o LIBHa aybawn
UPADESA UNDIYAR

Payiram — Prefatory Verse

&B6BILOLOU ﬁrr;r;@&;g‘;] &esol QBD(LPeDBUTEDT
LOGBTLO(LPEL GHUIW GULDBIGH\B6BIE - QFTevI(LP(HBD
OBHENFID GSBIBINTGHSH HHHT @IICHTF
QYBAWINT @hrestadends Geb.

Know that Upadesa Undiyar is a light of knowledge [jnana] which our Father Ramana composed
and bestowed upon Muruganar, who entreated, ‘[Graciously] reveal the secret of spiritual practice
[sadhana] so that [the people of] the world may attain liberation and be saved by giving up the
delusion of action [karma]’.

Note : This verse is not a part of ‘Tiruvundiyar’ but was composed by Sri Muruganar separately
as a prefatory verse to Upadesa Undiyar.

o Gummansid -Upodghatam — Introductory Verses

I o1p amddh paeheal Sobse

LB&U SESIOHST QibSID
Cunasenm GUMUIesT HBHSLID.

Those who were performing austerities [tapas] in the Daruka Forest, were heading for their ruin
by [following the path of | Purva-karma.(‘Tiruvundiyar’ 1.70)

Note: Purva-karma here means the path of kamya-karmas (actions performed for the fulfillment
of temporal desires), which is the path prescribed by the Purva Mimamsa, a traditional school of
thought which interprets the Vedas in its own way, emphasizing only the Karma Kanda (the
portion of the Vedas which teaches the path of ritualistic action). This school of thought elevates
action or karma to a level of such paramount importance that, as expressed in the next verse, it
even goes so far as to deny that there is any God except karma, that is, except the actions which
are performed by an individual. This doctrine that there is no God except karma is emphatically
refuted by Sri Bhagavan in the first verse of Upadesa Undiyar.

2. BHOIDGHMS WeIHD BL_a| eMeneublgild
QUesTDG S NMulest (HHSLD
QUEHFSF QFHBHBEBIT QIBHSUD.

Because of their deceptive self conceit they became intoxicated with excessive pride, saying,
‘There is no God except karma. (‘Tiruvundiyar’ 1.71)

Note: The following is a summary of the story related in verses 72 to 98 of the first part of
‘Tiruvundiyar’:

Therefore in order to bring these deluded ascetics to the path of liberation (moksha), Lord
Siva graciously took the form of a mendicant and entered the Daruka forest accompanied by Lord
Vishnu, who had taken the form of a beautiful enchantress (Mohini). As soon as they saw the
enchantress, the ascetics were overwhelmed with lust, which is so powerful by nature that it can
overthrow even the most dispassionate people in spite of any amount of austerities (fapas) they
might have performed, so long as they have not attained the true knowledge of reality. Hence,
forgetting their daily ritual practices (nitya-karmanushtanas), the ascetics began to follow the
enchantress, but soon she eluded them and disappeared. In the meanwhile, seeing the divine lustre



of the mendicant, who was Lord Siva Himself, the wives of the ascetics forgot themselves and
began to follow Him. Having come to know of this, the ascetics became furious with rage and
started to perform an abhichara-yaga (a sacrificial oblation intended to bring harm upon others),
from which arose a wild tiger, an elephant, a fire, a trident and other such weapons, which they
set upon the mendicant in order to kill Him. However the mendicant killed the wild animals and
wore their skins as clothing, and held the other weapons such as the trident and fire in His hands.
Thus the ascetics saw that even the weapons which arose from that yaga, which was the most
powerful karma, were rendered useless in front of the mendicant, and hence they understood that
He was God Himself.

3. ®6UID LehHSH (BB HTHHD LIOSHHIFOFU
G6BILD LIVBIGESOILT (HHHUM
BTl LOGEBINEST (HHBHLID.

They saw the fruit of actions done spurning God [the karta or Ordainer], who gives fruit of
actions [karma-phala], and [hence] they lost their pride. (‘Tiruvundiyar’ 1.99)

Note: As explained by Sri Bhagavan in the first verse of Upadesa Undiyar, an action cannot bear
fruit (that is, it cannot give the desired result) unless and until that fruit is ordained by God.

4. S1HHH O6GMOIH HEOTUIS B(H6D 65T D 650T
CadamaT AFUIHesT eibHLID
Saiggil CHad SHIbSUD.

When they wept [prayerfully], ‘Graciously save us,” Siva bestowed the glance of His Grace [upon
them] and graciously gave these instructions [upadesa]. (‘Tiruvundiyar’ 1.100)

5. 2 L' o&nessr QLT aUbHs FirHend
WL QessT G (PEhdid (LPHSLIB
QL Best LMOHHB WPHSLID.

[By one’s] imbibing and following [this] Upadesa Saram [The Essence of Spiritual Instructions],
bliss will rise from within and the miseries within will be destroyed. (‘Tiruvundiyar’ 1.101)

6. gy eusHs smyupl. gmrGe
Caned ®eBay absHUD
SN WS abSLID.

May the import [saram] of Upadesa Saram enter our heart; may abundant joy be attained; may
suffering cease, may it cease. (‘Tiruvundiyar’ 1.102)



mmed = Nul — Text

GEBILOLD LILIGSTDT60 BiTSHGHE5T SHTemessID

S6BTLORI BL_6)GaTT aybHUn
BEVIOGH FLLOSHM QIHSLID.

B6BILOLD kanman karma or action

LIut6dT payan fruit

B0 taral giving

BITSHHEOTH] karttanadu of God (the karta or Ordainer)
,65)65BTUITED anaiyal by the ordainment

B6BILOLD kanman karma

&L_a|Ger Kadavulo can (it) be God

B6BILOLD kanmam karma

LD jadam insentient

BTV adal since

Karma giving fruit is by the ordainment of God [the karta or Ordainer]. Can karma be God, since
karma is insentient [jada]?

Note: The word karma here means any action, whether ritual or otherwise, and the word ‘fruit’
(payan or phala) denotes the resulting pleasure or pain which has to be experienced by the person
who does that action. The word karta, which literally means ‘doer’, here denotes God, who is the
Ordainer of the fruits of karma.

Action or karma does not give fruit by itself but only in accordance with the ordainment of
God. That is, the time when and the way in which each action gives its fruit is decided not by that
action itself but only by God. Thus in this verse Sri Bhagavan emphatically refutes the Purva
Mimamsa philosophy, which was espoused by the ascetics in the Daruka forest and which
maintains that an action’s giving fruit is independent of God, and that there is no God except
action (karma). Since action is insentient, how can it be God?

2. alemesiulest alemene] eleleyBml GlHEHTU

alemesid a0 PHHB (WhHSUD
i ST WHSUD.

alemesuTlest vinaiyin of action

alemeray vilaivu the fruit

alefeybol vilivutru having perished
B Ul vittay as seeds

alemest vinai action

BHL_6O kadal ocean

ApHHBLO vizhttidum will make (one) fall
ai(B vidu liberation

B0 taral giving

Bevrev ilai not

The fruit of action having perished [by being experienced in the form of pleasure or pain], will as
seeds make one fall into the ocean of action and [hence] will not give liberation.



Note: When a seed is planted, it grows into a tree, and the tree in turn yields fruit. But the fruit
consists of two parts, namely the edible part and the seeds. Though the edible part of the fruit is
eaten, the seeds remain to develop into new trees and to yield more fruit.

Similar is the case with the fruit of actions or karma-phala. If we do a good action, its fruit
will in due course be experienced by us in the form of some pleasure, while if we do a bad action,
its fruit will in due course be experienced by us in the form of some pain. By thus being
experienced in the form of pleasure or pain, the fruit of an action will perish, like the edible part
of a fruit when it is eaten. But having perished thus, the fruit of that action will still remain in the
form of a seed, that is, in the form of a tendency (vasana) or the liking to do such an action again.
Such seeds or tendencies make one fall into the ocean of performing more and more actions.
Hence the fruit of actions of any kind cannot give liberation (moksha).

3. ahHHHE@D BIHGHL HMOUL BB
BOEHDSS HBSD. SIbSID
sdald snesoilsd (WhHUD

BHHHBID G karuttanukku to God

AUBHSLO akkum dedicated or offered

B amou nitkamiya desireless (nishkamya)
&6BILOLD kanmam action

BHHND karuttai the mind

HbH tirutti will purify

TRNC Y| ahtu it (desireless action)
&F gati liberation

anfd vazhi the path

B16so1 B GHLO kanbikkum will show

Desireless action [nishkamya karma) dedicated to God will purify the mind and it will show the
path to liberation.

Note: No action (karma), whether done by the body, speech or mind, can give one liberation. But
if action is done without any desire for its fruit and with the devotional attitude of offering the
fruit to God, it will purify the mind and thereby make the mind fit to understand that Self-enquiry
— which is not an action but a stillness of the mind — alone is the direct path to liberation. Thus, in
the light of the words gati vazhi kanbikkum (will show the path to liberation) in the Tamil
original, the words mukti sadhakam (is an aid or means to liberation) in the Sanskrit version
should be understood to mean not a direct means but only an indirect aid to liberation. Sri
Bhagavan used to say that whatever other path one may follow, one must at least at the last
moment take to the direct path of Self-enquiry or Self-attention in order to know Self and thereby
attain liberation (mukti), because ‘Self-enquiry (atma-vichara) alone can reveal the truth that
neither the ego nor the mind really exists’ (Maharshi’s Gospel, Book Two, chapter one).

In this verse Sri Bhagavan begins to expound karma yoga (the path of desireless action) and
bhakti yoga (the path of devotion). It is important to note here that He does not take karma yoga
to be a path which is separate from or independent of bhakti yoga. Unless the fruit of one’s action
is wholeheartedly offered to God due to one’s sincere love for Him, that action cannot be
considered to be a practice of karma yoga and hence it will not purify one’s mind.

Then in the next five verses Sri Bhagavan summarizes the various practices of karma yoga
and bhakti yoga in their ascending order of worth, each succeeding form of practice being more
purifying than the preceding form of practice, and in verse nine He shows how such practices
finally merge in Self abidance, which is the truth of supreme devotion (para-bhakti-tattva).



4. Hbsl yemng QAgupn SHumest

WPLedaud GHenHOSTE IHSUD
QWTaIN@ GLomesTHReLTEsT BIHELID

SL1d didam certain

B idu this

Lena pujai puja or worship
elFL(pLd Jjepamum Japa or repetition and
Suwimesid dhiyanam dhyana or meditation
DI udal body

UGG vakku speech

o e ula mind

Qmded tozhil action

o uliey uyarvu higher or superior
UG ahum is

6TNe0 ondril than one

Q60T ondru one

This is certain, puja, japa and dhyana are actions of the body, speech and mind [respectively];
rather than [each preceding] one, [the succeeding] one is superior.

Note: Puja means ritual worship, japa means repetition of a mantra or a name of God, and
dhyana means meditation.

In verse 2 of this work Sri Bhagavan teaches that kamya-karmas (actions performed for the
fulfillment of desires) will only throw one into an ocean of more and more action and hence
cannot lead to liberation, and in verse 3 He teaches that nishkamya-karmas (actions performed
without desire for any fruit or result) will purify the mind and show the correct path to liberation.
Therefore it is to be understood that the puja, japa and dhyana mentioned in this and the
subsequent verses is only nishkamya puja, japa and dhyana, and not kamya puja, japa and
dhyana.

5. elessigmih Wney OemBUH GUTELo6sT
OlaesoTeson eI IHESLID
gD LFenest WhHLD.

16551 en eight (or thought)
® [ uru forms

wneyd yavum all

e irai God

® B uru forms

IO am are

61601 ena that (or thus)
6165016501 enni thinking
a0 vazhipadal worshipping
R 65T isan God

1h60 nal good

LT 656051 pujanai worship

Worship [any of the eight forms] thinking that all the eight forms are forms of God, is good
worship [puja] of God.
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Note: The eight forms mentioned in this verse are earth, water, fire, air, space, sun, moon and
living beings (jivas), all of which are forms of God, the one reality underlying the appearance of
this whole world.

The Tamil words en uruyavum, which are here translated as ‘all the eight forms’, may also
mean ‘all (things), which are forms of thought’.

The words vazhipadal (worshipping) in the Tamil version and sevanam (worship or service)
in the Sanskrit version may mean either performing ritual worship or rendering appropriate
service. But whereas performing ritual worship can be applicable to all the eight forms of God,
rendering appropriate service can be applicable only to living beings (jivas) and not to the other
seven forms of God. That is, one can worship living beings either by ritual worship or by
rendering some appropriate service to them, such as providing them with food, clothing or
shelter, but one can worship the other seven forms of God only by ritual worship, since there is no
appropriate service which one can render to the five elements, the sun or the moon.

6. aWHHO andGHss anib@L. 0FLHHe
QIPLILLOT LOMEsISH (LPHESLIB
alemdLh Suwimesid &ibaSUD.

QU (LS HE060 Vazhuttalil than praising

UG Vakku voice

® &5 ucca loud

UMUIS @6 vaykkul within the mouth
OFLIGH 60 Jepattil than japa or repetition
el LD vizhuppam good

D am is

LOTEBISHLO manatam that which is done by mind
(manasikam)

alenmdLLD vilambum what is called
Suwimesid dhiyanam meditation

B 5l idu this

Rather than praising [God], [japa is good]; [rather than japa done in] a loud voice, [japa faintly
whispered within the mouth is good]; and rather than japa within the mouth, that which is done
by mind is good; this [mental repetition or manasika japa]is what is called meditation [dhyana].

7. (B BHHN MmeBU @idsSELmeD
el gL GlevtestCev WiBHESLID
alGaLLom (esTentCeu WibSHLIN

&l (B vittu interrupted

B ([HBHe060T karutalin than meditation (or thinking)
NS aru river or stream

QU ney ghee (clarified butter)
A& vizhchi the falling

Guimed pol like

el IgL Mgl vittidadu uninterrupted

® 651651660 unnale meditation (or thinking)
alGaLLd visedam excellent (visesha)

D am is

® 6v16516a unnave to do (literally to meditate or think)
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Rather than meditation interrupted [by other thoughts], uninterrupted meditation [upon God], like
a river or the falling of ghee, is excellent to do.

8.  Sleslwum eusHd esTauesis NG
Loestesiwl LItaiGo ujbaSum

UDDISHT PHSIO (PHSLID.

Slevilw aniya what-is-other (anya)
LINGU&&esT bhavattin than meditation

O|G6DT avan He

SO aham I

UG ahum is

Sl6oT68IL ananiya what-is-not-other (ananya)
umeuGLo bhavame meditation indeed
S65)65THDEBILD anaittinum among all

9 _HHIOLD uttamam best

Rather than anya-bhava, ananya-bhava [done with the conviction] ‘He is I’ is indeed the best
among all [the various kinds of meditation].

Note: Anya-bhava means meditation upon God as other than oneself, while ananya-bhava means
meditation upon Him as not other than oneself. In order to meditate upon God as not other than
oneself, it is necessary to have the firm conviction that He is that which exists and shines within
one as ‘I’. When an aspirant is endowed with such a firm conviction, he will clearly understand
that the best way to meditate upon God is to meditate upon Him merely as ‘I’, the reality of the
first person.

Therefore, it should be understood that the words avan aham ahum (he is ‘I’) which Sri
Bhagavan has used in this verse in apposition to the words ananya-bhava, are not intended to
indicate that one should meditate upon the thought ‘He is I’, but are merely intended to denote the
conviction with which one should meditate upon Self. That is, since Self alone is ananya (that
which is not other than oneself) and since all thoughts, including the thought ‘He is I’, are anya
(other than oneself), the ananya-bhava recommended in this verse should be understood to mean
meditation upon Self or Self-attention rather than mere meditation upon the thought ‘He is I’.

Thus in this verse Sri Bhagavan reveals how all the practices of karma yoga and bhakti yoga
mentioned in the previous four verses must finally merge in the practice of Self-attention or Self-
enquiry, and in the next verse He reveals that by the strength of such Self-attention one will attain
the state of Self-abidance, which is the truth of supreme devotion.

9. umel LGHEESIH LIMGIESIT HHFD
LiT6ug g)c]@:c;r')gy@eu u.!préum
UIUSHS HdH@lal (PHSUD.

umey bhava meditation

LIeV& lesTed balattinal by the strength

Lmeuesid & bhavanatita which transcends meditation
FPLTAIGHS sat-bhavattu in the state (bhava) of being (sat)
BHHHC6 iruttale abiding or being alone

LTS para-bhatti supreme devotion (para-bhakti)
HHIHIAUD tattuvam truth (tattva)
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By the strength of meditation [that is, by the strength of such ananya-bhava or Self-attention],
abiding in the state of being, which transcends meditation, alone is the truth of supreme devotion
[para-bhakti-tattva).

Note: Having gained the firm conviction that God is that which shines in him as ‘I’, the meditator
will try to meditate upon ‘I’, which alone is ananya or not other than himself. But since the
meditator can remain as an individual only so long as he attends to what is anya or other than
himself, he will automatically subside in his source when he completely withdraws his attention
from what is anya and tries to fix it upon ‘I’. Therefore what results from such ananya-bhava —
the effort made to attend to ‘ I’ — is that the meditator himself becomes non-existent by merging
in the state of being (sat-bhava). When the meditator thus becomes non-existent, no meditation
can take place, and hence that state is here said to be bhavanatita, that which transcends
meditation. And since God is in truth nothing but the real Self, which is the state of being (sat-
bhava), abiding in that state without ever leaving it, is itself the supreme devotion to God.

10. 2 HoHs al_gd QevnBmia ulHHD
OSHIBEIIIOD LGS (PhESLIB
USHICWTS @HTEI( (WHSUD.

o s uditta rising

BL_HHev idattil in the place
QRbmId odungi having subsided
B HHH iruttal abiding or being
G| adu that

B6BILOLD kanmam karma

LIGESULD bhattiyum and bhakti

VLN adu that

CuimesLd yoga yoga

(@HITEBT(LPLD Jjnanamum and jnana

Abiding, having subsided in the place of rising [in one’s source, the real Self] — that is karma
[desireless action] and bhakti [devotion], that is yoga [union with God] and jrnana [true
knowledge].

Note: When, by attaining the above-said state which transcends meditation, the mind — which had
to rise in order to do the actions of nishkamya puja, japa and dhyana — remains subsided in the
source (the real Self) from which it had risen, that is the culminating point of karma yoga (the
path of desireless action) and bhakti yoga (the path of devotion); it is also the culminating point
of raja yoga (the path which seeks union with God through various methods of mind-control) and
jnana yoga (the path of knowledge).

How such Self-abidance is brought about by karma yoga and bhakti yoga has been explained
in the preceding verses; how it is brought about by raja yoga is explained in the following five
verses; and how it is brought about by jnana yoga is explained from verse 16 onwards.

Compare here verse 14 of Ulladhu Narpadu Anubandham in which Sri Bhagavan says,
‘Scrutinizing “To whom are these [defects], karma [action], vibhakti [non-devotion], viyoga
[separation] and ajnana [ignorance]?” is itself karma, bhakti, yoga and jnana, [because] when one
scrutinizes thus, [the ego or individual ‘I’ will be found to be non-existent, and] without ‘I’ these
[four defects] can never exist. Abiding as Self, alone is the truth.’

11. eueflujelr en_&a& auemeoni® L Gum

Qe QTEEGD WhSUD
Qaun(Bded eumuId &ibSUD.
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cueh vali breath

® af ul within
5B adakka by restraining
AUV valai net

u® padu caught

Ljar pul bird

Guimed pol like

9 _Gn(pLd ulamum the mind also
BBIGDILD odungurum will subside
RBHD odukka to restrain

DI (T1TTs) upayam device, means, stratagem or contrivance
B g idu this

By restraining the breath within, the mind will also subside, like a bird caught in a net. This
[practice of breath-restraint] is a device to restrain [the mind].

Note: The reason why the mind subsides when the breath is restrained is explained in the next
verse.

12. 2 anap i (esoieyeh Glawey
(ermeunsl Semanuiyesst BHSUD

Aeunesipeu’ MHesieloev WHSUD

® aenm(pLd ulamum mind

o u\mLd uyirum and breath (or prana)
®_esoliTayd unarvum knowing

elFWeILD seyalum and doing

9 _emaumd ulavam which have

Bemern kilai branches

Beso1(h irandu two

61l ondru one

laIBMest avatrin their

fLpeULD mulam origin

Mind and breath are two branches which have knowing and doing [as their respective functions];
[but] their origin is one.

Note: The mind is a power of knowing or thinking (jrana-sakti) whereas the breath or life-force
(prana) is a power of doing or action (kriya-sakti). But the original power which functions in the
form of the mind and in the form of the prana is one, and is like the trunk of a tree having the
mind and prana as its two branches.

The mind and prana may also be compared to a light and a fan which are both activated by
the same electric power and which are operated by only one switch. If we operated the switch
with the intention to switch off either the light or the fan, the other will automatically be switched
off. Similarly, if we make an effort to restrain either the mind or the breath, the other will
automatically be restrained and made to subside.

13. eowip Bra Wiyesoin QonBoHS

1Beouls Q.Jmag'qp @,o[r'gﬁufp
QaUOTHI®H OTUIHSHEH QIHSHLID.

14



Beoul(pd ilayamum abeyance (/aya) and

BIFLD nasam destruction (nasa)
Bres51B irandu two (of two kinds)
1) am is

QBSHBLD odukkam subsidence

Aol g ilayittu in abeyance

® aig uladu that which is
eI(pLd ezhum will rise

GO ezhadu will not rise

® [ uru form

Lomuith & G 60 mayndadel if (it) dies

Subsidence [of mind] is of two kinds, abeyance [/aya] and destruction [nasa]. That which is in
abeyance [laya] will rise. [But] if the form dies, it will not rise.

Note: The various states in which the mind may subside are of two kinds, namely abeyance of the
mind and destruction of the mind. If the mind subsides in a state of abeyance or laya, it will rise
again in due courses, but if its form dies by subsiding in the state of destruction or nasa, it will
never rise again.

The subsidence of mind gained by breath-restraint, like the subsidence of mind gained in
states such as sleep, death, swoon and coma, is temporary and is thus only mano-laya or abeyance
of the mind. From such abeyance the mind will rise again. Since happiness is experienced only
when the mind subsides, and since the rising of the mind is misery itself, if we are to enjoy
happiness for ever, it is necessary that the mind should subside permanently. Such permanent
subsidence of the mind, which is the true goal of all spiritual endeavor, is called mano-nasa or
destruction of the mind. Refer to The Path of Sri Ramana, Part One, chapter three, for a more
detailed explanation.

The reason why breath-restraint or pranayama cannot bring about the destruction of the mind
or mano-nasa has been explained by Sri Bhagavan in the eighth paragraph of Nan Yar? (Who am
1?) as follows:

For making the mind subside, there is no adequate means other than enquiry
[vichara]. If made to subside by other means, the mind will remain as if subsided, but
will rise again. Even by breath-restraint [pranayama], the mind will subside; however
so long as the breath [prana] remains subsided, the mind will also remain subsided,
and when the prana comes out, it [the mind] will also come out and wander under the
sway of tendencies [vasanas]... Therefore, pranayama is a mere aid for restraining
the mind, but will not bring about the destruction of the mind [mano-nasal.

In order to bring about the destruction of the mind, it is necessary for the mind to scrutinize
itself, the first person feeling ‘I’, and thereby to know its own true form of consciousness. This
path of Self-enquiry is the ‘one path’ mentioned by Sri Bhagavan in the next verse.

14. @BsH® aelemw WMBBIG (PeTHend
alpds6ar Cunaud wbSUD
&l LHEBIB SBHSLB

RBHD odukka by restraining

alelemul valiyai the breath

QBBIGLD odungum which has subsided

9 aHend ulattai the mind

alpd s Cal vidukkave when one sends or makes (it) go
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@ auf or vazhi the one path, the path of knowing,
or the path of becoming one

alujd viyum will die
DFH 60T adan its
® (B uru form

When one makes the mind, which has subsided by restraining the breath, go on the one path [of
knowing and becoming one with Self], its form will die.

Note: The Tamil words ‘or vazhi’ used by Sri Bhagavan in this verse may mean either ‘the one
path’, ‘the path of knowing [Self]’ or ‘the path of becoming one [with Self]’. However, all these
three meanings should be understood to denote one and the same path, namely the path of Self-
enquiry, because the path of Self-enquiry is not only the path of knowing and becoming Self, but
is also the one and only path which will destroy the mind, as explained by Sri Bhagavan in
Maharshi’s Gospel, book two, chapter one.

The fact that the one path mentioned in this verse is nothing but the path of Self-enquiry, is
also made clear by Sri Bhagavan in verse 392 of Guru Vachaka Kovai, in which He says:

With the mind whose five knowledges have become one [that is, with the mind
whose attention has become one-pointed instead of being scattered out through the
five senses] in the [state of] peace which has come into existence due to the activity
[of the mind] having ceased through abeyance of mind [mano-laya], which was
effected by restraining the breath within, keenly scrutinize and know the defectless
sat-chit [the pure adjunctless existence- consciousness ‘I am’] in the heart.

That is to say, when the mind rises from abeyance [/aya], it will be calm and peaceful, so one
should make use of that peaceful state by turning one’s attention to scrutinize and know ‘Who am
1?°, its form will die, for it will be found that there is truly no such thing as mind at all.

15. westay® WwIW6LOUIDH WesTegon Guina
Heo1eb BT AFWedemev WhHSLD
HeOT6ONLC FHSH60I eRIHSLID

LOGBTEY([H manavuru the mind-form (mana-rupa)
Lomul maya due to (its) death
olLoul mey the reality
LOGBTEBILD mannum who is established
wn Qund sesidg — ma-yogi-tanakku for the great yogi
QI or one (or any)
elFWed seyal action

Bemev ilai there is not

&H6BT tan His

Buwied iyal nature

GITIH &HEBT60T sarndanan He has attained

For the great yogi who is established as the reality due to the death of the mind form, there is not
any action [to do], [because] He has attained His nature [His natural state of Self abidance].

Note: The sense of doership, the feeling ‘I am doing this action’, can exist only so long as the
mind, whose form is the feeling ‘I am this’ or ‘I am that’, exists. Therefore, when the mind is
destroyed, the sense of doership is also destroyed. Hence the yogi whose mind is dead and who
thereby abides as Self, the reality cannot be the doer of any action. Whatever action He may
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appear to do exists only in the outlook of those who mistake Him to be the body which does the
action. Compare here verse 31 of Ulladu Narpadu, in which Sri Bhagavan says, ‘For Him who
enjoys the bliss of Self, which has risen by destroying the [individual] self [the mind or ego],
what single thing exists to do? He does not know anything other than Self; [therefore] how to [or
who can] conceive what His state is?’

In this verse Sri Bhagavan concludes the teachings about the path of raja-yoga, and from the
next stanza onwards He teaches the path of Self-enquiry as the true jnana-marga or path of
knowledge.

16. Qeueall_ wWibicenen el B LOGSIHEHE0T
eesteuy® CauniedGev WhHSLD
QessIemLo WessTTESWIT (LpHESLID.

Olaue veli external

AL WIkIGBemaN vidayangalai objects (vishayas)
&l (B vittu having given up
LOGBILO manam the mind

FH60T tan its own

eai oli light

® [ uru form

@15 660 ordale knowing alone
® _650I60IL0 unmai true

® 6ooll&S) unarchi knowledge

D am is

The mind knowing its own form of light [its true form of mere consciousness, the real Self],
having given up [knowing] external objects, alone is true knowledge.

Note: When, having given up attending to and knowing external objects, the mind attends to and
knows Self (its own true form of consciousness, from which it was deriving light to know those
external objects), that alone is true knowledge or Jnana.

The Sanskrit version of this verse has been misunderstood by some people to mean, ‘The
mind which is withdrawn from what-is-seen, is the seeing of one’s own nature of consciousness;
(that itself is) the seeing of the reality’. However, in the original Tamil version of this verse Sri
Bhagavan has left no room for any ambiguity since He has clearly placed emphasis only on the
positive aspect of Self-enquiry (‘the mind knowing its own form of light”), and He has mentioned
the negative aspect (‘having given up external objects’) only as a preliminary requisite. Merely
giving up knowing external objects (or withdrawing the mind form what-is-seen) is insufficient
by itself, because even though the mind gives up knowing external objects when going to sleep, it
does not thereby attain true knowledge. If it is to attain true knowledge, the mind must not only
give up knowing external objects, but must also make the positive effort of attending to its own
form, the first person feeling ‘I’, in order to know ‘Who am I?’

Therefore, in the light of the original Tamil version of this verse, the Sanskrit version should
be understood to mean, ‘The mind, which is withdrawn from what-is-seen (drisya), seeing its
own nature of consciousness, is the seeing of the reality (tattva-darsanam)’.

17. weisHd eihHenal opalT SHiFTal
LOGBTOLDEDT GlaUesIHemey WihaSLIM

Loniéaep e SIbSLN.

LDGBT S &5l6BT manattin of the mind
®_ [Heval uruvai form
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LOBEITS] maravadu without forgetfulness

o _gnal uchava when one scrutinizes

LOGBILD manam mind

61657 ena as

60T Eemev ondru-ilai there is not one (there is
no such thing)

LOMTEH&BLD markkam path (marga)

GpiT ner direct

QUTHGHL arkkum for all

B g idu this

When one scrutinizes the form of the mind without forgetfulness [that is, without pramada or
slackness of attention], [it will be found that] there is no such thing as mind; this is the direct path
for all.

Note: In the previous verse Sri Bhagavan taught that the mind knowing its own form of light (or
consciousness) is true knowledge, and in this verse He teaches how the mind is thus to know its
own form of light. When one vigilantly scrutinizes the form of a snake seen in the twilight, it will
be found that there is no such thing as a snake at all, and that what was appearing as a snake is
nothing but a rope. Similarly, when the mind scrutinizes its own form without forgetfulness — that
is without pramada (slackness of attention) resulting either in the rising of thoughts or in sleep —
it will be found that there is no such thing as mind at all, and that what was appearing as the mind
is nothing but Self, the pure existence-consciousness ‘I am’. Just as the rope is the sole reality of
the unreal snake, so this existence-consciousness, which is the form of light mentioned in the
previous verse, is the sole reality of the unreal mind. What then is that unreal and non-existent
entity which is now called mind? The answer to this question is given by Bhagavan in the next
verse.

18. eressiesoiBic Geossid Winalesl BHIeesTas)
OLOESBTEsBIGLO  eLPEULOT (LPTHESLID
WIMEBTIT LDGSTELD6ST GVIBHESLIM.

61653165511 Gt ennangale only thoughts
LOGBTLD manam the mind
winelegitd yavinum of all

BIT6ST GTaRILD nan enum ‘r

6165516501 GLO enname thought alone
ELPGVLD mulam root

D am is

WImeoT yan ‘T

1) am is

LOGBTLD manam mind

GT6BT6Y enal what is called

The mind is only [the multitude of] thoughts. Of all [these thoughts], the thought ‘I’ [the feeling
‘I am the body’] alone is the root. [Therefore]what is called mind is [this root-thought] ‘I’.

Note: The term ‘mind’ is generally used as a collective name for the multitude of thoughts. Of all

thoughts, the thought ‘I am the body’ alone is the root, since it is the one thread on which all other
thoughts are strung (as stated by Sri Bhagavan in verse 2 of Atma-Vidya Kirtanam) and since no
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other thought can exist in its absence. Therefore what is commonly called mind is reduced on
analysis to this root-thought ‘I am the body’.

It is important here to note the difference between this thought ‘I’, which is the mixed feeling
‘I am the body’, and the real ‘I’, which is the pure existence-consciousness ‘I am’. When ‘I am
this’ or ‘I am that’, it is the mind or ego. Refer here to Maharshi’s Gospel, Book One, chapter six.

The thought ‘I’ is the knowing subject, whereas all other thoughts are objects known by it.
Hence, though other thoughts come and go, the thought ‘I’ always remains as the background
upon which they depend, and when the thought ‘I’ subsides, all other thoughts must subside along
with it. Thus the thought ‘I’ is the one and only essential characteristic of the mind. Therefore, the
ultimate truth about the mind can be discovered only when one scrutinizes the truth of this first
person thought ‘I’. Hence, when Sri Bhagavan says in the previous verse, ‘When one scrutinizes
the form of the mind...” we should understand that He means, ‘When one scrutinizes the nature
of the thought ‘I"...", because only when the nature of the thought ‘I’ is thus scrutinized will the
ultimate truth that the mind has no existence whatsoever be realized. This point will be explained
in more detail in the forthcoming third edition of The Path of Sri Ramana Part One, chapter
seven.

19. prelesiest QB OLOL CLORGH6ENT BT 66wt

SEOITESIPEneY FMUIBAB (LPHSHLD
@pest g &ib&SLD.

IBIT6BT GT6STN] nan endru T

eIIpd @ 1O ezhum-idam the rising place (or source)

55 edu what

1681 ena thus

BT nada when one scrutinizes

o al ul within

TBT6OT nan the I’

HeeoaTUIHABLO talai-sayndidum will die

@HTesT AIFLD Jjnana-vicharam Self-enquiry (literally,
Knowledge-enquiry)

Bl idu this

When one scrutinizes within thus, ‘What is the rising-place of ‘I’?’, the ‘I’ will die. This is Self-
enquiry [jrana-vicharal.

Note: When one inwardly scrutinizes this root-thought, the feeling ‘I am the body’, in order to
find out from where (or from what) it rises, it will subside and disappear because, like the snake,
it has no reality of its own and hence can appear to exist only when it is not keenly scrutinized.
This vigilant inward scrutiny of the source of the thought ‘I’, alone is jnana-vichara, the enquiry
which leads to true Self-knowledge.

The words ezhum-idam, which literally mean ‘the rising-place’, here denote the real Self, the
existence-consciousness ‘I am’, which is the source from which the thought ‘I am this body’
rises, and do not denote any place limited by time and space, which are only thoughts which rise
after the rising or this root-thought.

The words talai-sayndidum literally mean ‘will bow its head’, but is commonly used in a
colloquial sense to mean ‘will die’.

20. BrelesITesIyI HTesISHGI HTESITECOIET BTESTBE]

FHeviedd CHMeImIG WhHaHUD
BTSS! LSOO (PHSLID.
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THT6OT nan T

Q60D ondru where (it) merges
BHTEBISH DI tanattu in the place (sthana)
IBIT6BT [BIT6BT nan nan ‘I-I (or ‘Iam I")
GT6BTNI endru as

VI G ondru adu the one

HIT6OIS tanaha spontaneously
ComestpIGLo tondrume appears

HITesT tan itself

G| adu that

LLesTPLD pundram the whole (purna)
1) am is

In the place where ‘I’ [the mind or ego] merges, the one [existence-consciousness| appears
spontaneously as ‘I-I’ [or ‘I am I’]. That itself is the Whole [purnal.

Note: When the mind or ego, the feeling ‘I am this’ or ‘I am that’, thus subsides and merges in its
source, the real Self, the one true existence-consciousness shines forth spontaneously as ‘I-I” or ‘1
am I’, devoid of all superimposed adjuncts such as ‘this’ or ‘that’. This adjunctless ‘I-I’ is Self,
the absolute reality, the Whole.

The words nan nan, which are usually translated as ‘I-I’, may also be taken to mean ‘I am I’,
since in a Tamil sentence such as ‘I am this’ (nan idu irukkiren) the word ‘am’ (irukkiren) is
generally dropped.

The ideas expressed in the above two verses are also expressed by Sri Bhagavan in verse 30
of Ulladu Narpadu.

21. [r;rraafr@u@ Q&nmaun@ GGyl BTEHGLo
BIESIND SHBBHS! (PHSLID
BLOFESTEND BEHHSDHT IHSID.

IBIT6DT GIEBILD nan enum ‘T

elFmeL sol the word
QLITHGIT porul the import
1NT) am is

G adu that

BTEHGLO nalume always

THT6OT nan T

YTy 5) atra which is devoid of
SHINHBSHHIDO tukkattum even in sleep
BLOG namadu our

B)ev16mID inmai non-existence

BSHBHBHM60 nikkattal because of the absence
That [‘I-I’, the whole] is always the import of the word ‘I’, because we exist [literally, because of
the absence of our non-existence] even in sleep, which is devoid of ‘I’ [the thought ‘I’, the mind].

Note: Since we do not become non-existent even in sleep, where the mind (the feeling ‘I am the
body’) does not exist, and since we are conscious of our existence in sleep as ‘I am’, that one
reality which shines forth as ‘I-I” or ‘I am I’ when the mind merges in its source and dies, is
always — in all the three states (waking, dream and sleep) and in all three times (past, present and
future) — the true import of the word ‘I”.
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22. o 1 eveundl weiter (wpulfip Glemedeurieh
FLIOEFSH HTeSISHT VIHHLD
FHBHMEBT BT6BI6060 QYHESLIM.

® | 0 udal body

o pori mind (literally, senses)
® ailend ullam intellect

o uli uyir breath

B\mei irul darkness
GTEVLGVITLD ellam all

LD jadam insentient
FHG) asattu unreal (asat)
U, GBIHITEV anadal since (they) are
FHI sattu the reality (sat)
2,657 ana which is

TBT6OT nan T

606V alla (they) are not

Since the body, mind, intellect, breath and the darkness [of ignorance which remains in sleep] are
all insentient [jada] and unreal [asat], they are not ‘I’, which is the reality [saf].

Note: The word pori used in the Tamil version of this verse and the word indriya used in the
Sanskrit version, both of which literally mean ‘senses’, are used here to denote the mind, because
that which functions through the senses is only the mind.

All the five sheaths or panchakosas — namely the physical body (annamaya-kosa), the breath
or the life-force (pranamaya-kosa), the mind (manomaya-kosa), the intellect (vijnanamaya-kosa)
and the darkness of ignorance (anandamaya-kosa) which is experienced in sleep due to the
disappearance of the other four sheaths — are insentient and unreal, because they do not possess
any inherent consciousness or existence of their own. Hence they cannot be ‘I’ the reality which
is both self-existing and self-shining.

By means of the sequence of the ideas presented in verse 16 to 22, Sri Bhagavan reveals to
us the true and practical import of the scriptural teaching known as neti-neti (not this, not this).
This teaching is generally misunderstood to mean that an aspirant should try to negate the five
sheaths by meditating, ‘I am not this, I am not this’. However, in the above seven verses Sri
Bhagavan reveals that neti-neti is not intended to denote a method of practice, but only indicates
the final state of experience. That is, in verses 16 to 19 Sri Bhagavan teaches us the method of
practicing Self-enquiry; in verse 20 He teaches us that as a result of such practice the reality will
shine forth spontaneously as ‘I-I” or ‘I am I; in verse 21 He declares that the reality which thus
shines forth as ‘I-I” is always the true import of the word ‘I’; and finally in verse 22 He concludes
by saying that since the five sheaths are insentient and unreal, they cannot be ‘I’, the reality
whose nature is existence-consciousness. In other words, the true knowledge that the five sheaths
are not ‘I’ is an experience which can be attained only by knowing the real nature of ‘I’ through
the practice of Self-enquiry.

The reason why the scriptures begin by teaching that the five sheaths are not ‘I, is that in
order to practise Self-enquiry it is useful for an aspirant to understand intellectually that the ‘I’
which is to be attended to is not the body or any of the other adjuncts which are now felt by him
to be mixed with the feeling ‘I’. But since Sri Bhagavan does not want us to fall a prey to the
misunderstanding that pondering intellectually over the truth that the five sheaths are not ‘I’ is
itself the method of negating the five sheaths, in this work He has carefully taught us the method
of practising Self-enquiry before revealing to us the conclusion that the five sheaths are not ‘I’.
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In the remaining eight verses of this work, Sri Bhagavan reveals more conclusions which
will be useful in helping us to put Self-enquiry into practice, but which can be realized through
direct experience only when we actually attend to ‘I’ and thereby realize its true nature.

23. o alen &iesol] aesoiie)Gal Hestemioud
ETan HieTOITUNG (PHSLD
QesoTTGeUBT Lomuwjen (PHSUD

®_alTengl ulladu that which exists

® 65017 unara to know

o _6ooTiTa) unarvu consciousness

Ceup veru another

R evremioulest inmaiyin because of the non existence
©_aiTeng ulladu that which exists

® 65016 unarvu consciousness

UG ahum is

DI (Y] unarve consciousness itself

153 (Te)) (I->IN0) To) namay ulam is “ we’ (literally, exists as ‘we’)

Because of the non-existence of another consciousness to know that which exists, that which
exists [the reality or saf] is consciousness [or chif]. [That] consciousness itself is ‘we’ [the real
Self].

Note: That which truly exists is only ‘we’, the real Self or ‘I’ which shines forth spontaneously
when the mind dies. Since this ‘we’ is the only true existence or reality, there cannot exist any
consciousness other than it to know it, and hence it is itself the consciousness which knows itself.
Therefore ‘we’, the reality (sat), are also consciousness (chit). In other words, our existence and
the knowledge of our existence are not two different things, but are one and the same reality.

24. Bmpse WDupemaun 558 alid
eemmpeILIN Cemwney (BHSLID
auInd) ujesor1CauCar mibHaSLID.

BmHHGL irukkum existing

BN HWITEO ivarkaiyal by nature

% isa God

FauTaei Jivarkal souls

Q[ oru one

oL Gen porule substance only
eI avar are

o _Ling) upadhi adjunct

® evo1TGa unarve knowledge alone
Couml veru different

By existing nature [that is, in their real nature, which is existence or sat], God and souls are only
one substance [or vastu]. [Their]| adjunct-knowledge [or adjunct-consciousness] alone is different.

Note: The existence-consciousness ‘I am’ is the real nature both of God (Iswara) and of the souls
(jivas).But on this ‘I am’ adjuncts or upadhis are superimposed, and these adjuncts, which are a
form of wrong knowledge or ignorance, give rise to the seeming differences which exist between
God and the soul. For example, the soul feels, ‘I possess little knowledge, but God is all-knowing;
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I am powerless, but God is all-powerful; I am limited, but God is all-pervading.” Such feelings of
the soul are what are here called the ‘adjunct-knowledge’ (upadhi-unarvu in the Tamil version
and vesha-dhi in the Sanskrit version). It is important to note here that this ‘adjunct-knowledge’ is
an imagination which exists only in the outlook of the soul (jiva-drishti) and not in the outlook of
God (Iswara-drishti).

25. seviemest wundal CLnTeug SHesigest

DESTER6ST W6BBTTEUST (LPHSLD
HesI QWIMeMTaI ST eVIBHESLIN.

& 60160)65T tannai oneself

o g upadhi adjuncts

&l (B vittu having given up
QoG orvadu knowing

HIT6BT tan itself

FF6BT &H6DT65)60T isan-tannai God

® _evvlTad) unarvadu knowing

D am is

SHTeoTUl tanay as oneself
RQafliTeugHTeo olirvadal because He shines

Knowing oneself having given up [one’s own] adjuncts [upadhis], is itself knowing God, because
He shines as oneself [as one’s own reality, ‘I am’].

Note: Since that which exists and shines in one as ‘I am’ is the true nature of God, and since it is
only one’s own adjunct-knowledge (upadhi-unarvu) that veils one’s knowledge of this ‘I am’,
knowing this ‘I am’, which is one’s own real Self, without adjuncts (upadhis) is itself knowing
God.

Compare here verse 20 of Ulladu Narpadu, in which Sri Bhagavan says, ‘... He who sees
the [real] Self, the source of the [individual] self, alone is He who has seen God, because the
[real] Self — [which shines forth] after the base, the [individual] self, has perished — is not other
than God’.

26. snesim LhsHaH6e0 Hesienest wihsHeonh
SesNTess! LBIST eibSLD
Heolowl HLem_u SHIbSLID.

SHITeoTU] tanay Self (literally, as Self)
B HHH 66 iruttale being itself
FH6OT60)65T tannai Self

SiPsHe0 aridal knowing

D am is

HIT6BT tan Self

Bevv1(B irandu two

BB atradu that which is not
94,60 al because

HEBILOWI tanmaya as the reality

B emL nittai abidance (nishta)
& idu this
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Being Self is itself knowing Self, because Self is that which is not two. This is abidance as the
reality (tanmaya-nishta).

Note: Since we do not have two selves, one self to be known by the other self, what is called
Self-knowledge is nothing but the state of being Self — that is, the state of abiding as we really
are, as the mere existence-consciousness ‘I am’, instead of rising as ‘I am this’ or I am that’.
This state of being Self is what is called ‘Self-abidance’ (atma-nishta) or ‘abidance as the reality’

(tanmaya-nishta).

27. Sifleud wremiow] oPD aubHiCe
wheun@ (wessremou] SibHESLD
aPaIBHDh 6\GTeIHeney WHESLIN

Sifay arivu
SiPwmemLo ariyamai
® 1O um

BYj5)5) atra
HCau arive
Sifey arivu
UG ahum

© _65oTemLD unmai

& idu
SIPUSBS arivadarku
6ol @emev ondru-ilai

knowledge
ignorance

both

which is devoid of
the knowledge alone
knowledge

is

the truth

this

to know

there is nothing

The knowledge which is devoid of both knowledge and ignorance [about objects], alone is [real]
knowledge. This is the truth, [because in the state of Self-experience] there is nothing to know
[other than oneself].

Note: The mere consciousness of one’s own existence, ‘I am’, which is devoid both of the feeling
‘I know’ and of the feeling ‘I do not know’, alone is true knowledge.

Compare here verse 12 of Ulladu Narpadu, in which Sri Bhagavan says, ‘That which is
completely devoid of knowledge and ignorance [about objects], is [true] Knowledge. That which
knows [anything other than itself] is not true knowledge. Since Self shines without another [for it]
to know or to make [it] known, it is [true] knowledge; it is not a void [though devoid of both
knowledge and ignorance about objects].Know thus.’

28. Heomduied WITEIG5 65185 HrestomM énilest

65'65'”'5] WeTbSHES SHIbSLID
QUB6SIIL. SBTEIHS (LPHHLID.

HEBITS) tanadu one’s own
Buied ival nature

WIng! Glest vadu-ena what

Hes1 BgMae0 tan terihil if one knows
est pin then

Sles1id) anadi beginningless
evTH & ananta endless

FHI sattu existence

B ETTIL akhanda unbroken

L5 chit consciousness
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S 6BIHHLO anandam bliss

If one knows what one’s own nature is, then [what will remain and shine is only] the
beginningless, endless and unbroken existence-consciousness-bliss [anadi ananta akhanda sat-
chit-ananda).

Note: This verse may also be interpreted to mean, ‘If one knows what one’s own nature is, then
(it will be found to be ) the beginningless, endless and unbroken existence-consciousness-bliss’.

29. upSel LPBB UN&id (PomeuT
Bibs Benabin eibSup
alempuessl BIBmevT (LPHSLID.

UbHSH bandha bondage

&l vidu liberation

DD atra which is devoid of

LIT&i&LO para-sukham the supreme bliss

o _Bmoeunyl uttravaru having attained

OV)3%55) inda this

Hesrev nilai state

BHmDe0 nitral abiding

BempLies irai-pani the service of God (or enjoined
by God)

BBmed nitral abiding

IO am 1s

Abiding in this state [of Self], having attained the supreme bliss [mentioned in the previous
verse], which is devoid of bondage and liberation, is abiding in the service of God [or is abiding
as enjoined by God].

Note: Bondage and liberation are both mere thoughts, and hence they can exist only in the state
of ignorance (ajrana) and not in the state of true knowledge (jnana), the state of Self-abidance.
Compare here verse 39 of Ulladu Narpadu, in which Sri Bhagavan says, ‘Only so long as one,
being a madman [a person devoid of true knowledge], feels “I am a bound one”, will there exist
thoughts of bondage and liberation. [But] when one sees oneself [by enquiring] “Who is the
bound one?” and when [thereby] the ever-liberated one [the real Self] alone remains as the
established truth, since the thought of bondage cannot remain, can the thought of liberation
remain?’

Since God is the perfect Whole, He does not need or want any service from us. But when we
rise as a separate individual feeling ‘I am this body’, we experience endless misery, and hence it
becomes necessary for the all-merciful God to run to our rescue in order to save us from our own
self-created problems. Thus, by our rising as ‘I am so-and-so’, we make it necessary for God to
serve us. Therefore, the only true service we can render to God is to cease rising as an individual
and thereby to refrain from making it necessary for Him to serve us. Hence, to abide eternally as
Self instead of rising again as an individual is truly to abide in the service of God.

In the Sanskrit version of this verse, the meaning of which is, ‘The soul [jiva] who attains
here the supreme bliss which transcends bondage and liberation, is indeed divine [daivikah]’, Sri
Bhagavan has made no direct mention of ‘abiding in the service of God’, which is the central idea
in the original Tamil version of this verse. However, Sri Bhagavan once explained that the word
‘daivikah’ (divine) which He used in the Sanskrit version of this verse is intended to imply ‘one
whose actions are the actions of God’, because he who has attained the state of supreme bliss has
lost his individuality and is hence not other than God, the one supreme reality. Compare verse
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1139 of Guru Vachaka Kovai, in which Sri Bhagavan says, ‘If it be asked, “If they [those who
abide as Self] have lost the sense of doership, how can the actions [of their body, speech and
mind] go on? We do see such actions going on,” rest assured that, since their inner attachments
have died, they have God Himself residing in their heart and doing [all those actions].’

30. wnesih Puiedaig CHN Gesigialdi
SIT6OIH PAIGLOGSIDT RIHSLID
Sieomd  MoGessid eRIbSLD.

WImesT yan I

Yy atru having ceased to exist
Buicbeug iyalvadu that which remains
CapMest terin if one knows

18] edu what

G adu that

HITesT tan alone

H6L nal excellent

Halld tavam austerities or fapas
GTGBTMITEET endran thus said

HIT6BT tan self

1) am who is

o Qesora 601 ramanesan Lord Ramana

‘What [is experienced] if one knows that which remains after ‘I’ has ceased to exist, that alone is
excellent tapas’ — thus said Lord Ramana, who is Self.

Note: The state which is experienced when one knows and abides as the real Self, which is that
which remains after the individual ‘I’ or ego has ceased to exist — that state of the non-rising of
the ego alone is real tapas.

The so-called austerities or tapas which were performed by the ascetics in the Daruka Forest,
were not at all true tapas, because they were performed only with the aim of gaining power,
fulfilling desires and thereby enhancing the ego. True tapas as taught by the Lord Siva to those
ascetics and as defined by Sri Bhagavan in this work is nothing but the state of egolessness (the
state of perfect self-denial), in which one knows and abides as the real Self instead of rising as an
individual to do or to achieve anything.

The Tamil version of this last verse was composed by Sri Muruganar. The five verses which
follow are the final five verses of the first part of Sri Muruganar’s ‘Tiruvundiyar’, and they were
appended by Sri Bhagavan to the main text of Upadesa Undiyar as concluding verses.

. &®ms Gemeeun WDl 6oTgemUl
QUGB QUGTOIBIANEST (HbESLIM
AUTYHS! (PPBISET BHSUID.

Touching the Feet of God [Lord Siva], all the rishis [the ascetics in the Daruka Forest] paid
obeisance [to Him] and sang His praises. (‘Tiruvundiyar’ 1.133)

2. o ppiie Gud WuBHE eybauinit

QD ST EIbSID
GlomIG6T CaubidL egIbhSLID
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The supreme Guru who sang Upadesa Undiyar as an assurance to the devotees [who came to
Him for salvation], is the auspicious Venkatan [Sri Ramana]. (‘Tiruvundiyar’ 1.134)

3. UeveuTEssI(B LIeLeVTEssI(H LDLIGSTERT miuiyid
LIeOeUTessI(B LIeVeuTessi(B (LHELIM
unmBenad ampsGal wjbHaLID

May He [Sri Ramana] shine gloriously on earth for many hundreds of thousand of years.
(‘Tiruvundiyar’ 1.135)

4. BemsowBl Cunmeh BFaloBLl Curmd
aemFWBs CHTCM® (PHELIB
aumd uevayd whSLD

May those who sin, those who hear and those who flawlessly understand [this Upadesa Undiyar]
shine gloriously for many aeons. (‘Tiruvundiyar’ 1.136)

5. ®BE aTGEHH GBBIESITH STHIGHSHT
e waiaen (phEup
BEY amdew wbSup.
May those who learn [this Upadesa Undiyar] and those who, having learnt and understood it,

abide there [in Self], shine gloriously for long aeons.( ‘Tiruvundiyar’ 1.137)

Sri Ramanarpanamastu
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