illusory appearance, should we not
consider to whom they all appear? Nothing can appear without
appearing in the view of something, so in whose view do all these
things appear? Since phenomena appear to us only in waking and
dream, when we have risen as ego, and since no phenomena appear
to us in sleep, when we do not rise as ego, it is clear that they appear
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and seem to exist only in the view of ourself as ego. Therefore, since
an illusory appearance depends for its seeming existence upon the
one in whose view it seems to exist, Bhagavan taught us that the
practical implication of vivarta vada is that we should investigate
ourself, the one to whom all this appears.

To illustrate how all this multiplicity can be just vivarta, an
illusory appearance, meaning that though it seems to exist, it does
not actually exist, various analogies are given in classical advaita.
One such analogy is dream. Though a whole world populated with
people and numerous other phenomena seems to exist in a dream, it
does not actually exist, because it is only in the view of the dreamer
that it seems to exist. Likewise, our present state, which now seems
to us to be our waking state and therefore distinct from dream, is
actually just a dream, and we as ego are the dreamer, because the
dreamer is the one in whose view all the dream phenomena seem to
exist.

What actually exists and is therefore real is only ourself as we
actually are, but in a dream we as ego seem to be a body, so since we
are real (albeit not as ego but only as we actually are), whatever body
currently seems to be ourself therefore seems to be real, and since
that dream body is a part of the dream world, the whole dream world
seems to be real. Therefore while we are dreaming our dream body
and dream world seem to us to be real, and therefore we seem to be
awake, even though we are actually just dreaming. However, as soon
as we wake up from a dream, we instantly recognise that it was just
a dream and therefore not real. What a moment before seemed to be
so real, on waking is immediately seen to be unreal. The reason for
this is that while we were dreaming we experienced ourself as ‘I am
this body’, so that dream body and hence the whole dream world
seemed to be real, but as soon as we wake up from that dream, our
identification with that dream body is severed, meaning that we
cease to experience it as ourself, and hence we cease to experience it
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as real. Applying this to our present state, we can understand that the
reason why our present body and the whole world of which it is a
part seem to be so real, and why this state therefore now seems to be
our waking state and not just a dream, is that we now experience this
body as if it were ourself. This is why whatever dream we are
currently experiencing always seems to us to be real and therefore
not just a dream. Since we do not and cannot experience anything in
our present state that we could not equally well experience in a
dream, we have absolutely no evidence or other adequate reason to
suppose that our present state is anything other than a dream, so it is
perfectly reasonable for us to conclude that this is just a dream and
that all phenomena are therefore just an illusory appearance
(vivarta).

However, though in classical advaita it is argued in some texts
(such as by Gaudapada in his Manditkya Karika) that there is no
difference between waking and dream, meaning that what appears to
be the waking state is actually just a dream, in many other texts it is
argued that though waking is analogous to dream in some respects,
it is actually more real than dream, because the waking world was
created prior to our perception of it and therefore exists independent
of ourself as the mind that perceives it. The former view is called
drsti-srsti vada, the contention (vada) that perception (drst) is itself
creation (srsti), meaning that there is no creation independent of our
perception of it, just as nothing perceived in a dream exists
independent of the dreamer’s perception of it, whereas the latter view
is called srsti-drsti vada, the contention that creation precedes
perception and therefore exists independent of it. Since most people
are not willing to accept that their entire life is just a dream and that
nothing that they experience therefore has any existence independent
of their experience of it, by far and away the most popular view in
classical advaita is srsti-drsti vada, but this is a very diluted form of
advaita and is taught only for the benefit of those who are not yet
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willing to accept all the implications of the much deeper, simpler and
clearer teaching of advaita vedanta, namely drsti-srsti vada.

An illusory appearance is a misperception, a perception of
something as something other than what it actually is, so it appears
and seems to exist only in the view of whoever perceives it as such.
Therefore, if all this is just an illusory appearance, as advaita vedanta
contends, how could it exist independent of the perceiving mind’s
perception of it? Therefore srssi-drsti vada is a profoundly
unsatisfactory and inherently inconsistent explanation of the primary
contention of advaita védanta, namely that what actually exists is
‘one only without a second’ (ekam éva advitiyam), and that the
seeming existence of all this multiplicity is therefore just an illusory
appearance (vivarta). Hence, in order to safeguard us from all the
conceptual confusion and complications that inevitably arise from
and follow in the wake of spsti-drsti vada, in texts such as U/ladu
Narpadu and Nan Ar? Bhagavan clearly and unequivocally teaches
us drsti-srsti vada, and he explained that this is the view we must be
willing to accept if we genuinely seek to know the one reality that
underlies the unreal appearance of all this multiplicity.

Another analogy that is frequently used in classical advaita to
illustrate how all this can be just an illusory appearance (vivarta) is
the snake that a rope is mistaken to be. What actually exists in such
a case is only a rope, but what it seems to be is a snake. Though the
snake seems to be very real, it is actually just an illusory appearance,
because no snake actually exists there at all. The snake seems to exist
only in the view of the mind that sees it, so as a snake it has
absolutely no existence at all independent of that mind’s perception
of it. Likewise all phenomena seem to exist only in the view of
ourself as ego or mind, so as phenomena they have absolutely no
existence at all independent of our perception of them. Whenever we
rise and stand as ego, as we do in waking and dream, phenomena
seem to exist, and whenever we do not rise as ego, as in sleep, no
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phenomena seem to exist, so all phenomena depend for their seeming
existence upon the seeming existence of ourself as ego. Since ego
(the subject or knower) and phenomena (the objects or things that
are known) both appear and disappear, neither of them is real, but
though they appear and disappear simultaneously, phenomena shine
or seem to exist only because of ego, as Bhagavan points out in verse
7 of Ulladu Narpadu.

What seems to be a snake is actually just a rope. Likewise, what
seems to be both ego and all phenomena is actually just the one
underlying reality, namely brahman, which is the real nature of
ourself (atma-svarapa), meaning ourself as we actually are.
Therefore in the Chandogya Upanisad 3.14.1 it is said ‘@d @feae
seA’ (sarvam khalvidam brahma), ‘All this is actually [truly or
certainly] brahman’. However, in verse 26 of U/ladu Narpadu
Bhagavan says: ‘9i&ben&CWw wmeld oy (ahandaiye yavum
am), ‘Ego itself is everything’. Though it may appear on superficial
observation that he is here contradicting what is said in the upanisad,
this is actually a clear example of the way in which he clarified the
truth of vedanta by re-expressing it in a more carefully nuanced and
refined manner.

That is, though the ultimate truth is that all this is actually
brahman, just as what seems to be a snake is actually just a rope, in
our experience as ego or jiva all this seems to include birth, death,
pain, suffering, misery and all the other problems of samsara
(embodied existence), so we do not experience all this as the
infinitely blissful brahman, which is one, indivisible and immutable,
and being told that all this is brahman does not enable us to see it as
such. Therefore we need to consider why we see brahman as all this
and consequently not as it actually is. Since brahman sees itself only
as brahman and not as all this, the reason we see brahman as all this
is because we do not see ourself as brahman, and we do not see
ourself as brahman because we see ourself instead as ego, this
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seemingly limited ‘I’ that rises in waking and dream as ‘I am this
body’ and that subsides and ceases to exist in sleep. What we actually
are is only brahman, but whenever we rise as ego we see ourself as
all this, so in order to see ourself and everything else as the one
infinite and indivisible brahman that we actually are, we need to
permanently cease rising as ego. Since ego is just this false
awareness of ourself as ‘I am this body’, it can be eradicated only by
our being aware of ourself as we actually are, and we can be aware
of ourself as we actually are only by keenly investigating ourself.

Therefore, in order to clarify the implication and fulfil the
purpose of this statement in the Chandogya Upanisad, ¥a @fedg
sed (sarvam khalvidar: brahma), °All this is actually brahman’,
in verse 26 of Ulladu Narpadu Bhagavan explains: ‘Si&bheng
2_6UoTL_MUTI68T, SHEMETHGHILD 2 G TGLD; SSHEMG QeTCMmeL,
QetTm MEHGID. SBHMGCUI WITED YLD, hFHEVITEV,
wirg| @& eteorm) BHTLGeL €p6)FH6L WIMeLD 6T6sT 62’ (ahandai
Undayin, apaittum updahum; ahandai indrel, indru apaittum.
ahandai-y-é yavum am. dadalal, yadu idu endru nadal-é ovudal
yavum ena or), ‘If ego comes into existence, everything comes into
existence; if ego does not exist, everything does not exist. Ego itself
is everything. Therefore, know that investigating what this [namely
ego] is alone is giving up everything’. That is, all this seems to exist
only in the view of ourself as ego, so it comes into seeming existence
only when we rise as ego, and it does not exist at all when we do not
rise as ego. Since it therefore does not exist independent of ego, what
ego sees as all this is only itself (just as in dream we see ourself as
an entire dream world), so ego itself is all this. Therefore, since we
as ego will subside and cease to exist if we investigate ourself keenly
enough, and since everything else will cease to exist when ego ceases
to exist, investigating what this ego is is the only means by which we
can give up and thereby free ourself from ego and everything else.
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If we look keenly enough at what seems to be a snake, we will
see that it is not actually a snake but only a rope. Likewise, when we
as ego investigate ourself keenly enough, we will see that we are not
actually this finite ego, whose nature is to be always aware of the
seeming existence of other things, but only brahman, which is ‘one
only without a second’ (ekam éva advitiyam), and whose nature is
therefore to be aware of nothing other than itself, because nothing
other than itself exists for it to be aware of.

Therefore, since everything is only ego, and since ego is nothing
other than brahman, it is true that ‘all this is actually brahman’. That
is, the immediate source, ground and substance of all this is ego, and
the source, ground and substance of ego is brahman, so the ultimate
source, ground and substance of all this is brahman. Thus we can see
that Bhagavan has not contradicted the statement °All this is actually
brahman’ (sarvarm khalvidasiz brahma) by saying ‘Ego itself is
everything’ (ahandaiyé yavum am), but has clarified its meaning and
significance by introducing into this equation the crucial missing
link, namely ego. Without this important clarification, on its own this
teaching, ‘All this is actually brahman’, seems to lack any practical
value, because it does not explain or clearly imply how we can
actually see all this as brahman, but with this essential link that
formerly seemed to be missing until Bhagavan pointed it out, the
practical implication of this teaching immediately becomes clear to
us, particularly when we consider it in the context of the fundamental
principles of his teachings as expounded by him in U/ladu Narpadu
and his other original writings.

As we can see from the examples above, in his teachings
Bhagavan has not only clarified the meaning and philosophical
implications of the core teachings of vedanta by expressing them
afresh in a much simpler, clearer, deeper, more refined and more
radical manner, but most importantly of all he has clarified and
highlighted the practical implications of them. If we understand it
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correctly, vedanta is an extremely practical philosophy, which is
why it can be and has been adapted so well to suit the needs of
aspirants during different stages of their spiritual development, and
why it has therefore given rise to so many different interpretations,
but unfortunately many followers of védanta, particularly those who
claim to be followers of advaita, fail to recognise the practical
implications of védanta, and therefore mistake the mere study and
exposition of védanta texts to be the actual practice of vedanta. This
is why it was necessary for Lord Arunachala Siva himself, who had
earlier appeared in the form of the adi-guru (original guru),
Dakshinamurti, to appear once again in modern times in the human
form of Bhagavan Ramana in order to clarify the correct practice of
vedanta in general and advaita in particular.

Since advaita means ‘non-twoness’ (a-dvi-taz), the correct
practice of advaita cannot be any practice that entails more than one
thing, such as the distinction between subject and object. In other
words, it cannot be meditation on anything other than oneself.
Therefore being self-attentive is alone the correct practice of advaita,
and this is what is called self-investigation (atma-vicara), as
Bhagavan made clear in the sixteenth paragraph of Nan Ar?, where
he defined arma-vicara by saying: ‘S&M&MO(LPLD LDETTSHEME
SHLIONL  MUSH(BLLUSMGS  HT6T ‘Y SeNgmy
QLoeoTm) Quwiy  (sada-kalam-um  manattai  atmavil
vaittiruppadarku-t tan ‘dtma-vicaram’ endru peyar), ‘The name
‘atma-vicara’ [refers] only to always keeping the mind on arma
[oneself]’. ‘LDEISHEMS PHLOMONED MEUSH(BLILG (manattai
atmavil vaittiruppadu), ‘keeping the mind on oneself’, means
keeping our attention fixed firmly on ourself, so this definition
clearly implies that being self-attentive alone is the practice of self-
investigation (atma-vicara). This is therefore the same practice that
Bhagavan Krishna described in the Bhagavad Gita 6.25 as ‘3TcHaead
HA: Feal o e Readd (ama-samstham manah krtva na
kificid api cintayét), ‘Having made the mind arma-samstha [self-
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standing or self-situated, namely fixed firmly on, in and as oneself],
one should not think of anything at all’, which Bhagavan Ramana
translated in Tamil in verse 27 of Bhagavad Gita Saram as
555sme  gpeonalled  CeIHHHS:  WLOMI  THIQD
Q&G eneoTu|d e16surewNL TGS (cittattai anmavil serttiduka; magru
eduvum ittapaiyum epnidade), ‘Fix the mind on atman [yourself]; do
not think even the slightest of anything else at all’.

Another crucial contribution that Bhagavan Ramana made to
vedanta more broadly was to clarify the inseparable oneness and
mutual interdependence of bhakti and jriana: deep love and clear
awareness. As he often used to say, ‘bhakti is the mother of jiana’,
because jiiana is the perfectly clear awareness (namely sat-cit, pure
being-awareness, ‘I am’) that alone remains when we as ego have
surrendered ourself entirely, and without bhakti, which is all-
consuming love to give ourself entirely to God, who is our own real
nature (atma-svaripa), we will not be willing to surrender ourself
entirely to him.

In other schools of védanta it is generally believed that in advaita
there is no room for real bhakti, and that followers of advaita at best
pay only lip service to the need for bhakti, and this belief of theirs is
at least partially justified by the fact that many who consider
themselves to be followers of advaita do indeed look down on bhakti
as an inferior path, but Bhagavan not only taught that heart-melting
and all-consuming love (bhakti) is absolutely essential, being the
only driving force that can enable us to persevere and go deep in the
practice of self-investigation and thereby surrender ourself entirely
to God, but also exemplified such love in Sri Arupdcala Stuti
Paficakam (the Five Hymns to Arunachala), particularly in Sr7
Arundcala Aksaramanamalai (the Marriage Garland of Syllables to
Arunachala), which he sang in the madhura bhava (the sweet state
of heart-melting love in which the lover yearns for eternal and
inseparable union with her beloved Lord), which is considered in the
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bhakti schools of vedanta to be the deepest and purest form of love
(bhakti). More than in any of his other works, in Aksaramanamalai
Bhagavan has taught us by example the real nature of deep bhakti
and its indispensable importance in the path of self-investigation and
self-surrender, and he has also shown us that the imperishable
marriage (aksara magzam) or union with God for which the true
devotee yearns is the state of absolute and eternal oneness with him
that can be achieved only by complete self-surrender and consequent
eradication of ego. Thus he exemplified in his life, poetry and
teachings the inseparable oneness of bhakti and jiana, thereby
bridging the gulf that formerly seemed to separate advaita from the
other schools of védanta.

True love is giving, not taking. If we truly love someone, we will
not be concerned about what we can take or gain from them for
ourself but only about what we can give to them. So long as we seek
to gain anything from God for ourself, our love for him is still
impure. If our love for him is pure, we will want nothing but to give
ourself entirely to him. Therefore pure bhakti is heart-melting and
all-consuming love to give ourself completely and unreservedly to
God. Few of us have such bhakti in its fullest form, but if we are
following the spiritual path this is what we should be aspiring for and
working towards. Complete surrender of ourself to God, the one
infinite and eternal reality that always exists and shines in our heart
as our own being, ‘T am’, alone is the true and ultimate goal of bhakti.

When we start on the path of bhakti, God seems to be something
other than ourself, so we try to express our love for him through
actions of body, speech and mind, namely pija (worship of him),
stotra (singing his praises) or japa (repetition of his name) and
dhyana (meditation on him) respectively, and by the love with which
we do such actions our mind is gradually purified, meaning that it is
cleansed of all its inclinations to seek happiness in anything other
than love for God, as Bhagavan explains in verses 3 to 7 of Upadésa
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Undiyar. As our mind is thereby purified, we gain the clarity to
recognise that we cannot actually be anything other than God, the
one infinite whole, the fullness of being, the only thing that actually
exists, so since we have thereby come to understand that he alone is
what we actually are, we cease seeking him outside ourself and
instead begin to seek him only in the depth of our own heart. That is,
instead of meditating on him as something other than ourself, as we
were doing previously, we start to meditate on him as none other
than ourself, with the clear understanding that he is I.

Since the nature of ourself as ego is to rise, stand and flourish by
attending to things other than ourself, we will subside and sink back
into the depth of our heart only to the extent to which we attend to
ourself alone, as Bhagavan makes clear in verse 25 of Ulladu
Narpadu, so by meditating on ourself we are surrendering ourself to
God, and hence in verse 8 of Upadésa Undiyar he says that ananya-
bhava, meditating on nothing other than ourself, is ' 9696516 HBILD
2 §5LOLDY’ (axaittizum uttamam), ‘best among all’, implying that it
is not only the best practice of bhakti and most effective means to
purify the mind but also the only means by which we can eradicate
ego and thereby surrender ourself completely to God. Since we as
ego will subside back into our being to the extent to which we attend
to ourself, when by persistent practice our self-attentiveness
becomes strong and stable enough, we will thereby be firmly fixed
in our true state of being (sat-bhava), which transcends all mental
activity, so being in this state is para-bhakti tattva, the true state of
supreme devotion, as Bhagavan says in verse 9 of Upadésa Undiyar,
because it is the state in which we have given ourself wholly to God
and therefore do not rise as ego to know anything other than ourself.

The path of bhakti is therefore a gradual progression towards this
state of complete self-surrender, as also is the path of jiiana, so the
goal of both these paths is identical, even though the followers of
each may describe it in different terms. What is called complete self-
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surrender in the path of bhakti is what is called eradication of ego
and consequent removal of avidya in the path of jiiana. If we go deep
in following either of these paths, the superficial differences that
others see between them will dissolve and disappear, and we will
clearly recognise that they are one and inseparable, not only in their
ultimate goal but also at deeper levels in their practice.

In the early stages of the path of surrender we recognise by the
grace of God that what stands between him and us is our own will.
Since he is all-knowing, nothing can happen without his knowing it.
Since he is all-powerful, nothing can happen without his allowing it.
And since he is all-loving, he will not allow anything to happen that
is not for the ultimate good of all concerned. Therefore whatever may
happen in our life is happening with his knowledge and consent and
in accordance with his will, so if we want to surrender ourself to him,
we must be willing to accept wholeheartedly our present
circumstances and whatever happens as his sweet will for our own
benefit and the benefit of all concerned, whether or not we are able
to understand how each particular thing is for the benefit of all
concerned. In order to wholeheartedly accept everything as his will,
we need to surrender our will to his, meaning that we need to give
up all our own likes, dislikes, desires, attachments, hopes, fears and
so on, and we will be able to do so only to the extent that we have
genuine love for him.

In order to have true and deep love for him, we need to trust him,
and our trust in him and consequent love for him are born out of
clarity of mind and heart, which naturally arises from within to the
extent that our mind is purified, meaning cleansed of its impurities,
namely its likes, dislikes, desires, attachments, hopes, fears and so
on. All this happens by his grace, but his grace needs to work through
us in order to bring about these changes, and it can work through us
only to the extent that we are willing to yield ourself to it, thereby
allowing it to cleanse us of our impurities and thereby give us the
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clarity to trust him and love him wholeheartedly. This process of our
surrendering our will to his is therefore a gradual one, and it happens
by us progressively learning to trust and cooperate with the working
of his grace.

However, though by going through this process we can gradually
learn to surrender our will to him, we can surrender it only to a
certain extent so long as we continue to rise as ego, because it is the
very nature of ourself as ego to have a will of our own to a greater or
lesser extent. Therefore, in order to surrender our will entirely to him,
we need to surrender ourself entirely to him, so this gradual process
of learning to surrender our will to him eventually leads us to self-
surrender, which is the pinnacle of this path of bhakti and surrender.

But how can we surrender ourself? The self we need to surrender
is ourself as ego, and since the nature of ourself as ego is to rise,
stand and flourish to the extent to which we attend to anything other
than ourself, but to subside and dissolve back into our being to the
extent to which we attend to ourself alone, we can surrender ourself
as ego only by being so keenly self-attentive that we become aware
of ourself as we actually are, thereby eradicating ego and merging
back forever in God, who is what we actually are, like a river
merging back in the ocean. That this is the only means by which we
can ultimately give ourself entirely to God is pointed out by
Bhagavan in the first sentence of the thirteenth paragraph of Nan
Ar?:

S, GOTLD D & 60)63T6MUI G sy Geum &1 & 63601
SenbLeusnH G FOm LOIL RIQSTL D6V
apshegl mugestim  UNGUUCSH  HeotenesT  [FFHIS
SeMLILGTLD.

anma-cintapaiyai-¢t tavira véru cintapai kiJambuvadarku-c
catrrum idam-kodamal atma-nisthaparan-ay iruppadé tannali
iSanukku alippadam.
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Being atma-nisthaparan [one who is firmly fixed as oneself],
giving not even the slightest room to the rising of any cintana
[thought] except atma-cintana [thought of oneself, namely self-
attentiveness], alone is giving oneself to God.

Thus the pinnacle of the path of bhakti is self-surrender (atma-
samarparna), and the pinnacle of the path of self-surrender is self-
investigation (a@tma-vicara), which is the path of jiana, so the path
of jAiana is in no way contrary to or incompatible with the path of
bhakti but is the concluding stage and culmination of it. Without
wholehearted bhakti that has matured into a deep and heart-melting
love to surrender ourself completely to God, we cannot succeed in
going deep in the path of self-investigation, because we will be
willing to investigate ourself only to the extent that we have such
love. That is, since we as ego will subside back into our heart to the
extent to which we attend to ourself, we cannot attend to ourself
without thereby surrendering ourself, so we will be willing to attend
to ourself only to the extent to which we have love to surrender
ourself.

Therefore through his life, teachings and writings Bhagavan has
clarified not only the philosophy and correct practice of the path of
jiana, namely self-investigation (atma-vicara), which is central to
the advaita school of vedanta, but also the nature of the ultimate
practice of the path of bhakti, namely complete surrender of oneself
to God, which is central to all the other bhakti schools of védanta.






Introductory verse
composed by Muruganar

Quwiul esfliwedLweng Gweynh SHMpICDE
GUWILLD L& CermgIC&ell — QUITLIL|60 &6t
SeNenom| IMHOTD SH6uTFLO6wTen SL_(RenSHSHM
DTG BIDHU HlOUBSI.

meyyi niyalbumadai mévun tirapumemak

kuyyum padimuruga nodukenap — poyyulahin

ka/lamaru matrat ganaramanan Katturaitta

nUlladu narpa duvandu.

Padacchédam (word-separation): meyyin iyalbum, adai mévum
tiranum, emakku uyyumpadi murugan oduka ena, poy ulahiz ka/lam
arum atral gana ramapan Katturaittan ulladu narpadu uvandu.

Translation: When Muruganar asked, ‘So that we may be saved,
reveal to us the nature of reality and the means by which to attain
[reach or join] it’, the noble Ramana, because he is free from the
delusion of the unreal world, joyfully and with certainty, composed
Ulladu Narpadu.

Explanation

This introductory verse is important because it explains the context
in which Bhagavan composed the Tamil poem U/ladu Narpadu.
When Muruganar, the foremost devotee of Bhagavan, asked him to
teach us the nature of the reality and the means by which we can
attain it, Bhagavan composed U/ladu Narpadu. In the title of this
poem, the word ‘U/ladu’ means ‘that which is’ or ‘being’ (either in
the sense of ‘existence’ or in the sense of ‘existing’, so ‘that which

This is a free sample. The full book is available through Amazon.
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exists’), or more simply ‘what is’ or ‘what exists’. It is an important
term that is often used in spiritual or philosophical literature to
denote ‘reality’, ‘truth’, ‘that which is real’ or ‘that which really is’.
Hence in a spiritual context the meaning clearly implied by ‘u/ladu’
is ‘atman’ or our real nature (dtma-svaripa). Though ‘narpadu’
means ‘forty’, Ulladu Narpadu actually consists of a total of forty-
two verses, two of which form the masngalam or ‘auspicious
introduction’ and the remaining forty of which form the main ‘text’.

At that time Muruganar had collected twenty-one verses that
Bhagavan had composed at various times, and he suggested that
these could form the basis of such a text. Bhagavan began composing
on 21st July 1928 and over the next two to three weeks Bhagavan
discussed many ideas with Muruganar and composed about forty
new verses. As he composed them they arranged them in order, and
while doing so they decided that for one reason or another most of
the previously existing twenty-one verses were not suitable to
include in the text that he was writing. In the end, they decided to
include in Ulladu Narpadu only three of the original twenty-one
verses, namely verses 16, 37 and 40. Of these three, verse 16 was not
actually included in its original form, which Bhagavan had
composed in August 1927 (and which is now included in Upadésa
Tanippakkal as verse 13), but was modified by him while he was
composing and editing U//adu Narpadu.

The principal reason why they decided not to include the other
eighteen of the original twenty-one verses was that most of them
were not entirely suitable to the central aim of U/ladu Narpadu,
which was to teach us ‘the nature of reality and the means by which
we can attain it’. In addition to these eighteen verses, they also
decided not to include three of the new verses that Bhagavan
composed during the three weeks that he was composing and editing
Ulladu Narpadu. However, since Muruganar did not want the
twenty-one verses that they had thus decided not to include in U//adu
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Narpadu to be forgotten or neglected, he suggested to Bhagavan that
they should arrange them in a suitable order and append them as an
anubandham (an ‘appendix’ or ‘supplement’) to U/ladu Narpadu.?

Like many of his other works, Bhagavan composed U//adu
Narpadu in a poetic metre called verba, which consists of four lines,
with four feet in each of the first three lines and three feet in the last
line. However, since devotees used to do regular recitation of his
works in his presence, he converted the forty-two verses of U//adu
Narpadu into a single verse in kalivenba metre. By lengthening the
third foot of the fourth line of each verse and adding a fourth foot to
it, he thereby linked it to the next verse, making it easy for devotees
to remember the continuity while reciting. Since the one-and-a-half
feet that he thus added to the fourth line of each verse may contain
one or more words, which are usually called the ‘link words’, they
not only facilitate recitation but also enrich the meaning of either the
preceding or the following verse. Since Bhagavan formed this
kalivenba version of U/ladu Narpadu by linking the forty-two verses
into a single verse, the term ‘narpadu’ or ‘forty’ is not appropriate
for it, so he renamed it Upadesa Kalivenba {see Appendix}.

Muruganar asked Bhagavan to reveal the nature of reality and the
means to attain it, but the main subject matter of U/ladu Narpadu is
not the nature of reality but the means to attain it. However,
Bhagavan gives us in many verses pointers to the nature of reality,
despite the fact that little can be said about it. The main topic
throughout Ulladu Narpadu is about that which does not exist,

2 When Ulladu Narpadu Anubandham was first published in 1928, it consisted
of only twenty-one verses, but by 1930 or ‘31 it contained thirty verses, in 1938
it contained thirty-seven verses, and finally in 1940 it contained forty-one
verses. On Micheal’s advice | decided not to include the supplement in this
book, because it is a completely separate text and of quite a different calibre in
terms of depth and significance than Ulladu Narpadu itself. Whereas most of
the verses of U/ladu Narpadu Anubandham are ones that Bhagavan translated
from Sanskrit or Malayalam, all of the verses of U/ladu Narpadu are his own
original compositions.
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namely ego. Bhagavan describes in a clear and detailed manner how
it rises, the effects of its rising and the means to prevent it rising. So
he makes it clear how to get rid of that which does not exist and when
that which does not exist is removed, what remains is what does
exist, which is ever self-shining and also our real nature. His purpose
is that we turn our attention away from anything else back towards
ourself, so that the only truly worthwhile enterprise for us is to
investigate who or what we actually are. If we want to attain the
nature of reality by knowing it, the practice is thus most important.

Though there is a lot of deep and meaningful philosophy in
Ulladu Narpadu, it is not a philosophical poem just for the sake of
philosophy. It is philosophy for the sake of showing us how to
experience what we really are, how to experience that reality. The
very word philosophy derives from the ancient Greek philosophia,
which means loving (philos) wisdom (sophia) or ‘love of true
knowledge’. So philosophy and love are not only complementary but
also inseparable, because love is the motivating force behind any real
philosophy.

One of the Sanskrit terms for philosophy is darsana, which means
‘view’ or ‘seeing’, because the ultimate aim of all philosophy is
tattva-darsana, seeing (in the sense of directly knowing,
experiencing or being aware of) what is real. So wisdom or true
knowledge is not merely some intellectual or theoretical knowledge,
which can be attained simply by logical analysis and reasoning, but
is actual knowledge of the absolute truth or reality, which can be
attained only through direct and immediate experience. Thus if
someone is a true philosopher, a person who truly has passionate love
to attain true knowledge, he or she will not be satisfied merely with
forming speculative hypotheses about the reality, no matter how
well-founded and reasonable such hypotheses may be. A true
philosopher will also seek an effective means to test those
hypotheses, and will diligently apply that means in order to attain
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direct and immediate knowledge or experience of the nature of
reality.






Verse |

In the first verse of the main text Bhagavan establishes the truth that
there is one absolute reality underlying the false appearance of all
multiplicity. Everything that exists is only this one reality, which is
our own real nature. He says that because we see the world, accepting
mudal — one primal reality, origin, source, base, substratum, ground
or first cause — with a power that can appear as if it were many
different things is indeed certainly the best option. This ‘one primal
reality’, which is our real nature (atma-svaripa), is that which
appears as everything: the seeing mind, the world-picture that it sees,
the light of consciousness by which it sees, and the ground or
underlying being that supports its seeing.

BTNV STEHUTL6VIT 6UTTETIMEUTED & &SIIL6r
Caumypemev GQuImIL Qeum(h&HmevGl — BT ([H&F
ST urFrLTeniepr GCeFuL (P wrermefu]

D& SENEITILH HIT6OTT LOEL6DT.

namulahan kandala nanavai cattiyula
vormudalai yoppa lorutalaiyé — namavuruc
cittiramum parppanuii cerpadamu maroliyu
mattanaiyun tana mavan.

Padacchédam (word-separation): nam ulaham kandalal, nana am
Satti ula or mudalai oppal orutalaiyé. nama uru cittiramum,
parppanum, sérpadamum, ar oliyum — attanaiyum tan am avan.

Translation: Because we see the world, accepting one fundamental
that has a power that becomes many is certainly the one best option.
The picture of names and forms, the one who sees, the cohesive
screen, and the pervading light — all these are he, who is oneself.

This is a free sample. The full book is available through Amazon.
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Explanatory paraphrase: Because we [as ego] see the world,
accepting one mudal [first thing, origin, source, base or fundamental
reality] that has a power that becomes many [appearances, namely
ourself as ego, the seer or perceiver, and all the manifold phenomena
that constitute this or any other world that we may see or perceive]
is certainly the one best option. The picture of names and forms
[namely the world and whatever other phenomena appear in the
mind], the one who sees [this picture] [namely ego], the cohesive
screen [namely the mind as the background on which it appears], and
the pervading light [namely the mind as the reflected light of
awareness, which is what illumines its appearance] — all these are
he [the one original thing], who is oneself [one’s real nature].

Explanation

Though in this verse Bhagavan seems to affirm the existence of the
one non-dual absolute reality based on our experience of this world-
appearance, he actually begins the Tamil version of this verse with
the word nam, which means ‘we’, thereby placing emphasis not upon
the world as such, but only upon ourself who seem to perceive the
world. By saying, ‘because we see the world’ (nam ulaham
kandalal), he begins his teaching from our perception and
experience, talking about what merely seems to exist without
actually existing.

The aim of his teachings is to know who am I. What then is the
relevance of bringing in the world? There is a deep reason for that,
which is that ‘we’ who see the world are the ego. So the ‘we’
Bhagavan is referring to here is not our real nature, but the problem
that we face. We seem to be a person experiencing what seems to
exist, the false awareness of ourself ‘I am this body’, the ego, and
consequently we seem to be aware of other forms. All the other forms
that we are aware of are physical forms, which make up the
seemingly outer universe, the outer world, and mental forms, which
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make up the inner universe, the inner world, such as perceptions,
memories, thoughts, feelings, emotions, intellectual processes, likes,
dislikes, desires and so on. If ‘we’ as ego did not see a world, there
would be no problem, and therefore, there would be no need for any
spiritual teachings. So from our seeming perception of the world
Bhagavan works backwards to what is the truth and real, to that
which is.

After stating ‘because we see the world’, he aims to establish that
because of this, we can plausibly infer that there is ‘one fundamental
that has the power that becomes many’. The one fundamental (or
mudal) that Bhagavan refers to here is our real nature (atma-
svariipa), which actually exists or that which is (u//adu in the first
benedictory verse), the existing substance (u//a-poru/ in the first
benedictory verse), or brahman. It is also Mah&san (the Great Lord,
Siva or God), that he referred to in the second benedictory verse.

This one fundamental, our real nature, is immutable — it never
becomes anything, it merely appears as all that we see. So when he
says that this one fundamental has a power, sasti in Tamil and sakti
in Sanskrit, that becomes many, we have to consider carefully what
that power is. That power is what is generally called maya. But
Bhagavan has also clarified in other texts that maya is nothing but
our mind, or in other words, ego itself.

Bhagavan: The awareness that rises as ‘I’ referring to the body
in this way, being intermediate, alone is what is called variously
as tat-bodham [egotism, self-conceit], aharikara [ego], avidya
[necsience], maya [the power of self-deception or delusion,
namely the mind], malam [impurity] and jiva [soul].?

Bhagavan: What is called mind is an atisaya sakti [an
extraordinary power] that exists in atma-svaripa [the ‘own
form’ or real nature of oneself]. It makes all thoughts appear [or

% Vicara Sangraham, first sub-section of section 1
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projects all thoughts]. When one looks, excluding [removing or
putting aside] all thoughts, solitarily there is not any such thing
as mind; therefore, thought alone is the svaripa [the ‘own form’
or very nature] of the mind. Excluding thoughts [or ideas], there
is not separately any such thing as world.*

Bhagavan: There is only one substance, you, the heart, the light
of awareness. In you exists an extraordinary power, which is not
other. From, along with awareness, series of subtle shadowy
thoughts in the whirl of destiny are seen, the mirror, that mind-
light, as a shadowy world-picture both inside and outside via
senses such as the eye, like a shadow-picture that stands out by
a lens. Hill of grace, let them cease or let them go on, they do not
exist at all apart from you.®

The example Bhagavan often used was the dream-experience. When
we dream, the whole dream is our own mental fabrication. As soon
as we begin dreaming, we are aware of ourself as a body. We do not
suppose that the body was already there and that we come in the
dream and become aware of it. As soon as we began dreaming, we
projected that body and through the five senses we projected the
world. That world seems to us as external, real and existing,
independent of our perception of it.

While we are dreaming it does not seem to us to be a mental
fabrication. So long as we are dreaming, the dream seems to be real
and we experience it as if we are awake. As a consequence, we
experience a world with other people who are also having a body and
are aware in that dream world. As we asked the other people in the
dream, ‘Do you see the world?’ or ‘Are you aware?’ they would
probably confirm this and would experience the dream world exactly
as we do.

4 Nan Ar?, first part of fourth paragraph
5 SrT Arundacala Astakam verse 6
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But as soon as we leave that dream and come to this waking state,
as soon as we wake up, we recognise that the dream was only our
own mental projection. It was just a creation of our mind. In other
words the dream did not exist independent of our perception of it.
We do not wonder what happened to all the people we left behind in
the dream, because we know after waking up from a dream, that they
were just our mental projection. Bhagavan says that this waking state
is nothing but a dream.

However, our belief in the existence of a world and other
perceivers is merely an assumption. And it is an extremely dubious
one, because as soon as we wake up from any dream we are able to
recognise that the entire world we saw then was just our own mental
projection. All the other people in that dream world were accordingly
not actual perceivers but only phenomena projected and perceived
by us.

When we see a dream, the power that becomes all the phenomena
that constitute our dream world is our mind, ego or maya. But when
we dream there is only one, ourself as ego, in the dream. In the view
of that one dreamer, there seems to be so many other things that only
exist in the view of the dreamer. Everything that is seen in a dream
is nothing other than the dreamer. So the dreamer has become the
dream; the dreamer sees itself as the dream. Likewise, according to
Bhagavan, the waking state is also a dream where our mind is the
power that has become all the phenomena that constitute this current
world. That is why Bhagavan says, ‘that power becomes many’, and
that power is the mind, ego or maya.

However, all the phenomena that we perceive, that seem to exist,
exist only in our view. Regardless of anyone’s philosophy, religion,
science or whatever outlook, nobody can deny that it is our
experience that the world, all phenomena, only exist in our own
view. Who sees all those many things? | do. In whose view does this
world exist? In my view. We all have to accept that in the experience
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of each one of us there is one seer (experiencer or perceiver, also the
subject) and many things seen (experienced or perceived, also the
objects). This is why we have to collapse the multiplicity back to one
perceiver, because all phenomena, including all the other seeming
perceivers, exist only in the view of one perceiver, one ego. So we
all know at least there is one — that is, ‘I’ — who perceives this
world, in whose view multiplicity exists.

There are many ways of interpreting our experience of the world.
One of the views is that the world exists independent of our
perception of it. In other words, the world was there before we were
born. When we are born into this world we see the world and when
we die the world keeps on existing. That is not the view Bhagavan is
teaching us here.

Bhagavan’s teachings are the purest form of advaita philosophy
and he did not ask us to believe anything that is not supported by our
own experience. Advaita claims that reality is ‘one only without a
second’ (ékam éva advitiyam). As its name implies, advaita, ‘non-
twoness’ (a-dvi-za) or non-duality, is the view that there are not two
things but only one. Since there is only one, the purest form of
advaita is what is called ajata, which literally means ‘not born’, but
it can also mean ‘not become’, ‘not appeared’, ‘not happened’. So
ajata is a complete denial of anything. It simply denies any
multiplicity, any duality — no two things, no dream or anything else
has ever come into existence. So no creation has ever occurred even
as an illusory appearance, because what actually exists is immutable
and is therefore ever as it is; and hence in its clear and unchanging
awareness no event such as creation, appearance or perception could
ever occur. Bhagavan has said that this is the ultimate truth, the final
experience.

The ultimate truth is ajata vada as Gaudapada (Sankara’s
teacher’s teacher) says unequivocally in Mandukya Karika 2.32 and
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Sankara (7th-century father of modern non-dual philosophy) repeats
in Vivekaciidamani verse 574:

Gaudapada: There is no destruction, and no utpatti [birth,
origination, arising, occurrence, appearance or coming into
being], no one bound, and no one who does sadhana, no one
seeking liberation, and even no one liberated. This is
paramarthata [the ultimate truth].

In his Tamil prose translation of Sankara’s Vivékaciidamani
Bhagavan translated this verse as follows:

Bhagavan: There is no utpatti [arising, birth, origination,
appearance or coming into being]; no nasam [destruction]; no
one bound; no one who does sadhana; no one seeking liberation;
not even one who is liberated; this indeed is paramartha [the
ultimate truth].

Since Bhagavan often cited this verse and explained its significance,
Muruganar composed a Tamil translation of it, which is now
included in Guru Vacaka Kovai as verse 1227. On seeing that four-
line verse Bhagavan condensed its meaning as a two-line verse,
which is included in Guru Viacaka Kaovai as verse B28 and in
Upadesa Tanippakkal as verse 24:

Bhagavan: There is no becoming [or coming into existence],
destruction, bondage, desire to untie [bondage], effort [made for
liberation], [or] those who have attained [liberation]. Know that
this is paramartha [the ultimate truth].

This is what is meant by ajata, so according to ajata neither any
dream nor even any dreamer has ever come into existence or been
destroyed, because there is neither any utpatti (coming into
existence) nor any nirodha (destruction). By saying that there is no
baddha (one who is bound), no sadhaka (one who does sadhana)
and no mumuksu (one who is seeking liberation), Gaudapada,
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Sankara and Bhagavan imply that the ultimate truth is that there is
no ego. It is ego alone who is in bondage and who therefore seeks
liberation by doing sadhana, so since there is no dreamer other than
ego, there is also no dream. Though it is useful to understand ajata,
it has no practical value because we are faced with a problem: we are
now aware of ourself as this person, as ‘I am this body’, and we see
all this multiplicity, this duality. Therefore, so long as we rise as ‘the
one who sees’, namely ego or the mind, all this multiplicity needs to
be explained.

The deepest and most radical explanation of the appearance of
multiplicity is what Bhagavan teaches us in U/ladu Narpadu and
elsewhere, and is what is called drsti-Srsfi-vada: the contention
(vada) that perception (drsti) is causally antecedent to creation
(srsti). Whenever we rise as ego in waking and dream we are aware
of ourself as ‘I am this body’. Consequently we are aware of other
phenomena, which constitute whatever world we currently perceive.
This rising as ego, creating (projecting) phenomena and perceiving
them do not happen in a chronological sequence. Our perception of
something and its creation are simultaneous, which is called
simultaneous creation (also known as yugapat srs#i or vivarta vada).
Creation is nothing but a mental projection, and we project
phenomena by perceiving them.

One of the basic implications of drsti-srsti-vada is éka-jiva-vada,
the contention that there is only one (éka) ego (jiva) or perceiver who
perceives this world, which does not exist except in the view (the
perception or experience) of that one ego. As Bhagavan says in the
fourth paragraph of Nan Ar?, ‘Just like the spider spins out thread
from within itself and then withdraws it back into itself, the mind
[ego] projects the world from within itself and again withdraws it
back into itself.” So all the phenomena that constitute this world,
anything that we see as if it is outside ourself, including our own
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body, including the person we seem to be, is all our own mental
projection.

Drsti-srsti-vada and éka-jiva-vada are complementary theories,
because each implies the other, and according to drsti-srsti-vada
creation does seem to exist but is just a false appearance. Though
there is ultimately no creation according to this pair of theories, they
therefore do accept that there seems to be a world that has come into
existence. And they say that it has been created only by ego’s
perception of it, just as the world we see in a dream is created only
by our perception of it.

So if we carefully consider our own experience, which is always
Bhagavan’s recommendation, we can infer from our own experience
that there is one sole fundamental. Because we know ‘I am’, we
know that this one original, fundamental and absolute reality, which
is our own real nature or essential being, does indeed exist.
Therefore, Bhagavan says, ‘accepting one fundamental that has a
power that becomes many is certainly the one best option’.

Bhagavan aims to emphasise even more strongly in the final
words of this verse that everything that seems to exist, including
ourself as the one who perceives it all, is only that one fundamental
reality, which is our own real nature. The nam or ‘we’ whom he
refers to in the first sentence when he says, ‘because we see the
world’ (nam ulaham kandalal), and the ‘seer’ (parppan) or ‘one who
sees’, whom he refers to in the second sentence, are both only ourself
as the ego whom we now seem to be.

So when he concludes this verse by saying, ‘all these are he, who
is oneself’, he clearly implies that the picture of names and forms
(the world consisting of numerous phenomena that appear in the
mind), we who see it (namely this ego), the screen on which it
appears (the mind as the background on which it appears) and the
light of awareness (the mind as the reflected light of awareness) that
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illumines it, are all in substance only the one fundamental reality,
God or our own real nature.

So what is experienced in all these three states of waking, dream
and sleep is only this one fundamental awareness ‘I am’. From this
fundamental awareness ‘I am’, ego rises, and as soon as ego rises it
experiences itself as the seer and it experiences a world that is seen.
So what makes this seemingly possible is only ego, which in reality
is ‘he, who is oneself’, the one fundamental that we now experience
as the seer, as the picture, as the screen and as the light.

However, though our ego and everything else is in substance only
our own real nature, our own real nature is not in fact any of these
things. All these things are only an illusory appearance, and they
seem to exist only in the view of ourself as this ego, and not in the
view of ourself as we actually are, pure being. If we see a rope and
mistake it to be a snake, we are seeing the snake in the rope. The
snake is nothing but the rope, but the rope is not a snake.

Likewise, this power which we see as multiplicity is nothing other
than the one fundamental, but the one fundamental is not that power.
This power cannot be other than the one fundamental because what
actually exists is only that one fundamental. Hence the shake cannot
exist without the rope, but the rope exists very well without the
snake, because the snake is just a false appearance. Likewise, the one
fundamental also exists independent of this power, but the power
does not exist independent of the one fundamental.

When Bhagavan says ‘all these are he, who is oneself’, this does
not mean, ‘He, who is oneself, is all these’. That would be like saying
that the rope is the snake and the snake is the rope. But the rope is
never a snake; the rope is always only a rope, even when it seems to
be a snake. Likewise, 1 am only | and all these other things are
nothing other than I. There cannot be anything other than myself,
because in whose view do they all exist? They exist only in the view
of me. So when we rise as ego this whole universe expands.
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However, when we turn our attention back within and thereby
merge back into our source, the whole universe collapses with us and
what remains is that one fundamental. This is not stated explicitly in
this verse, but we can clearly infer it from many of the later verses
of U/ladu Narpadu, because this verse is only intended to be an
introduction to the subject of the entire text, so the analysis is less
deep than in later verses.

In this verse Bhagavan establishes the existence of the absolute
reality based not upon the seeming existence of the world, but only
upon the indubitable existence of our own real nature, which is the
one fundamental and absolute reality.



Verse 2

In verse 2 Bhagavan says that all disputes about the nature of this
one reality — whether the soul, world and God are in essence all just
this one reality, or whether they are eternally three separate realities
— are possible only so long as our ego exists. He then tells us that
abiding in our own natural state (of pure thought-free self-awareness
‘I am’) is the highest achievement.
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Padacchédam (word-separation): mum mudalai e-m-matamum mug
kollum. ‘or mudalé mum mudaldy nirkum’, ‘endrum mum mudalum
mum mudale’ ennal ahankaram irukkum matté. yan keu, tan nilaiyil
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Translation: Each religion initially accepts three fundamentals.
Contending ‘Only one fundamental stands as three fundamentals’,
‘Three fundamentals are always actually three fundamentals’, is only
so long as ego exists. ‘I’ perishing, standing in the state of oneself is
best.

Explanatory paraphrase: Each religion [or theistic system of
belief] initially accepts three fundamentals [namely the soul, world
and God]. Contending that only one fundamental stands as [these]
three fundamentals or that [these] three fundamentals are always

This is a free sample. The full book is available through Amazon.
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actually three fundamentals is [possible] only so long as ego exists.
[As a result of] ‘T’ [ego] perishing [or being destroyed], standing in
the [real] state of oneself is best.

Explanation

In the first sentence Bhagavan gives a statement of fact: all spiritual
or religious philosophies accept three fundamentals, namely — as he
tells us in the kalivenba version of this verse — the soul, world and
God. First the soul rises, that is ego, then we see the world and next
we infer the existence of God. Even the spiritual philosophies that
do not have a concept of God have some third entity, something that
lies beyond ourself and the world, whether you call it moksa,
nirvana, brahman or whatever it is.

Philosophy is generally understood in India as a system of belief
that is not only a theoretical philosophy but also includes practices
leading towards some goal. Reasoning, logic and conceptual analysis
have their role to play in philosophy, but it is not just an intellectual
exercise. Any deep philosophy provides guidance on how we should
live our life and how we should seek what lies beyond the soul, the
subject, the world, and the objects. Materialists will say that there are
only material things. They even reduce the soul or the mind to matter
and try to explain that the mind is nothing more than a brain. To
believe that the world is more real than we are, is a very narrow and
shallow point of view, because it is overlooking the importance of
the primary experience of our own existence, of ‘I am’. All other
things are based on our primary experience, the awareness of our
own existence.

The problem with expressing any set of beliefs is that there will
be people who will disagree with them. We all have different ways
of seeing the world and of interpreting our experience. Thus, these
three fundamentals give rise to arguments, as Bhagavan says in the
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second sentence. Some people contend that there is only one
fundamental, and it is the one fundamental that appears as these three
fundamentals. Dualists and pluralists claim that these three
fundamentals are always actually three fundamentals. In other
words, if the soul is different, the world is different and God is
different, then they are always different.

Bhagavan says that all philosophical disputes can exist only so
long as ego exists. Why does he say this? He is giving us a warning.
In Ulladu Narpadu he is teaching us the purest form of advaita
philosophy which is the deepest of all philosophies, according to
which there is only one fundamental. What seems to be three
fundamentals is actually just this one fundamental. So it is this one
fundamental that is appearing as three fundamentals. The one
fundamental or original thing, as he said in verse 1, means one’s own
real nature (atma-svaripa).

However, advaita is not just a philosophy. A true advaitin has no
problem with anyone believing anything else. From the perspective
of advaita, different beliefs are appropriate to different people at
different stages of their spiritual development. So, for example, if
people want to believe that God is something other than oneself, that
we can never become one with God, that is appropriate for them.

However, this is not the ultimate truth. Anyone who is truly
following advaita, that means not just following the philosophy of
advaita but following the practice of advaita as generally taught by
Bhagavan, will have no inclination to argue with those who disagree
with his teachings. If you tell the vast majority of the people in the
world about his teachings, either they will not be interested or they
will strongly object and argue against it. That is fine. Let everyone
believe whatever they want to believe.

What Bhagavan is teaching us in this and the next verse is for our
salvation. If people wish to disagree with us, that is of no concern to
us, let them disagree with us. We have no problem with that at all,
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because if we understand his teachings correctly, all this is just a
dream. In our dream, people may want to argue with us and tell us
that the waking state is real, that the world exists even when we are
sleeping and that the world exists even before we were born.
However, when we wake up, we will find that all those people who
wanted to argue were only our mental fabrication. This includes the
person we take ourself to be in a dream.

So Bhagavan’s teachings are not for arguing with others. We
should apply these things in practice by turning within instead of
jumping out and arguing with others who disagree with us. This will
only give rise to unnecessary disputes which are of no use to anyone.
If people are genuinely interested in his teachings, we may tell them
about his teachings, but there is no point in telling people who do not
want to know about his teachings.

Bhagavan never sought to give teachings to anyone. If someone
came to him and just sat in his presence, Bhagavan was not going to
start giving him a lecture. If they kept quiet, he was quiet. It was only
if they started asking some question that he answered, and then not
even always. Sometimes he answered, and every so often he kept
silent. Understanding this, we should understand that it is not
appropriate for us to go out and seek to convince or convert others.
However, if people come to us and ask about his teachings and really
want to know, then we answer. If they come to us to argue, we
respect whatever they want to believe, but we want to avoid getting
involved in arguments.

All philosophical contentions and disputes are possible only so
long as we rise as ego. In sleep, when we do not rise as ego, where
is there any philosophical dispute? In the absence of ego there is no
room for philosophical disputes, because what exists when there is
no ego is only oneself, namely ‘I am’. As we can see from our
experience in sleep, the fundamental awareness ‘I am’ is all that
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exists in the absence of ego. So for the spiritual aspirant, philosophy
is not for arguing and engaging in disputes, but for living.

That does not mean that we should not consider other points of
view. Other points of view may be challenging our beliefs.
Sometimes it is useful to consider the points of view of people who
argue against Bhagavan’s teachings. It may enable us to think more
deeply about his teachings, and sometimes we may discover some
weaknesses in our reasons for believing what we believe. So if what
we were believing until now was wrong, we can reject it. If what we
are believing is right, then we can find stronger reasons for it. This
is what is called manana, thinking deeply about it.

However, understanding his teachings is a means, not an end. We
are not here just to learn a philosophy and to understand it. We need
to remember what our primary aim is. Why have we come here? We
have come here to find out who am 1, to be aware of ourself as we
actually are, because that is the essence of what Bhagavan is pointing
at. He is telling us that what is real is only ‘I am’. We have to put his
teachings into practice by trying to see who am I. A deep and clear
understanding will strengthen our conviction and, therefore,
encourage us to go deeper in the practice by turning within and
investigating ourself.

To turn deep within, we need to leave behind all the words, all
the conceptual understanding. A conceptual understanding points us
in the direction we should go, but we need to actually go in that
direction. When we go in that direction, we are leaving the
conceptual understanding behind and practising actual investigation
of who am 1. So all this philosophy, all this conceptual understanding
is useful to the extent to which it encourages us to turn within. When
we hold on to ‘I am’ so firmly that we thereby let go of anything else,
the verbal teachings will go.

This is why he says in the last sentence that if the ‘I’ perishes,
standing in the state of oneself, or one’s own state, is best. The ‘I’ he
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refers to is ego. What he means by standing in the state of oneself or
one’s own state is being as one actually is, abiding in our own natural
state of pure thought-free self-aware being. So instead of the ego
arguing whether there is just one fundamental or three fundamentals,
subsiding back into the heart and standing in the real state of oneself
— that fundamental awareness ‘I am’ — by destroying the ego, best.



Verse 3

In verse 3 Bhagavan reiterates the same truth as in verse 2, asking
what is the use of arguing whether the world is real or a false
appearance, whether it is knowledge or ignorance, or whether it is a
source of happiness or not. He points out the simple truth that the
egoless state, in which we have given up all thought of the world and
know only the real nature of ourself, thereby freeing ourself from our
false ‘I’ (the mind or ego) and its thoughts about ‘one’ (non-duality)
and ‘two’ (duality), is agreeable to everyone.
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Padacchédam (word-separation): ‘ulahu mey’, ‘poy totram’, ‘ulahu
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Translation: What is the use of disputing: ‘The world is real’, ‘An
unreal appearance’; ‘The world is sentient’, ‘It is not’; ‘The world is
happiness’, ‘It is not’? Leaving the world and investigating oneself,
one and two ceasing, that state in which ‘I’ has perished is agreeable
to all.

Explanatory paraphrase: What is the use of disputing: ‘The world
is real’, ‘[No, it is] an unreal appearance’; ‘The world is sentient’, ‘It
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is not’; ‘The world is happiness’, ‘It is not’? Leaving [all thought
about] the world and investigating [or knowing] oneself, [thereby]
putting an end to [all disputes about] one and two [non-duality and
duality], that state in which ‘I’ [ego] has [thereby] perished is
agreeable to all.

Explanation

Some people who read this verse superficially jump to the conclusion
that Bhagavan says that it does not matter whether we think the world
is real or an unreal appearance, or we think the world is sentient or
not, or whether the world is happiness or not. That is clearly not what
he is intending to say here.

The idea that the world is unreal, being a creation of our mind
like any world we see in a dream, is one of the fundamental
principles that underlies Bhagavan’s entire teachings. The reason he
taught us this simple truth about the world is that if we understand
this, we will understand that we should not waste our time thinking
about the world but should instead focus all our interest and attention
only on investigating ourself who now seem to be experiencing this
world. So long as we cherish the idea that the world is real, our mind
is motivated to go after it. However, if it is our aim to experience
what we really are, it is necessary according to Bhagavan for us to
consider the world unreal, as he says in Maharshi’s Gospel (2002
edition, p. 64):

Bhagavan: There is no alternative for you but to accept the
world as unreal, if you are seeking the Truth and the Truth alone.
For the simple reason that unless you give up the idea that the
world is real, your mind will always be after it. If you take the
appearance to be real you will never know the Real itself,
although it is the Real alone that exists.
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Therefore, the sooner we accept at least intellectually that the world
is unreal, the faster we will be able to progress in our practice. It will
be of great value to us to question the reality of our body and this
world. Now we seem to be a person living in a material world
because we believe that we are what we seem to be. However, if we
doubt whether we are what we now seem to be, we will also have to
doubt whether the world and all the other things that we experience
are what they now seem to be.

In the first verse, Bhagavan describes the world as ‘a picture of
names and forms’. The world is nothing more than a mental picture,
a mental impression. This is just like whatever world we perceive in
a dream is our own mental fabrication, not caused by anything
external to oneself, it is solely an impression in our mind. Likewise,
this world {in our waking state} is only a mental picture. As such it
is not real, it is not sentient, and it is devoid of happiness. So long as
we take the world to be real and take it as a source of happiness, our
mind will always be going after it. The unreality of the world is
clearly implied and explained in many verses of U/ladu Narpadu,
including the next verse.

If we have really understood that the world is unreal, we will have
no inclination to argue with others about it. The interest in arguing,
in asserting our standpoint as the correct point of view, will arise
only if we take this world to be real. If we wake up from a dream
wherein the dream people wanted to argue with us that the dream
world was real, and we wanted to refute that, we will see that the
whole dream including ourself as the dream person was all a mental
fabrication.

So it is out of egotism that we want to assert our point of view,
that whatever we believe is right. All disputes arise because people
want to assert their view. Let anyone have any view, what does it
matter to us? We aim to free ourself from the ego, which is what
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engages in such disputes. And we cannot free ourself from the ego
so long we have a taste for engaging in all such disputes.

Of course we can begin to practise self-investigation (atma-
vicara) even if we consider the world to be real. However, if we want
to go deep into this practice and thereby experience ourself as we
actually are, we must eventually come to accept Bhagavan’s teaching
that the world is unreal, being just a creation of our mind. So to
investigate and thereby know ourself, we have to cease knowing the
world. How do we investigate and thereby know ourself? Only by
turning our attention within. So long as we know the world, we are
looking away from ourself towards other things. Thus we have to
leave all thoughts about the world and be unconcerned about the
world. By doing this, we are turning our attention back towards
ourself.

When we give up the world and disputes about it, we also put an
end to all disputes about one and two, about duality and non-duality.
Because who is it that engages in disputes about duality and non-
duality? That is only this ‘I, ego, that rises as a separate entity. Only
giving up all thought about the world and turning our attention within
to know who am | will bring about the destruction of ego. Hence in
the absence of ego, there is no one to argue about whether the world
is real or unreal. That is why that state in which ‘I’, namely ego, has
perished is agreeable to all.

All disputes (whether philosophical, religious, political, scientific
or otherwise) exist, according to Bhagavan in the previous verse,
‘only so long as ego exists’. If we put an end to ego, leaving aside
the world and all differences and disputes, that is a state that is
agreeable to all. And why does Bhagavan say it is agreeable to all?
Every day we all experience a state devoid of ego, namely dreamless
sleep, that we all find very pleasant. We wake up and say, ‘Oh, I slept
very happily, I had a very peaceful sleep’. Nobody objects to sleep,
nobody says, ‘I do not like sleep, I do not want to go to sleep’. We
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all welcome sleep. It is a welcome respite from these states of mental
activity, these states of ego, namely waking and dream.

So his practical reason is to help us cultivate an inward attitude
of indifference towards the world and our life in it. What such an
attitude means in practice is not that we should behave outwardly as
if we do not care about others or their difficulties or sufferings, but
only that we inwardly should remain indifferent to the seeming pains
or joys of our own life. We should not try to avoid and should not be
dejected by whatever seemingly adverse things may happen in our
life. Nor should we strive for or be overjoyed by any seemingly
favourable things that may outwardly happen to us.

We should cultivate detachment or desirelessness (vairagya),
knowing that whatever happens is not real but just part of an
unsubstantial dream. Such an inward attitude of indifference and
desirelessness are essential prerequisites if we are to succeed in
turning our mind within and merging forever in our source and
substance, our real nature. Merging entails experiencing ourself
alone, and this is not possible so long as we still have desire to
experience anything else.

What we now see as this entire appearance of ego and world is
only ourself, but so long as we experience this appearance, we cannot
experience ourself as we actually are. As Bhagavan said in
Maharshi’s Gospel (2002 edition, p. 64):

Bhagavan: This point is illustrated by the analogy of the ‘snake
in the rope’. As long as you see the snake you cannot see the rope
as such. The non-existent snake becomes real to you, while the
real rope seems wholly non-existent as such.

So long as we see the snake, we cannot see the rope as it really is,
and when we see the rope as it really is, we will no longer see any
snake. Likewise, when we experience ourself as we really are, we
will no longer see any world. The fundamental misapprehension that
gives rise to the appearance of the world is only oneself as ego,
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because ego is nothing but our misapprehension of ourself, that is,
our error of experiencing ourself as something that we are not.
Having misapprehended or mistaken ourself to be this ego, we
expand ourself as the mind and all its thoughts, of which the entire
world is just a part. So long as we see the world as independent of
us, we are not experiencing ourself as we really are. When we see
ourself as we really are, there will be no world for us to see.

So there is a reason why Bhagavan puts verses 2 and 3 near the
beginning of this work, before going deeply into the subject that
Ulladu Narpadu is dealing with. All that is taught in U//adu
Narpadu, the implication of it and what we have to infer from this,
is for our own benefit. With these verses Bhagavan is giving us a
warning. If we understand U/ladu Narpadu correctly, we should turn
our mind within and investigate who am I. This is not just a nice
philosophy that we use to engage in disputes or debates with others.
Adbvaita is not for disputing or debating, advaita is for experiencing.
So long as we turn outwards, we are experiencing duality. If we want
to experience non-duality we should not attend to anything other than
ourself, we should attend to ourself alone. That is the aim of U//adu
Narpadu.



Verse 4

The core teachings of U/ladu Narpadu really begin from verse 4.
From verses 4 to 7 Bhagavan discusses in a sequential manner how
the world seems to exist only by our perception of it, and therefore
all that we see is a projection of our mind.

He teaches us a subtle but essential truth in verse 4, by asking a
rhetorical question, ‘is the sight other than the eye?’, saying that the
‘sight’ (whatever is seen or experienced) cannot be other than the
‘eye’ (the consciousness that sees or experiences it). Hence he says
that if we are a form (a body), the world and God will be likewise,
but if we are not any form, who could see their forms, and how could
we see them? He then ends this verse by saying that the real eye is
only our real nature, ourself as we actually are, which is the ‘endless
eye’, the infinite fundamental awareness ‘I am’.
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Padacchédam (word-separation): wuruvam tan ayin, ulahu param
atru am,; uruvam tan apdrél, uvatrin uruvattai kan urudal yavan?
evan? kan alal katci undo? kan adu tan antam-ila kan.

Translation: If oneself is a form, the world and God will be
likewise; if oneself is not a form, who can see their forms? How?
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Can the seen be otherwise than the eye? The eye is oneself, the
infinite eye.

Explanatory paraphrase: If oneself is a form, the world and God
will be likewise; if oneself is not a form, who can see their forms,
and how [to do so]? Can what is seen be otherwise [or of a different
nature] than the eye [the awareness that sees or perceives it]?
[Therefore forms can be perceived only by an ‘eye’ or awareness that
perceives itself as a form, namely the ego or mind, which always
perceives itself as the form of a body.] The [real] eye is oneself
[one’s real nature, which is pure awareness], the infinite [and hence
formless] eye [so it can never see any forms or phenomena, which
are all finite].

Explanation

What Bhagavan teaches us in this verse is one of the fundamental
principles of his teachings, so let us carefully consider what he says
here. We need to think deeply about what he means by, ‘If oneself is
a form, the world and God will be likewise; if oneself is not a form,
who can see their forms?’

In the kalivenba version he explains explicitly what he is referring
to when he says ‘if oneself is a form’, namely ‘which is composed
of flesh’. The form he is referring to is the form of the body.
However, as he says in verse 5, ‘the body is composed of five
sheaths’, namely body, life, mind, intellect and will. All these five
together are the form of the body that he is referring to here.

However he is not just talking about physical forms but
phenomena in general, because every form is a phenomenon (in the
original sense of what appears or is shown). By ‘forms’ he means
any kind of phenomenon, anything that has distinguishing features
and is thereby distinguishable from any other thing. He is not just
talking about physical forms, he is also talking about mental forms
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(thoughts, emotions, likes, dislikes, etc.). So every phenomenon is a
form of one kind or another.

Our real nature (atma-svaripa) is pure awareness, which is not
only formless but also devoid of and not limited by forms. Therefore,
what he implies in this first sentence is that we perceive phenomena
only because we mistake ourself to be a phenomenon. It is only when
we rise as ego and thereby mistake ourself to be the form of a body
consisting of five sheaths that we are aware of other forms, as he says
in verse 25.

When he asks, ‘If oneself is not a form, who can see their forms,
and how [to do s0]?’, he means that if we do not rise as ego — as we
clearly can know from our experience in sleep — and consequently
do not perceive ourself as a body, the forms that constitute the world
and God cannot be perceived, because there will be no one to
perceive them. Forms or phenomena seem to exist only in the self-
ignorant view of ourself as ego. Only as ego, the false awareness ‘I
am this body’, do we perceive ourself as a form, and without
perceiving ourself as a form, we cannot perceive any other forms.
Thus the root problem that Bhagavan is describing here is the false
identification ‘I am this body’, in other words, ego. Why do the
world and God appear as separate entities? They appear as separate
entities because we rise as ego. When we do not rise as ego, there is
no separate world and no separate God.

In the next sentence, ‘Can the seen be otherwise than the eye?’,
Bhagavan explains a deep and important principle. Here he uses the
term ‘eye’ as a metaphor for the seer, that which is aware or knows.
What he is pointing out with this rhetorical question is that the nature
of whatever is perceived cannot be different from the nature of the
awareness {seer or perceiver} that perceives it. So if the eye is a
form, what it sees will be a form; if the eye is formless, what it sees
will be formless. It is the eye or awareness that determines what
appears. The nature of what we know is determined by the nature of
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the knower. If the knower knows itself as ‘I am this body’, or ego,
then it will know only forms; it cannot know what is formless. If the
knower is the formless pure awareness ‘I am’, then it cannot know
any forms.

It could be objected that in this verse Bhagavan does not actually
say that the world of forms does not exist when we do not mistake
ourself to be the form of a body. Hence he may not mean that forms
are created only by our perception of them. However, he answers this
objection in verse 5 by implying that there is no world except when
we mistake ourself to be a body composed of five sheaths.

Finally, in the last sentence Bhagavan explains the nature of our
real ‘eye’ or awareness, saying, ‘The [real] eye is oneself, the infinite
eye’. At the beginning of this verse he is talking about form, while
in this last sentence he is talking about the infinite. What is the
connection? Whatever has form or phenomena of any kind
whatsoever is distinguished from every other form. All forms are
finite and limited because that is how a form is distinguished from
another form, and is therefore separate from all other forms. We can
establish from this that whatever is formless is infinite and hence is
not separate from anything.

This means that the real ‘infinite eye’ in the last sentence is the
formless eye. If the eye is infinite, it cannot see separate finite things
(forms), it can only see what is infinite, that is, formless. In other
words, it cannot see anything other than itself. Oneself is the
formless eye, the formless and infinite awareness. Since we are
actually limitless and hence formless awareness, we can as such
never be aware of any form or any limitation whatsoever. So our real
nature, the real and pure awareness ‘I am’ that we actually are, does
not know any form. We are never aware of anything other than
ourself, the one infinite and hence formless pure awareness, as
Bhagavan states explicitly in verses 12 and 31. What is infinite
cannot see anything finite, and what is finite can never see the
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infinite. It is therefore only by just being our infinite self-awareness,
and thereby ceasing to rise as this finite form-grasping ego, that we
can see our infinite real nature.

Now that Bhagavan has pointed this out to us, we can recognise
that what he says is actually in perfect accord with our experience.
In waking and dream we rise and stand as ego, and consequently we
are aware of ourself as ‘I am this body’. We are also aware of
numerous other forms, both subtle (such as likes, dislikes, desires,
fears, feelings, moods, emotions, memories and concepts) and gross
(such as physical objects and events). In the dream world we seem
to be physical, and we seem to be a small part of that physical world,
namely a physical body. Likewise, the world we perceive in waking
seems to be physical, and we seem to be a small part of it, a body
located within it. But this world is actually no more physical than the
seemingly physical world that we perceive in any other dream.
However, in {deep} sleep we do not rise as ego, and consequently
we are not aware of ourself as a body or of any other forms.

In the view of the infinite eye, our seeming existence as this ego
is not real but just an illusory appearance. And since this illusory
appearance seems to exist only in its own view — being, therefore,
an inexplicable enigma — it is actually non-existent, as we shall
discover if we investigate ourself keenly. Therefore, the root and
origin of all forms or phenomena is only our form-projecting ego.
When we rise and stand as ego, we are not only aware of ourself as
if we were the form of a body but are also consequently aware of
other forms. Whereas when we do not rise as ego, no forms seem to
exist. We are aware of ourself just as ‘I am’, and consequently we
are aware of nothing other than ‘I am’, which is the one infinite
awareness.

So if we understand this verse correctly, we should conclude that

pure awareness does not know anything other than pure awareness.
Being infinite, it cannot know anything finite. So the world and God
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as separate entities appear only in the view of ego, the finite and
limited awareness of ourself as a body. They do not appear in the
view of our real nature, the reality behind all these, which is the one
infinite eye — the pure, immutable and unchanging awareness ‘I
am’, the awareness that is without form.






Appendix:
Upadésa Kalivenba

Since devotees naturally wanted to include U/ladu Narpadu among
all his other works that they regularly chanted in Bhagavan’s
presence, in order to make it easier for them to memorise the verses
in the correct order, Bhagavan linked all forty-two of them (the two
benedictory verses and the forty verses of the main text) together as
a single kalivenba, as he did in the case of all the other works that he
composed entirely in vepba metre, namely Ekanma Paficakam,
Dévikalottaram: Jianacara-Vicara-Patalam, Sarvajiianottaram:
Anma-Satsatkara-p-Pirakaranam, Bhagavad Gita Saram and Apma-
Bodham. Since Ulladu Narpadu means ‘Forty Verses on What Is’
and since the kalivenba version of it is not forty verses but just one,
Bhagavan named it therefore Upadésa-k-Kalivenba, ‘Teachings in
Kalivenba’.

Introductory verse by Muruganar

2_6MenCGmesT MeTMILIL CleU6TLIMTS (E1hL C&T@pLOT
mieenE e QmeTCHEHT CearmdHluieue — 6eTeng)
BHTHLGICI6UETI LITSSHEDenGUIT [HM)&601Cl6U6T0T LITEUTSE
Cuimueueils SmearjLocusr GCleoTeuor.

u/ladon drandrupala venbarga [utkoluma
rulladon drendréta nodiyavav — vulladu
narpaduven bakkalaiyor natkaliven bavakki
yerpavalit tanramana nen.

Padacchédam (word-separation): ‘u//adu ondru andru, pala’
enbargal utkolumaru, ‘ufladu ondru’ endré tan odiya a-vv-ulladu

This is a free sample. The full book is available through Amazon.
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narpadu vepbakkalai or nal kalivenba akki érpa alittan ramanap;
en.

Translation: To say that what exists is one so that those who say
that what exists is not one but many may understand, consider that
Ramana aptly gave [this Upadésa Kalivenba by] making those forty
venbas on what exists into one fine kalivenba.

Lines 8-12: the extended version of verse |

[.] - UMJen6uGEIy

HT(LPEVSHI STEHUTL 60T 6VTTETIMEUTEH & &SI |6r
Caumjpgemev GQuImiL Qeum(p&HmevGil — BT ([H &
ST urFrLTeDiepr GCeFuL (P wrGrmefu]

D& SENEIILH HIT6OIT LOGU6IT. [.]

[...] — parvaisér

namulahan kandala nanavarn cattiyula

vormudalai yoppa lorutalaiyé — namavuruc

cittiramum parppanuii cerpadamu maroliyu

mattanaiyun tana mavan. [...]

Padaccheédam (word-separation): parvai ser nam ulaham kandalal,

nand am satti ula or mudalai oppal orutalaiyé. nama uru cittiramum,
parppanum, sérpadamum, ar oliyum — attanaiyum tan am avan.

Translation: Because we, who have become sight-joined, see the
world, accepting one fundamental that has a power that becomes
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many is certainly the one best option. The picture of names and
forms, the one who sees, the cohesive screen, and the pervading light
— all these are he, who is oneself.

Explanatory paraphrase: Because we, who [by rising as the ego]
have become joined with sight, see the world, accepting one mudal
[first thing, origin, source, base or fundamental reality] that has a
power that becomes many [appearances, namely ourself as the ego,
the seer or perceiver, and all the manifold phenomena that constitute
this or any other world that we may see or perceive] is certainly the
one best option. The picture of names and forms [namely the world
and whatever other phenomena appear in the mind], the one who sees
[this picture] [namely the ego], the cohesive screen [namely the mind
as the background on which it appears], and the pervading light
[namely the mind as the reflected light of awareness, which is what
illumines its appearance] — all these are he [the one original thing],
who is oneself [one’s real nature].

Lines 12-16: the extended version of verse 2

[.] 260@ - &[HSHWIUINT

(PP HMEL QI (WPHEsTeTEn CLmTpHGe
Wb@wsml HNGGELaTN PSS - PDUPSG
QuietTerTeL&MRI ST LO(HSGLLCL WTeTQsL (h'&
GetrssNlemeoudl efmm MEMeLUITGLD. [.]

[...] ulahu — Karttapuyir

mummudalai yemmatamu murko/lu mormudalé
mummudalay nirkumendru mummudalu — mummudalé
yennalahan kara mirukkumatte yankegrut

taunilaiyi nitra talaiyahum. [...]

Padacchédam (word-separation): ulahu, karttan, uyir, mum
mudalai e-m-matamum mun kollum. ‘or mudale mum mudaldy
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Nirkum’, ‘endrum mum mudalum mum mudalé’ ennal ahankaram

irukkum mayze. yan keru, tap nilaiyil nitral talai ahum.

Translation: Each religion initially accepts three fundamentals, the
world, God and soul. Contending ‘Only one fundamental stands as
three fundamentals’, ‘Three fundamentals are always actually three
fundamentals’, is only so long as the ego exists. ‘I’ perishing,
standing in the state of oneself is best.

Explanatory paraphrase: Each religion [or theistic system of
belief] initially accepts three fundamentals, the soul, world and
God. Contending that only one fundamental stands as [these] three
fundamentals or that [these] three fundamentals are always actually
three fundamentals is [possible] only so long as the ego exists. [As a
result of] ‘I” [ego] perishing [or being destroyed], standing in the
[real] state of oneself is best.

Lines 16-20: the extended version of verse 3

[] — Q&meorGeor

Weu@QLIQAUMIG CHTMHM (LPeLSMIEUT LD6TTEM60T
MIVG &S ETAMET MMIHEH — aIvGall(hd
Ses1enentGWIMh Qg merMifesn® SresrmHml HITeTmHm
UbHHEMELAWIEL ELMTSHGCIDML UMLD. [.]

[...] —konnée

yulahumeypoyt totra mulahariva mandren

drulahusukha mandren druraitte — nulahuvigrut
tannaiyorn dondrirandu tanatru nanatra

vannilaiyel larkkumop pam. [...]

Padaccheédam (word-separation): konneé ‘ulahu mey’, ‘poy totram’,
‘ulahu arivu am’, ‘andru’ endru, ‘ulahu sukham’, ‘andru’ endru
uraittu en? ulahu vifu, tannai orndu, ondru irandu tan atru, ‘nan’
atra a-n-nilai ellarkkum oppu am.
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Translation: What is the use of disputing futilely: ‘The world is
real’, ‘An unreal appearance’; ‘The world is sentient’, ‘It is not’;
‘The world is happiness’, ‘It is not’? Leaving the world and
investigating oneself, one and two ceasing, that state in which ‘I’ has
perished is agreeable to all.

Explanatory paraphrase: What is the use of disputing futilely:
‘The world is real’, ‘[No, it is] an unreal appearance’; ‘The world is
sentient’, ‘It is not’; ‘The world is happiness’, ‘It is not’? Leaving
[all thought about] the world and investigating [or knowing] oneself,
[thereby] putting an end to [all disputes about] one and two [non-
duality and duality], that state in which ‘I’ [the ego] has [thereby]
perished is agreeable to all.

Lines 20-24: the extended version of verse 4

[.] 2a1C60T — G636

W GUBST eormull §9I0GUT MM

P GaBBT aCn WM ~ MIGISMSS
SEUEDMISHED WITEUCIETTEUEHT SHEUuTeuTevmDH ST &u|eorGL T
SEEHIHI ST 60THFHLOCLTS SHevrreuurmGLD. [.]

[...] @né — tunnu

muruvanta nayi pulahupara matra
muruvanta nandre luvatri — nuruvattaik
kannurudal yavanevan kKannalat katciyundo
kannaduta nantamilak kapname. [...]

Padacchédam (word-separation): @né tunpum uruvam tan ayin,
ulahu param atru am, wruvam tan andrél, uvatrip uruvattai kan
urudal yavan? evan? kan alal katci undo? kan adu tan antam-ila kan
ame.

Translation: If oneself is a form, which is composed of flesh, the
world and God will be likewise; if oneself is not a form, who can see
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their forms? How? Can the seen be otherwise than the eye? The eye
is actually oneself, the infinite eye.

Explanatory paraphrase: If oneself is a form [namely a body],
which is composed of [or packed tight with] flesh, the world and
God will be likewise [that is, they will also be forms]; if oneself is
not a form, who can see their forms, and how [to do so0]? Can what
is seen be otherwise [or of a different nature] than the eye [the
awareness that sees or perceives it]? [Therefore forms can be
perceived only by an ‘eye’ or awareness that perceives itself as a
form, namely the ego or mind, which always perceives itself as the
form of a body.] The [real] eye is actually oneself [one’s real nature,
which is pure awareness], the infinite [and hence formless] eye [so it
can never see any forms or phenomena, which are all finite].
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Happiness and the Art of Being
An introduction to the philosophy and practice of
the spiritual teachings of Bhagavan Sri Ramana

By Michael James

Happiness is our true nature, our
Happiness essential being. The transient happiness

and that we seem to derive from external
The Art of Being

experiences actually arises only from
within ourself, and is experienced by us
due to the temporary calming of our
mind that occurs whenever any of our
desires are fulfilled. So long as our mind
is extroverted, attending to anything
other than our own essential self-
conscious being, we can never
experience perfect, permanent and
unqualified happiness. To experience
true and eternal happiness, we must
attain the experience of true self-knowledge — that is, absolutely
clear consciousness of our own essential being, ‘I am’. Such is the
truth revealed by Bhagavan Sri Ramana.

The philosophy of Sri Ramana derives solely from his experience of
true, absolute, non-dual self-knowledge, an experience that
transcends all thought, both rational and irrational. However, since
we imagine the existence of duality, multiplicity and relativity, we
seem to lack the non-dual and absolute knowledge of our own
essential self-conscious being that Sri Ramana experienced as his
natural state. Therefore he presented his philosophy to us in terms of
a rational and logical analysis of our present experience of ourself as
a finite individual consciousness, in order to enable us to be firmly



convinced of the absolute reality that underlies and supports this
finite consciousness that we now mistake to be ourself.

However, the spiritual teachings of Sri Ramana are not only a
rational philosophy, but are also a precise science and art. He
intended his philosophy to serve only as the theoretical foundation
upon which we should practise the empirical science of self-
investigation (atma-vicara), which is the art of keenly self-attentive
and therefore perfectly thought-free being.

This book, Happiness and the Art of Being, is an in-depth exploration
of both the philosophy and the practice of the spiritual teachings of
Bhagavan Sri Ramana. Though it is intended primarily to be an
introduction to his teachings, it is not a brief one, because in a clear
and simple manner it provides a very detailed and deep insight into
their core. Therefore though it has been written with the intention
that it should be easily understood even by readers who have no
previous acquaintance with any form of spiritual philosophy, it
should also be useful to readers who already have a good
understanding of his teachings.

Like the aim of his teachings, the aim of this book is to prompt each
one of us to think more deeply about the reality of all that we as a
seemingly limited individual consciousness experience and know, to
help us to understand that the only absolute reality in our entire
experience of duality and relativity is our fundamental consciousness
of our own essential being, ‘1 am’, and thereby to reinforce our love
and effort to attend keenly and exclusively to this essential self-
consciousness ‘I am’ in order to discover its true nature.

The author of this book, Michael James, spent more than eight years
studying the original Tamil writings of Sri Ramana and of his
foremost disciple, Sri Muruganar, in minute detail under the clear
guidance of another close disciple, Sri Sadhu Om. Therefore the
central focus of this book is on the teachings of Sri Ramana as
expressed in his own original writings, and hence it contains accurate



and carefully worded translations by the author of the whole of Sri
Ramana's prose treatise Nan Ar? (Who am 1?) and of most of the
verses of his philosophical poems such as Upadésa Undiyar, U//adu
Narpadu, FEkapma Paficakam, Apma-Viddai and Upadésa
Tanippakkal.

This book is available through Amazon.



The Path of Sri Ramana

By Sri Sadhu Om
Newest edition: January 18, 2023

Bhagavan Sri Ramana Maharshi has
revealed to the world that self-
Sri Ramana investigation, seeking to know who am
I, alone is the direct path to infinite and
eternal happiness, which is our real
nature. He attained self-knowledge
(atma-jiiana) while but a sixteen-year-
old schoolboy, after which he lived for
fifty-four years in Tiruvannamalai as the
sadguru of countless people from all
countries and religions.

This book’s author, Sri Sadhu Om,
having reached the pinnacle of
desirelessness at an early age, came to Bhagavan Ramana, receiving
from him the spiritual instruction, ‘Attend to that for which you have
come’, and composed thousands of verses elucidating his gracious
teachings. Sadhu Om’s Tamil prose and poetic writings have been
published as many books.

The Path of Sri Ramana is a lucid exposition of the non-dual
teachings that Bhagavan graciously bestowed upon the world, and
has been widely acclaimed by sincere devotees of Sri Ramana,
including such senior disciples as Sri Natananandar, to be a
definitive work on Bhagavan's teachings and a rare treasure of his
grace! Those who wish to achieve the real purpose of their birth,
namely eternal happiness, can do so by following the path of Sri
Ramana as expounded in this book.



This edition, which is a revised and more complete translation of the
Tamil original, translated by a team of volunteers supervised and co-
ordinated by Kumar Saran (Sri Ramana Center of Houston) in
collaboration with Michael James, combines what were previously
referred to as Part One and Part Two of Path of Sri Ramana. The
former is now the main part of this book, and the latter is referred to
as the ‘Supplement’.

This book is available through Amazon.



This work shines as the core and crest-
jewel of Ramana Maharshi’'s teachings,
being the quintessence of all of them.

To deeply understand Bhagavan Sri Ramana Maharshi's teachings, his
philosophical poem Forty Verses on What Is (Ulladu Narpadhi) is key. In no
other place does he give the core of his metaphysical philosophy of pure non-
duality (advaita) in such a simple, complete and coherent manner as he does
here. This work shines as the core and crestjewel of his teachings, being the
quintessence of all of them.

The principle aim of this work is to teach the nature of reality and the means
to attain it. The nature of reality is equivalent to what we always are: pure.
mfmite. indivisible, eternal and immutable awareness, which i= aware of
nothing other than itself. It is the perfectly clear non-dual state of true self-
knowledge, which always shines within us as the existence-awareness ‘Tam’.

However we do not experience ourself as what we really are, because we rise
as ego, the false awareness ‘T am the body”. This ego is the root of all duality
and problems. and it is only in the view of ego that duality, mmltiplicity and
problems seem to exist. Hence getting rid of ego is getting rid of duality and,
by doing so. the solution to all problems.

Ramana Maharshi thus explains in a clear and detailed manner the nature of
ego, how it rises_ the effects of its rising and the means to prevent its rising.
He makes it abundantly clear why the simple and direct means of self-
mvestigation (afmea-vicdra) is the only means by which we can eradicate ego.
In doing so he clarifies in a clear and unique way what the true practice of the
entire advaifa philosophy actually is. In the absence of this false ego-
awareness our problems cease and we alone remain as infinite and hence
eternal peace and satisfaction.

This edition is a compilation af
the writings and talks af Michael
James, the premier interpreter af
Rameana Maharshi's teachings,
by Sandra Derksen



