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it? According to the teachings of Bhagavan Ramana, it is
possible, and the means to attain it is to investigate and
Kev words know what we actually are, for which the price to be paid
Self, being, aw:reness, is complete surrender of ourself to what alone is real,
happiness, bhakti, stma-  Which requires wholehearted and all-consuming “love” (Sa.
vicara, ego - hhakti) born of and nurtured in our heart by the grace of
God, who is what we actually are and what alone is real.
This paper explores these teachings and their rationale as
expressed by Bhagavan in his own original Tamil writings.
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1 Introduction

The core teachings of Bhagavan Sri Ramana Maharshi
(1879-1950) are centred around the need for us to in-
vestigate what we actually are and to surrender ourself,
because he taught that knowing ourself as we actually are
and thereby giving up all that we now mistake ourself to be
is the summum bonum. But why is it the summum bonum?
Why is it necessary for us to investigate and know what

we actually are? Do we not already know what we actually
are? If we are not what we now seem to be, then what are
we? What stands in the way of our knowing ourself as we
actually are? What is the nature of self-knowledge, and how
does it differ from all other kinds of knowledge? How can
we know what we actually are? Is self-investigation the only
means, or are there other means? Is not the grace of God
required? Can we not know ourself by means of “devotion”
(Sa. bhakti)? What is self-surrender, and how is it related

to self-investigation? How can we surrender ourself com-
pletely to God? How can we know God as he actually is?
Can we know him as he actually is without knowing ourself
as we actually are? Can we know him without surrendering
ourself completely to him? All these and many other related
guestions have been clearly answered by Bhagavan Ramana
either explicitly or implicitly in his teachings, so this paper
aims to answer these questions on the basis of his teach-
ings and the logical reasons they provide.

However, if we want to understand what answers he pro-
vided clearly and unequivocally to all such questions, we
need to consider what sources of his teachings we can
confidently rely upon. The most popular sources are various
books in which conversations with him were recorded in
English, but such books are not the most reliable sources
for a number of reasons. Firstly, though he could under-
stand English and speak it when necessary, he seldom
spoke more than a few sentences in English. He generally
answered questions in Tamil, or occasionally in Telugu or
Malayalam, so what has been recorded in English is not

his own words. Secondly, whatever answers he gave were
always tailored to suit the spiritual needs of whoever asked
him questions, so the answers he gave were often not
accurate representations of his core teachings. And third-
ly, those who recorded his answers did so from memory,
albeit often within a few hours of hearing them, so what
they recorded was what they remembered of what they
had understood rather than what he had actually said. If we
listen to a conversation and afterwards try to record what
we heard, what we record will not be verbatim but will only
be our general impression of what was said, so it will have

4 © SPIRITUALITY STUDIES 10-1 SPRING 2024

been filtered through and therefore coloured by firstly our
understanding and secondly our memory. Therefore, though
such books do contain useful ideas, and though we can get
a general impression of his teachings by reading them, we
should not assume that everything recorded in such books
is an accurate account of his core teachings.

Fortunately, however, we do not have to rely on such sec-
ond-hand sources, because he wrote one original prose
work and about a dozen poetic ones in which he expressed
his core teachings in his own words, so these original
writings of his are the primary and most reliable source
from which we can understand the core principles of his
teachings in a clear, coherent, systematic and unambiguous
manner. Therefore in this paper | aim to discuss and ex-
plain his core teachings in the clear light of his own original
writings. All the passages | cite are my own translations of
these writings, in which | have endeavoured to convey their
meaning as accurately as possible, and in the notes | give
the original Tamil text of each of these passages.

2 We Like to Be Happy Because
Happiness Is Our Real Nature

It is the nature of ourself as “ego” or jiva (Sa. a “soul” or
“sentient being”) to have likes, dislikes, wants, wishes, de-
sires, aversions, attachments, hopes, fears and so on, and
to act by mind, speech and body under the sway of such
inclinations. That is, we are naturally inclined to like, love,
want, desire, wish for, hope for or be attached to whatever
we believe to be in some way or other conducive to our
happiness or satisfaction, and to dislike, hate, be averse

to or fear whatever we believe to be in some way or other
detrimental to our happiness or satisfaction, so what we all
ultimately like, love and want is to be happy or satisfied.

Whatever we may do by mind, speech or body, we do it in
the expectation or hope that it will at least to some extent
give us happiness or satisfaction, or that it will at least to
some extent relieve us of our suffering or dissatisfaction,
which amounts to the same. Even the kindest, most caring,
most altruistic or most self-sacrificing action we may do

is ultimately motivated by our fundamental love for hap-
piness or satisfaction. We are pained when we see others
suffering, so we are relieved and happy when their suffering
is removed, and hence we are happy to do whatever we
can to help relieve them of their suffering or to give them
whatever joy we can. Our liking to be happy or satisfied

and to be free of unhappiness or dissatisfaction is therefore
the fundamental liking that underlies and motivates all our
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other likes, dislikes, wants, wishes, desires, aversions, at-
tachments, hopes, fears and so on, and hence all the actions
that we do by mind, speech and body under the sway of
these various elements of our will.

What | refer to here as “happiness or satisfaction” is what is
called in Sanskrit sukha, which means “happiness”, “satisfac-
tion”, “joy”, “delight”, “comfort”, “ease”, “well-being”, “pleas-
antness”, “relief” or “alleviation”, and what | refer to here as
“unhappiness or dissatisfaction” is what is called in Sanskrit
duhkha, which means “unhappiness”, “dissatisfaction”, “suf-
fering”, “misery”, “sorrow”, pain”, “anguish”,
“distress”, “discomfort”, “uneasiness”, “unpleasantness”,
“difficulty” or “trouble”. The relief or alleviation of duhkha is
therefore sukha, and this is what we all ultimately want and
are striving for, as Bhagavan Ramana points out in the first

paragraph of his prose treatise Nan Ar? (Who am [?):

» o«

grief”, “sadness”,

Since all sentient beings [Sa. jivas] like to be always
happy [Sa. sukha] without what is called misery [Sa.
duhkhal, since for everyone the greatest love is only for
oneself, and since happiness [Sa. sukha] alone is the
cause for love, to obtain that happiness [Sa. sukhal,
which is one’s own nature [Sa. svabhaval, which one
experiences daily in sleep [Sa. nidra], which is devoid
of mind, oneself knowing oneself is necessary. For that,
awareness-investigation [Sa. jiiana-vicara) called ‘who
am I’ alone is the principal means. [1]

Ndn Ar? was originally a series of questions asked by

a devotee called Sivaprakasam Pillai and answers given by
Bhagavan in 1901 or 1902, when he was in his early twen-
ties, but was not published until 1923. Since it formed such
a concise and accurate presentation of his core teachings,
a few years later Bhagavan rearranged and rewrote it in

the form of a twenty-paragraph essay, omitting most of the
guestions and refining the wording of some of his answers
recorded by Sivaprakasam Pillai, and when doing so he add-
ed this introductory paragraph, which was not part of the
answers he had originally given. This is therefore a very im-
portant paragraph and an apt introduction to his teachings.

The arguments he gives in this paragraph therefore deserve
careful consideration. In the first three clauses of the first
sentence he states three premises, from which he expects
us to conclude that happiness is our real nature. The first
premise is that we all like to be happy and free of duhkham
(Sa. “misery”, “unhappiness” or “dissatisfaction”), which by
itself is an indication that happiness is natural to us and
unhappiness is unnatural to us, because as he points out

in the same context in the introduction (Ta. avatarikai) he

wrote for his Tamil adaptation of Vivekacldamani, our liking
to be free of unhappiness is similar to our liking to be free
of disease and other conditions that are not natural to us.
The second premise is that we all love ourself more than
we love any other thing (because love for ourself is our very
nature, and is therefore unlimited), and herein lies the sig-
nificance of the third premise, namely that happiness alone
is the cause for love. That is, since we love to be happy, we
naturally love whatever seems to us to be a source of hap-
piness. Therefore, the fact that we each love ourself above
all other things is a powerful indication that we ourself are
the ultimate source of happiness, because happiness is our
real nature.

Then he begins the main clause of this sentence, “to obtain
that happiness, which is one’s own nature, which one experi-
ences daily in sleep, which is devoid of mind, oneself knowing
oneself is necessary” (Ta. “manam atra niddiraiyil dinam anub-
havikkum tan subhavam ana a-c-sukhattai y-adaiya-t tannai-t
tan aridal véendum”), by giving another compelling reason
why we should conclude that happiness is our real nature,
namely that we experience happiness (without even the
slightest trace of unhappiness) daily in dreamless sleep,
which is a state devoid of mind and hence devoid of every-
thing else except our own being, “I am”. Since nothing other
than ourself exists and shines in sleep, and since we are
perfectly happy in that state in which we are aware of noth-
ing other than our own being, it should be clear to any of us
who consider our experience in sleep deeply and carefully
enough that unlimited happiness is indeed our own real na-
ture, meaning that it is what we actually are: our very being
or existence.

3 To Experience Infinite
Happiness, We Must Investigate
and Know What We Actually Are

When such is the case, “to obtain that happiness, oneself
knowing oneself is necessary” (Ta. “a-c-sukhattai y-adaiya-t
tannai-t tan aridal véndum”). In other words, it is necessary
for us to be aware of ourself as we actually are, and for that,
concludes Bhagavan, “awareness-investigation called who
am | alone is the principal means” (Ta. “nan-ar ennum Adna-
vicaram-é mukkhiya sadhanam”; in his original manuscript he
underlined this clause in red ink, and hence it is generally
printed in bold type).

That is, in order for us to be aware of ourself as we actu-
ally are and thereby to experience the infinite happiness
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that is our own real nature, it is necessary for us to inves-
tigate what we actually are, so “self-investigation” (Sa.
atma-vicdra), which is investigation of our fundamental
awareness, ‘| am”, is the “principal means” (Sa. mukhya
sadhana), in the same sense that a major river into which
many tributaries flow is the principal means by which the
water from all those tributaries is to reach the ocean. Since
the ocean we are all seeking to reach is the ocean of infinite
happiness, which is the state in which we are eternally and
immutably aware of ourself as we actually are, and since
we cannot know what we actually are without investigat-
ing ourself, all other spiritual practices are like tributaries
that must eventually lead practitioners to the great river of
self-investigation, which alone can discharge them into the
ocean of infinite happiness.

4 Though We Always Know
Ourself, We Do Not Know
Ourself as We Actually Are

When Bhagavan says in the above passage that it is nec-
essary for oneself to know oneself, that implies that in our
present state, in which we are still seeking happiness as if it
were something other than ourself, we do not know ourself,
but what exactly does he mean by “oneself knowing oneself”
(Ta. “tannai-t tan aridal”’)? Do we not already know ourself?
In a sense we do, because knowing ourself is a prerequisite
for knowing anything else, since whatever else we may
know, we know it as “| know this”, meaning that we know
ourself as the first person or subject, “I”, the knower of all
other things. In what sense, therefore, did he mean that
knowing ourself is necessary?

In this context “knowing ourself” means being aware of our-
self, but there is never a moment when we are not aware
of ourself. That is, we are always aware of the existence of
ourself as “| am”. However, though we know that we are, we
do not know what we are, because we now know ourself as
something other than what we actually are. Therefore what
he means by “knowing ourself” is not just knowing that we
are but knowing what we are, and “knowing what we are”
means not just knowing some factual information about
our real identity such as “l am brahman” (in which brahman
is a term that refers to “the one infinite, indivisible and
immutable whole”, which is the ultimate reality of ourself
and all other things, and whose nature is sat-cit-ananda,
“being-awareness-happiness”) but actually being aware of
ourself as we actually are.
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5 If We Are Not What We Now
Seem to Be, Then What Are We?

So what is it that prevents us being aware of ourself as we
actually are? At present we are aware of ourself as if we
were a person, a bundle consisting of “five sheaths” (Sa.
parica-kosa), namely a physical body, the life that animates
it, and the mind, intellect and will that seem to function
within it. This bundle of five sheaths that we now mistake
ourself to be is what Bhagavan generally referred to as
“body”, as he points out in verse 5 of Ulladu Narpadu:

The body is a form of five sheaths. Therefore all five are
included in the term body. [2]

Throughout our states of waking and dream we are aware
of ourself as “I am this body”, so why does he say that this
is a false awareness of ourself, and the root cause of all our
problems?

We cannot be anything in the absence of which we still
exist, nor can we be anything that we are not aware of in
any state in which we are aware of our existence. In dream
we are aware of ourself without being aware of the physical
body that we now take ourself to be, and now we are aware
of ourself without being aware of the seemingly physical
body that we took ourself to be in dream, so neither of
these bodies can be what we actually are. However, the
mind, intellect and will that we take ourself to be now are
the same mind, intellect and will that we take ourself to be
in dream, so are these what we actually are? They cannot
be, because we are aware of our existence in sleep without
being aware of any of these things, so since the only thing
we are aware of in all three states, waking, dream and sleep,
is our own existence, our very being, “l am”, we cannot actu-
ally be anything other than this.

Some people may object to this, arguing that we were not
aware of anything in sleep, so it is not correct to say that
we were aware of our existence then. It is true that we
were not aware of any phenomena in sleep, not even of
the passing of time, but we were nevertheless aware of
our own existence, because if we were not aware of our
existence while we were asleep, we would not now be so
clearly aware of having been in a state in which we were
not aware of anything else. That is, if we were not aware

of our existence in sleep (in other words, if we were not
aware of being in that state, in which we were not aware of
anything else), we would not now be aware that we were
ever in such a state, so what we would now be aware of ex-
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periencing would be a seemingly uninterrupted succession
of alternating states of waking and dream without any gap
between them. Therefore, since we are now clearly aware
of having experienced frequent gaps between alternating
states of waking and dream, gaps that we call sleep, in
which we were not aware of anything other than ourself,
we must not only have existed in such gaps but must also
have been aware of existing then. In other words, if sleep
were a state in which we were not aware of our existence,
we would not now be aware of ever having existed in such
a state.

Therefore we can logically conclude that we were certainly
aware of our existence while we were asleep, and no one
who considers this carefully and deeply enough can reason-
ably doubt this to be the case. Moreover, to the extent to
which we investigate what we actually are by being self-at-
tentive in waking or dream, it will become clear to us, no
matter how faintly at first, that our own existence, “l am”, is
distinct from the appearance of all phenomena, including
the person we seem to be (not only the physical body of
this person but also all its other components, namely life,
mind, intellect and will), and to the extent that it thereby
becomes clear to us that we are distinct from all phenome-
na, it will also become clear to us that we did exist and were
aware of our existence in the absence of all phenomena in
sleep.

What we actually are is therefore not any of the transitory
phenomena that appear in waking and dream but disappear
in sleep, but only our fundamental awareness of our own
existence, “l am”, which exists and shines without a break
throughout all these three states. All phenomena are ob-
jects known by us, so we are not any object, nor are we
even the subject, because the subject who knows all ob-
jects is ego, which appears together with objects in waking
and dream and disappears with them in sleep.

What we actually are is the pure, adjunct-free awareness

“l am”, whereas ego is the adjunct-conflated awareness

“l am this body”. Therefore, though we now seem to be ego,
it is not what we actually are, but a conflation of what we
actually are and a set of adjuncts, namely a person, a body
consisting of five sheaths.

The two defining characteristics of ego are that as ego we
are always aware of ourself as “I am this body”, and conse-
guently we are aware of other phenomena. Since in sleep
we are not aware of ourself as “l am this body”, nor are
we aware of any phenomena, we seem to be ego only in
waking and dream but not in sleep, so since we exist and

shine in sleep without ego, ego cannot be what we actually
are. Therefore we are not any object or even the subject,
but only pure “being-awareness” (Sa. sat-cit), which is what
always shines as “I am”, and which is therefore the sole re-
ality that underlies and supports the seeming existence of
ourself as ego.

Since all phenomena seem to exist only in the view of our-
self as ego, they depend for their seeming existence upon
the seeming existence of ourself as ego, and ego depends
for its seeming existence upon the one real existence,
namely the pure awareness “| am”. Whereas ego is a tran-
sitive awareness, meaning that it is an awareness that is
always aware of objects, the one real awareness that we ac-
tually are, namely the pure awareness “l am”, is intransitive
awareness, because it is never aware of anything other than
itself.

However, though we can understand by carefully consid-
ering our experience of ourself in each of our three states,
waking, dream and sleep, that what we actually are is not
this body, mind or ego but only the fundamental awareness
“l am”, we do not thereby cease to be aware of ourself as if
we were this ego, which is what now experiences itself as
“l am this body”, because our understanding is merely con-
ceptual. Since ego is a mistaken awareness of ourself, being
an awareness of ourself as something other than what we
actually are, it can be eradicated only by correct aware-
ness of ourself, so in order to be free of ego we need to be
aware of ourself as we actually are.

6 Our Aim Is Not Manolaya
But Manénadsa

So long as we are aware of anything other than ourself, we
seem to be ego, because it is only in the view of ourself as
ego that other things seem to exist. Therefore in order to
be aware of ourself as we actually are we must cease to be
aware of anything else, but merely ceasing to be aware of
other things is not sufficient, because we cease to be aware
of anything else every day when we fall asleep, but ego is
not thereby annihilated. Sleep is just a state of manoélaya,

a “temporary dissolution of ego and mind”, because ego
and mind rise again when we wake up from sleep or begin
to dream. Therefore ceasing to be aware of other things is
necessary but not sufficient.

Not only must we cease to be aware of any other thing,

but we must also be aware of ourself as we actually are, as
Bhagavan implies in verse 16 of Upadésa Undiyar:
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Leaving external phenomena, the mind knowing its own
form of light is alone real awareness. [3]

What he means here by “leaving external phenomena” (Ta.
“veli vidayangalai vittu") is ceasing to be aware of anything
other than ourself, and what he means by “the mind knowing
its own form of light” (Ta. “manam tan oli-uru ordal”) is the
mind knowing its own “form” or real nature (Sa. svariipa),
which is the light of pure awareness that shines eternally
as our very being, “| am”. Moreover, the verbal noun ordal
means not only “knowing” but also “investigating”, so in
this context it implies knowing our “form of light” (Ta. oli-
uru) by investigating it, and we can investigate it only by
being keenly self-attentive, carefully observing this light of
awareness, which shines as “l am”, to see what it actually is.
Knowing ourself thus as the light of pure awareness with-
out knowing anything else is alone “real awareness” (Ta.
unmai unarcci).

In order to be aware of ourself as we actually are, namely as
the light of pure awareness, we need to be keenly self-at-
tentive. When we fall asleep, we thereby cease to be aware
of anything other than ourself, but we fall asleep due to
tiredness, not due to being keenly self-attentive, so ego is
not thereby eradicated. Only when we attend to ourself so
keenly that we thereby cease to be aware of anything else
will ego be eradicated, because only by being so keenly
self-attentive will we as ego be aware of ourself as pure
awareness, namely awareness that is aware of nothing
other than itself, and as soon as we are aware of ourself as
such, we will thereby cease to be ego and remain eternally
as pure awareness, which is what we always actually are.

Dissolution of mind, which entails dissolution of ego, since
ego is the root and essence of the mind, is of two kinds,
namely manolaya and manondsa, and the difference be-
tween these two kinds of dissolution is that manolaya is
temporary whereas manénasa (Sa. “annihilation of mind”) is
permanent, as Bhagavan points out in verse 13 of Upadésa
Undiyar:

Dissolution is two: laya and nasa. What is dissolved in
laya will rise. If its form dies, it will not rise. [4]

What exists and shines in sleep or in any other state of
mandlaya (Sa. “temporary dissolution of mind”) is only our-
self as pure awareness, but ego is not thereby eradicated,
because it is only after the dissolution of ego in manédlaya
that pure awareness alone remains. That is, since ego has
ceased to exist in mandlaya, albeit only temporarily, it can-
not be annihilated by the pure awareness that then remains
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alone. In order to be annihilated, ego must itself experience
itself as pure awareness, so it can be annihilated only in
waking and dream and not in sleep or any other state of
manolaya.

Whereas in the case of mandlaya ego is first dissolved and
then as a result of its dissolution pure awareness alone re-
mains, in the case of manondsa ego is dissolved as a result
of its being aware of itself as pure awareness. That is, since
ego is the adjunct-conflated and therefore impure aware-
ness that always knows itself as “I am this body” and con-
sequently knows the appearance of other things, and since
(just as the sole reality underlying the false appearance of
what seems to be a snake is just a rope) the sole reality un-
derlying the false appearance of ego is just the adjunct-free
and therefore pure awareness that always knows itself as
just “ am” and consequently never knows anything other
than itself, as soon as ego is aware of itself as pure aware-
ness, it will thereby cease to be ego and remain eternally as
pure awareness.

Therefore what is called the “eradication of ego” or “annihi-
lation of mind” (Sa. manénasa) is just the clear recognition
that no such thing as ego or mind has ever actually existed,
because what seemed to be ego or mind was actually just
pure awareness, just as what seemed to be a snake was
actually just a rope, as Bhagavan points out in verse 17 of
Upadeésa Undiyar:

When one investigates the form of the mind without
forgetting, there is not anything called ‘mind’. This is the
direct path for everyone whomsoever. [5]

Since the snake that a rope is mistaken to be does not actu-
ally exist, in the sense that it is not actually a snake but only
a rope, it cannot be “killed” or “annihilated” by any means
other than looking at it carefully enough to see that it is not
a snake but just a rope. Likewise, since ego does not actu-
ally exist, in the sense that what seems to be ego or mind is
actually only pure “being-awareness” (Sa. sat-cit), it cannot
be “killed” or “annihilated” by any means other than its at-
tending to itself keenly enough to see that it is not any such
thing as “ego” or “mind” but just pure awareness of being,
“Iam”.

Therefore, after distinguishing manélaya from manonasa

in verse 13 of Upadésa Undiyar, in verse 14 he points out
that though mandlaya can be achieved by the yoga prac-
tice of “breath-restraint” (Sa. pranayama), manondsa can be
achieved only by “self-investigation” (Sa. atma-vicara):
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Only when one sends the mind, which will be restrained
when one restrains the breath, on the investigating path
will its form perish. [6]

This is also implied and further clarified by him in the eighth
paragraph of Nan Ar?:

For the mind to cease, except investigation [Sa. vicdrana]
there are no other adequate means. If made to cease by
other means, the mind remaining as if it had ceased, will
again rise up. Even by breath-restraint [Sa. pranayamal
the mind will cease; however, so long as the breath [Sa.
pranal remains subsided mind will also remain subsided,
and when the breath emerges it will also emerge and
wander about under the sway of its inclinations [Sa.
vasands) ... Therefore pranayama is just an aid to restrain
the mind, but will not bring about manénasa. [7]

Two key verbs that Bhagavan uses in this passage are
adangu, which means both “subside” and “cease”, and adak-
ku, which is the causative of adangu and hence means “to
cause to subside or cease”, so it is generally used in the
sense of “subdue”, “curb”, “restrain” or “constrain”. Since
subsidence can be either partial or complete, and since
complete subsidence or cessation can be either temporary
or permanent, whenever either adangu or adakku are used,
we need to understand from the context whether they are
referring to either partial or complete subsidence, and if
they are referring to complete subsidence, which means
cessation, whether that cessation is temporary or per-
manent. Temporary cessation of mind is called manélaya,
whereas permanent cessation of it is called manonasa. In
the first sentence, “For the mind to cease, except investigation
there are no other adequate means” (Ta. “manam adanguva-
darku vicdranaiyai-t tavira véru tahunda upayangal-illai”), “for
the mind to cease” (Ta. “manam adanguvadarku”) implies for
the mind to cease permanently, or in other words, for it to
subside in such a way that it never rises again, whereas in
the subsequent sentences (in which adangu occurs four
more times and adakku occurs twice) adangu is used in the
sense of “subsiding” or “ceasing temporarily” and adakku

is likewise used in the sense of “restraining” or “causing to
subside or cease temporarily”.

In the first sentence of this passage, “for the mind to cease,
except investigation there are no other adequate means”, “in-
vestigation” (Sa. vicdarana) implies “self-investigation” (Sa.
atma-vicdrana), and the fact that there are no adequate
means to make the mind cease except self-investigation is
also emphasised by him in the first sentence of the sixth

paragraph of Ndn Ar?: “Only by the investigation who am

I will the mind cease” [8], in which he likewise uses the verb
adangu in the sense of ceasing permanently. Just as we can-
not see that what seems to be a snake is actually just a rope
unless we look at it carefully enough, we cannot see that
we, who now seem to be ego or mind, are actually just pure
awareness unless we investigate what we actually are by
attending to ourself keenly enough.

In other words, since ego is a false awareness of ourself, be-
ing an awareness that knows itself as “| am this body” and
that consequently knows the seeming existence of other
things, it cannot be eradicated by any means other than our
being aware of ourself as we actually are, namely as pure
“being-awareness” (Sa. sat-cit), which alone is what actually
exists and which is therefore never aware of anything other
than itself. And we cannot be aware of ourself as we actual-
ly are by attending to anything other than ourself, but only
by attending to ourself so keenly that we thereby cease to
be aware of anything else whatsoever.

7 The Nature of Ego

The very nature of ourself as pure being-awareness is just
to be as we actually are without ever rising to know any-
thing other than ourself, whereas the very nature of ourself
as ego is to rise to know other things. Therefore as ego our
nature is to always attend to things other than ourself, be-
cause we cannot rise or stand as ego without attending to
other things, as Bhagavan points out in verse 25 of Ulladu
Narpadu:

Grasping form it comes into existence; grasping form it
stands; grasping and feeding on form it grows abundant-
ly; leaving form, it grasps form. If sought, it will take flight.
The formless demon ego. Investigate. [9]

The penultimate sentence, “the formless demon ego” (Ta.
“uru-v-atra péy ahandai”), implies that what is described in
the previous five sentences is the very nature of ego, which
is a formless demon or phantom. Here “form” (Ta. uru)
means not just physical forms but anything that can be dis-
tinguished in any way from any other thing, so phenomena
of all kinds are forms in this sense. Ego is formless because
it has no form of its own, so in its formless state it has no
separate existence, meaning that it is nothing other than
pure awareness, and hence it seems to have a separate ex-
istence only because it identifies itself as the form of a body
consisting of five sheaths. This is therefore the first form it
grasps, and without grasping such a form it could not rise or
stand (that is, it could not come into existence or endure),
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so in the first two sentences of this verse, “grasping form it
comes into existence; grasping form it stands” (Ta. “uru patri
undam; uru patri nirkum”), the form referred to is the form of
a body.

Having grasped the form of a body as “I am this body”,

ego then grows and flourishes abundantly by grasping and
feeding on other forms. Whereas it grasps a body by being
aware of itself as “| am this body”, it grasps other forms

by being aware of them as “I know these things”, in which
“know” means to be aware of by any means whatsoever,
such as seeing, hearing, perceiving, experiencing, remem-
bering, inferring, understanding, believing and so on. Since
it cannot stand or endure for a moment without grasping
forms in this way, if it leaves one form, it simultaneous-

ly grasps another form. Grasping forms or phenomena is
therefore the very nature of ego, and only when it subsides
and dissolves back into sleep or any other state of manoélaya
(Sa. “temporary dissolution of mind”) does it cease grasping
anything.

Instead of grasping any form, if ego tries to grasp itself, it
will begin to lose its hold on other things and thereby sub-
side, and if it grasps itself firmly enough (that is, if it attends
to itself so keenly that it thereby ceases to be aware of any-
thing else whatsoever), it will dissolve back into its source
and substance (namely the pure awareness “l am”) in such

a way that it will never rise again, as Bhagavan implies in
this verse by saying “if sought, it will take flight” (Ta. “tédinal
ottam pidikkum”).

Thus in this verse he reveals the profound and all-important
truth that the nature of ego is to rise, stand and flourish by
attending to anything other than itself (namely any form,
object or phenomenon), but to subside and eventually
dissolve forever back into its source by attending to itself
alone. This is why “self-investigation” (Sa. atma-vicara),
which is the simple practice of attending to nothing other
than our own being, “I am”, is the only means by which ego
can be eradicated. That is, ego will be annihilated only when
it experiences itself as pure awareness (awareness that is
aware of nothing other than itself), so when we as ego at-
tend to ourself so keenly that we thereby cease to be aware
of anything other than ourself, we will thereby experience
ourself as pure awareness, and thus we will cease to be ego
and will remain forever as pure awareness, which is what
we always actually are, even when we seem to be ego. This
is the state of manénasa (Sa. “annihilation or permanent dis-
solution of mind”), which is what is otherwise called mukti
(Sa. “liberation”).
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8 Can We Not Achieve
Manonasa by Bhakti?

As we have seen above, Bhagavan taught that manondsa
cannot be achieved by “breath-restraint” (Sa. pranayama),
which is the central practice of astanga yoga (Sa. “eight-
limbed yoga”), but only by “self-investigation” (Sa. atma-
vicara), but what about bhakti (Sa. “love” or “devotion”)?
Can we not achieve manonasa by bhakti? Yes, we can, but
does that mean then that bhakti is an alternative means to
self-investigation? Though this may superficially seem to
be the case, it is not so, because bhakti in its deepest sense
is alone what motivates us to investigate ourself deeply
enough to see what we actually are and thereby eradicate
ego.

To understand why this is so, we need to consider what
bhakti actually is. Bhakti means “love” or “devotion”, so there
are different forms and different degrees of bhakti. People
are generally considered to be “devotees” (Sa. bhaktas) of
God if they worship him, pray to him, sing in praise of him,
repeat his name or meditate upon him, but most people
who do so do so because of what they believe they can gain
from God. That is, they do so because they want God to ful-
fil their desires (not only for things in this world but also for
happiness in whatever world or state they believe they will
be in after death) and to remove their difficulties. Even if
they pray for the welfare of others, they do so because they
desire their welfare, believing that it will make them (the
one who is praying) happy. Worshipping him in this way for
what we hope to gain from him is not true love for God but
love for what we can get from him. We thereby make God

a means to an end rather than an end in himself.

True bhakti or love for God begins, therefore, when we
cease wanting anything from him and instead love him for
his own sake. Worshipping him by mind, speech or body
for the sake of anything we want to gain from him is called
kamya bhakti (Sa. “desirous devotion”), whereas doing so
for his own sake without desire for anything else is called
niskamya bhakti (Sa. “desireless devotion”), which alone is
genuine bhakti.

Just as kamya bhakti is expressed by the devotee through
actions of mind, speech or body, in the early stages of
niskamya bhakti the devotee likewise expresses their love
for God through actions of mind, speech or body. Howev-
er, since liberation is a state of just being and not doing, it
cannot be attained by any “action” (Sa. karma), as Bhagavan
says in verse 2 of Upadésa Undiyar:
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The fruit of action perishing, as seed causes to fall in the
ocean of action. It is not giving liberation. [10]

Action is finite, so its fruit is likewise finite. Therefore, just
as a fruit such as a mango ceases to exist when it is eaten,
the fruit of any action will perish when it is experienced,
so liberation, which is infinite and eternal, cannot be the
fruit of any action. The seeds that cause us to fall in the
ocean of perpetual action are visaya-vdsanads, “inclinations”
(Sa. vasands) to experience “objects” or “phenomena” (Sa.
visayas), because it is under the sway of such vasanas that
we do actions by mind, speech and body, and the more we
allow ourself to be swayed by any particular vasana, the
stronger it will become, and hence the more we will be in-
clined to be swayed by it. “Action” (Sa. karma) is therefore
self-perpetuating, so it cannot be a means to liberation.

However, if we do action without desire for any fruit but
just for the love of God, our mind will thereby be purified,
and the purified mind will then be able to recognise that the
means to liberation is not doing but just being, as Bhagavan
implies in verse 3 of Upadeésa Undiyar:

Desireless action [Sa. niskamya karma) done for God, pu-
rifying the mind, it will show the path to liberation. [11]

It is generally said that there are four paths that lead to-
wards liberation, namely karma, bhakti, yoga and jhana,

in which karma means the path of “desireless action” (Sa.
niskamya karma), bhakti means the path of “love” or “devo-
tion”, y6ga means primarily the classical “eight limbs of yoga’
(astanga yoga) taught by Patanjali in his Yoga Siitra, though
more generally it can also include other similar paths such
as various forms of Buddhist meditation and tantra practic-
es, and jAdna (Sa. “knowledge” or “awareness”) means the
path of “self-investigation” (Sa. atma-vicara), which is the
direct means to attain atma-jiana (“self-knowledge”, mean-
ing “awareness of ourself as we actually are”). As Bhagavan
implies in this and subsequent verses, niskamya karma is not
actually a separate path but the preliminary practices of the
path of bhakti, because it is only by doing actions for the
love of God that we can do them without desire for their
fruits. Moreover, though karma, bhakti, yoga and jiana are
all said to be paths to liberation, the only direct path to lib-
eration is the twin path of bhakti and jaana, whereas karma
and yoga are tributaries that lead to this main river of bhakti
and jAdna and thereby indirectly to liberation.

In this verse the adjectival clause “done for God” (Ta. karut-
tanukku akkum) implies “done for the love of God”, and
“desireless action” (Sa. niskamya karma) means actions done

without any desire for their fruits. Such actions done for the
love of God will purify the mind, but what purifies the mind
is not the actions themselves but the love and desireless-
ness with which they are done, because the same actions
could be done with desire for their fruits instead of for the
love of God, in which case they would not purify the mind.

What are the impurities in the mind that will be removed
by desireless actions done for the love of God? They

are visaya-vasanas (Sa. “inclinations to seek happiness in
visayas: objects or phenomena”), which are the seeds that
sprout in the form of likes, dislikes, desires, attachments and
so on, under whose sway we do kdmya karmas (Sa. “actions
done with desire for their fruits”), thereby being immersed
ever deeper in the great ocean of self-perpetuating action.
To the extent that we do actions without desire to experi-
ence any visayas (Sa. “objects” or “phenomena”) but only for
the love of God, our visaya-vasanas (and consequently our
likes, dislikes, desires, attachments and so on, which sprout
from them) will thereby be weakened, and thus our mind
will gradually become purer and clearer.

Since visaya-vasanas are the dense fog that clouds our
mind, thereby obscuring the clear light of pure awareness
that is ever shining deep within us, when our mind is puri-
fied by the gradual thinning and dispersal of this dense fog,
our inner vision will thereby become clearer, enabling us to
recognise that liberation cannot be achieved by doing any
“actions” (Sa. karmas) but only by surrendering ourself, the
doer of actions, entirely to God, which means sinking back
within and dissolving in God, the light of pure awareness,
“I am” which is the source from which we have risen. This
is what Bhagavan implies in this verse by saying “it will show
the path to liberation” (Ta. “akdu gati vari kanbikkum”).

The instruments by which we do actions are mind, speech
and body, so actions done by these three instruments are
the three types of niskdmya karma that we can do for the
love of God, as Bhagavan points out in verse 4 of Upadésa
Undiyar:

This is certain: paja, japa and dhyana are actions of body,
speech and mind. One than one is superior. [12]

Pdja means “worship”, but in this context it does not mean
just ritualistic worship but any “desireless action” (Sa.
niskamya karma) done by body for the love of God. Japa
means “repetition”, namely repetition of a name of God,

a prayer or a mantra (a “sacred syllable”, “word” or “group

of words”, in this context one of a devotional nature). And
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dhyana means “meditation” or “contemplation”, in this con-
text implying meditation on a name or form of God.

The final sentence of this verse, “One than one is superior”
(Ta. “uyarvu ahum ondril ondru”), implies that in this order
each is superior to the previous one, so japa is superior to
puja, and dhyana is superior to japa. In this context “su-
perior” (Ta. uyarvu) implies more efficacious in purifying
the mind. That is, since niskamya paja, japa and dhyana are
means to focus and thereby strengthen our love for God,
and since meditation is a more effective way to focus our
mind on God than japa, and japa is more effective than pija,
meditation done with love for God is more purifying than
japa, and japa is more purifying than puja.

In the next three verses, 5 to 7, he discusses paja, japa and
dhydna each in turn, saying in verse 7 that uninterrupted
meditation is superior to interrupted meditation.

9 Beingas We Actually ArelIs
Supreme Devotion to God

However, the most crucial verse in this series is verse 8 of
Upadeésa Undiyar, in which he says:

Rather than anya-bhava, ananya-bhava, in which he is I,
certainly is the best among all. [13]

Anya means “other” and ananya means “not other”, so in
this context anya-bhava means “meditation on God as
other than oneself”, whereas ananya-bhdva means “med-
itation on him as not other than oneself”. The adjectival
clause “in which he is I’ (Ta. “avan aham ahum”) implies “in
which God is understood to be nothing other than I”, thereby
clarifying and emphasising the meaning of ananya-bhava,

so “otherless meditation in which he is I” (Ta. “avan aham
ahum ananiya-bhavam”) implies meditating on nothing other
than oneself, “I", with the firm conviction that God alone is
what exists and shines as “I”. In other words, ananya-bhava
is an alternative description of “self-investigation” (Sa. at-
ma-vicdra), which is the simple practice of attending to or
meditating upon nothing other than oneself, and this, says
Bhagavan, is “the best among all” (Ta. “anaittin-um uttamam”),
thereby implying that it is best among all practices of bhak-
ti, best among all kinds of meditation, and best among all
means to purify the mind.

Whereas meditating on anything other than ourself is an

“action” (Sa. karma), a mental activity, because it entails
a movement of our mind or attention away from ourself
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towards something else, meditating on nothing other than
oneself is not a karma or mental activity but a cessation of
all mental activity, because it entails no movement of our
mind or attention away from ourself, and because to the
extent to which our attention is focused on ourself alone,
we, the meditating ego or mind, will thereby subside and
eventually dissolve forever in our own being, “I am”. There-
fore the result of meditating on nothing other than ourself
is that, by the strength of such meditation, we will subside
and remain firmly fixed in our natural state of just being,
which transcends all mental activity, as Bhagavan points out
in verse 9 of Upadésa Undiyar:

By the strength of meditation, being in the state of be-
ing [Sa. sat-bhaval, which transcends meditation [Sa.
bhavanal, alone is the true state of supreme devotion [Sa.
para-bhakti tattva). [14]

In this context “by the strength of meditation” (Ta. bhava
balattinal) implies “by the strength of ananya-bhava”, or in
other words, “by the strength of self-attentiveness”, be-
cause bhava refers here to ananya-bhava (Sa. “meditation on
what is not other”, meaning “meditation on ourself alone”),
which in the previous verse was said to be “the best among
all’ (Ta. “anaittin-um uttamam”). To the extent to which we
attend to nothing other than ourself, we as ego will thereby
subside and dissolve back into our natural “state of being”
(Sa. sat-bhava), so by the strength, firmness or intensity of
such self-attentiveness we will be in sat-bhava, which tran-
scends all mental activity, because in this context bhavana
(Sa. “meditation”) implies meditation in the sense of mental
activity.

Being in sat-bhava (Sa. the “state of being”) in this way is
para-bhakti tattva, the tattva (Sa. the “very nature”, “reality”,
“true state” or “thatness”) of para-bhakti (Sa. “supreme de-
votion”), because this is the state of complete self-surren-
der, in which we as ego have subsided and lost ourself en-
tirely in our own being, which is God himself. The “actions”
(Sa. karmas) of niskamya paja, japa and dhydna that Bhaga-
van discussed in verses 3 to 7 are all preliminary practices
of bhakti, which must sooner or later lead us to the more
advanced practice of ananya-bhdva, meditation on nothing
other than ourself alone, with the firm conviction that God
alone is what exists and shines as our own being, “| am”,
because it is only by the strength of such ananya-bhava that
we as ego will subside and be firmly established in our real
“state of being” (Sa. sat-bhava), thereby losing our separate
individuality and being inseparably and eternally one with
God.
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10 Being as We Actually ArelIs
Karma, Bhakti, Yoga and Jnana

Subsiding and thereby being in sat-bhava, which is the
source from which we had risen as ego, is not only the “very
nature of supreme devotion” (Sa. para-bhakti tattva) but also
the ultimate aim of all the four kinds of spiritual path, name-
ly karma, bhakti, yoga and jaana, as Bhagavan says in verse
10 of Upadésa Undiyar:

Being, subsiding in the place from which one rose: that is
karma and bhakti; that is yoga and jaana. [15]

As we can recognise by carefully considering our experi-
ence in sleep, what exists and shines in the absence of ego
in sleep is only our own being, “l am”, so the only thing that
exists prior to our rising as ego is our own being, and hence
our being alone is what Bhagavan refers to in this verse as
“the place from which one rose” (Ta. uditta idam). Therefore
this “place” or source from which we have risen is what he
referred to in the previous verse as sat-bhava, the “state of
being”.

As soon as we rise as ego, thereby departing (albeit only
seemingly) from our real state of just being, we experience
ourself as “| am this body”, and by thus imposing limitations
on ourself, we face problems of numerous kinds and suffer
accordingly. In this situation, therefore, the only wise option
is to subside back and dissolve forever in our own being,
which is the source from which we rose, and this is what
Bhagavan indicates in this verse by the adverbial participle
odungi, which means “subsiding”, “dissolving” or “ceasing”.

By thus subsiding and dissolving in our source, we remain
as we always actually are, so this is what he describes here
as “being, subsiding in the place from which one rose” (Ta.
“uditta idattil odungi iruttal”). This state of just being as we
always actually are without ever rising as ego is itself karma,
bhakti, yoga and jiana, in the sense that it is the ultimate
aim and fulfilment of each of these four paths.

11 Investigating Ego Is Fulfilling the
Purpose of All Spiritual Paths

In order to be as we actually are, we need to subside and
dissolve forever in our own being, which is the source from
which we rose as ego, and in order to subside thus, we
need to investigate ourself, the one who now seems to
have risen as ego. Therefore, since we as ego will subside
and dissolve forever in our source if we investigate ourself
keenly enough, and since we will thereby remain as we al-
ways actually are, there will then be no need for us to prac-
tise any other spiritual path.

That is, the need to practise any spiritual path such as kar-
ma, bhakti, yoga or jiiana arises only because we have risen
as ego, and in the absence of ego there would not only be
no need to practise them but also no one to practise them.
Therefore the aim of all spiritual paths will be achieved if,
and only if, we investigate ourself, the “I” for whom there
seems to be a need to practise them, as Bhagavan points
out in verse 14 of Ulladu Narpadu Anubandham:

Investigating for whom are suchlike, vinai, vibhakti, viyoga
and ajiana, is itself vinai, bhakti, yoga and jhana. When
one investigates, without ‘I’ they never exist. Only being
permanently as oneself is what is true. [16]

The Tamil word vinai means “action”, so it is used here in
place of its Sanskrit equivalent, namely karma. The four de-
fects mentioned in the first line of this verse, vinai, vibhakti,
viydga and ajnana, are each respectively the opposites of
the corresponding four paths, namely vinai (Sa. karma in
the sense of niskamya karma, “desireless action”), bhakti (Sa.
“devotion”), yoga (Sa. “joining”, “yoking” or “union”, particu-
larly in the sense of yoking the mind to the object or target
of its meditation) and jiidana (Sa. knowledge in the sense of
“self-knowledge”, “awareness of oneself as one actually is”),
so in this context the first vinai means kdmya karma, “action
motivated by desire”, vibhakti means “lack of devotion”,
viyoga means “disunion” or “separation”, and ajfidna means

“ignorance of one’s own real nature”.

If we investigate ourself, the one for whom such defects
seem to exist, we as ego will begin to subside, and if we
investigate ourself keenly enough, we will thereby dissolve
forever back into our being, which is the source from which
we had risen, whereupon both ego and all its defects will be
found to be ever non-existent, as Bhagavan implies in the
second sentence of this verse: “When one investigates, with-
out ‘I’ they never exist” (Ta. “ayndida, ‘nan’ indri avai endrum
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il”). When ego is thereby found to be ever non-existent, it
will be clear that what actually exists and is therefore real

is only ourself as we actually are, so the truth is that we
permanently and imperishably exist as such, as he implies in
the final sentence of this verse: “Only being permanently as
oneself is what is true” (Ta. “tan-aha manal-& unmai am”).

Hence, since each of these four paths, karma, bhakti, yoga
and jAidna, is intended to get rid of the defects of ego, which
is itself the primary defect and the source of all other de-
fects, and since we can therefore get rid of all the defects of
ego only by getting rid of ego itself, which we can do only
by investigating what it actually is, investigating ego, the
one for whom alone all other defects seem to exist, is fulfill-
ing the purpose of each of these four paths, which between
them cover the full range of all spiritual practices.

12 We Can Give Ourself
to God Only by Being
Steadfastly Self-Attentive

The pinnacle of all spiritual paths is the path of bhakti, the
pinnacle of the path of bhakti is self-surrender, and the
pinnacle of self-surrender is self-investigation, because
bhakti is love for what alone is ultimately real (whether the
ultimate reality is called God, brahman, nirvana or whatever),
so only wholehearted and all-consuming bhakti can free us
from all desire for anything other than what is ultimately
real, and the greatest love is to give ourself entirely to what
we love, which we can do only by investigating what we
actually are, as Bhagavan implies in the first sentence of the
thirteenth paragraph of Ndn Ar?:

Being one who is firmly fixed as oneself [Sa.
atma-nisthaparanl], giving not even the slightest room
to the rising of any other thought [Sa. cintana) except
thought of oneself [Sa. atma-cintanal, alone is giving
oneself to God. [17]

“Being one who is firmly fixed as oneself” (Ta. “atma-
nisthaparan-ay iruppadu”) means “being as we actually are”,
and in order to be as we actually are we must cease rising
as ego, because it is only when we rise as ego that we seem
to be anything other than what we actually are, namely
pure “being-awareness” (Sa. sat-cit). So long as we attend

to anything other than ourself, we thereby seem to be ego,
so attending to other things is the food on which we as ego
feed and nourish ourself (as Bhagavan implies in verse 25 of
Ulladu Narpadu, cited above in section 6). Therefore in order
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to cease rising as ego and thereby be as we actually are,
we need to attend to ourself so keenly and steadfastly that
we thereby cease attending to anything else, as he implies
in the adverbial clause of this sentence, “giving not even the
slightest room to the rising of any thought except thought of
oneself” (Ta. “anma-cintanaiyai-t tavira véru cintanai kilambu-
vadarku-c catrum idam-kodamal").

Here “self-thought” or “thought of oneself” (Ta. anma-cin-
tanai, which is a Tamil form of the Sanskrit term atma-cin-
tana) implies “meditation on oneself”, “self-contemplation”
or “self-attentiveness”, because when we think of anything,
we are thereby directing our attention towards it. Thinking
of anything other than ourself entails allowing our attention
to move away from ourself towards that other thing, so in
order to give not even the slightest room to the rising of
any thought about anything except ourself, we need to be
so keenly self-attentive that we thereby do not allow our at-
tention to be diverted away from ourself towards anything
else. That is, since thoughts arise only in our awareness,

no thought can rise unless we attend to it, so if we attend
only to ourself, we will thereby give no room for any other
thought to arise.

As Bhagavan implies in verse 25 of Ulladu Narpadu (cited
above in section 6), we as ego cannot rise or stand without
attending to things other than ourself, so if we attend to
ourself so keenly that we do not allow our attention to be
diverted away towards anything else, we will thereby sub-
side and dissolve back into our own being, “I am”, which is
the source from which we had risen. Therefore, since our
own being in its pristine state, devoid of ego, is God, being
self-attentive is the only means by which we can surrender
ourself completely to God, as Bhagavan implies in this first
sentence of the thirteenth paragraph of Ndn Ar?.

So long as we think “I need to think this, | need to do that”,
we cannot surrender ourself completely to God. So long as
such thoughts persist, we may be able to surrender ourself
partially, but not completely. In order to surrender our-

self completely, we need to surrender even the burden of
thinking to God. If any thoughts are necessary, let him think
them for us. Only if we have such firm conviction and confi-
dence that he can and will do whatever is necessary, if at all
anything is necessary, will we have the courage to cling to
self-attentiveness so firmly that we thereby give not even
the slightest room to the rising of any other thought. There-
fore in the second sentence of this thirteenth paragraph of
Nan Ar? Bhagavan assures us:
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Even though one places whatever amount of burden
upon God, that entire amount he will bear. [18]

When God is effortlessly bearing the entire burden of the
world and all the jivas (Sa. “souls” or “living beings”) in it,
why should we suppose that we have to bear any burden of
our own? Therefore, as Bhagavan sings from the perspec-
tive of a devotee in verse 9 of St Arunacala Padigam:

Supreme, | am supreme among those who are destitute
of the supreme wisdom to cling without attachment to
your feet. Taking the burden for yourself, may you ordain
my activity to cease. For you, who bear, what is a burden?
Supreme, separating from you and grasping this world on
my head, what | have got is enough. Arunachala, who are
the Supreme, do not intend me henceforth to be separate
from your feet. [19]

What is metaphorically referred to here as “your feet” (Ta.
nin padam) is the Supreme himself, who is what appears
outside in the form of the holy hill Arunachala, but who

is always shining in our heart as our own being, “l am”, so
“clinging without attachment to your feet” (Ta. “nin padam
patru ara patrudal”) means being steadfastly self-attentive
without attachment to anything else. By being so steadfast-
ly self-attentive, we will remain without any activity, sur-
rendering our entire burden to God, but since this requires
all-consuming “love” (Sa. bhakti), it is possible only by his
grace, as Bhagavan implies by praying: “Taking the burden
for yourself, may you ordain my activity to cease” (Ta. “bharam
unakku ena, en pani ara paniyay").

Since he effortlessly bears, carries or supports everything,
nothing can be a burden for him, as Bhagavan implies by
asking rhetorically: “For you, who bear, what is a burden?” (Ta.
“bharittidum unakku edu bharam?”). However, though in fact
he alone bears everything, by rising as ego we seemingly
separate ourself from him, and hence it seems to us that
we have to bear the burden of responsibility for ourself

and others, and thus we suffer needlessly, until finally we
have had enough of this foolishness and cry out to him

in anguish, “Supreme, separating from you and grasping this
world on my head, what | have got is enough” (Ta. “parama nin
pirindu i-vv-ulahinai talaiyil patri yan petradu pédum”), and
therefore pray to him, “Arunachala, who are the Supreme,
do not intend me henceforth to be separate from your feet”
(Ta. “paraman am arundcala enai ini un padattinindru odukku
ura parel”), in which un padam can mean either “your feet”
or “your state”, though these two meanings amount to the
same, because Arunachala, his feet and his state are all one,
namely the one infinite, indivisible and immutable supreme

reality, pure “being-awareness” (Sa. sat-cit), which is what
exists and shines eternally as “l am”.

Since he is the one reality that underlies the appearance

of both subject and objects, namely ego and everything
known by it, he does not actually do anything, but just is

as he always is. However, as Bhagavan points out in the
fifteenth paragraph of Ndn Ar?, though he does not do any-
thing and therefore “even one action [Sa. karma] does not
adhere to him" [20] (thereby implying that he is untouched
by and therefore unaffected by any action whatsoever), ev-
erything happens “by just the special nature of the presence of
God"” [21] (thereby implying by just the special nature of his
mere being, which is always just as it is without ever chang-
ing in any way whatsoever). Therefore he does everything
without ever doing anything.

This is what Bhagavan implies by saying that the power of
God drives all karyas (whatever needs or ought to be done
or to happen) in the third sentence of this thirteenth para-
graph of Nan Ar?:

Since one power of the Supreme Lord [Ta. oru paramés-
vara sakti] is driving all karyas, instead of we also yielding
to that, why to be perpetually thinking, ‘it is necessary to
do like this; it is necessary to do like that’? [22]

In this context “all karyas” (Ta. “sakala kariyangalai-y-um”)
means both “everything that needs or ought to happen”
and “everything that needs or ought to be done by us”.
Everything that happens, meaning everything that we are
given to experience, is what is called prarabdha (Sa. “fate”
or “destiny”), which is the fruit of our past actions that God
has allotted for us to experience in our present life. In our
past lives we have done numerous actions, both good and
bad, the fruits of many of which we have not yet experi-
enced, and the stock of such hitherto “unexperienced fruit”
is called samcita, from which God selects (not by doing any-
thing but “by just the special nature of his presence”) which
fruit we are to experience as prarabdha in each of our lives.
He selects and allots these fruit in such a way that will be
most conducive to our spiritual development, so whatever
we are given to experience is not only the fruit of our own
past actions but is also the will of God, and whatever he
wills is what is ultimately best for us.

In order for us to experience whatever God has allotted for

us as prarabdha, certain actions of mind, speech or body are
necessary on our part, so he will make our mind, speech and
body do all such actions, as Bhagavan explained in the note
he wrote for his mother in December 1898:
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In accordance with their-their prarabdha, he who is for
that, being there-there, will cause to dance. What will
never happen will not happen whatever effort one makes;
what will happen will not stop whatever obstruction one
does. This indeed is certain. Therefore being silent is good.
[23]

“In accordance with their-their prarabdha” (Ta. “avar-avar
pirarabdha-p prakaram”) means in accordance with the
prarabdha of each one of us; “he who is for that” (Ta.
“adarkanavan”) means God, who allots our prarabdha and
makes our mind, speech and body act in accordance with
it; “being there-there” (Ta. “angangu irundu”) means being

in each place, implying not only that God is omnipresent
but that he is at all times in the heart of each one of us;
and “will cause to dance” (Ta. attuvippan) means that he will
make our mind, speech and body act in accordance with the
prarabdha he has allotted for us. Therefore, when Bhagavan
says in this third sentence of the thirteenth paragraph of
Ndn Ar?: “Since one power of the Supreme Lord is driving all
karyas” (Ta. “sakala kariyangalai-y-um oru paramésvara sakti
nadatti-k-kondirugirapadiyal”), what he means by “driving

all karyas” is not only making us experience whatever
prarabdha he has allotted for us but also making our mind,
speech and body act in accordance with it.

However, this does not mean that all the actions we do by
mind, speech and body are actions that he makes us do in
accordance with our prarabdha, because we also act under
the sway of our own “inclinations” (Sa. vdsands), meaning in
accordance with our own will. The actions he makes us do
are only those actions that are necessary in order for us to
experience our prarabdha, but even such actions are gen-
erally actions that we do not only in accordance with our
prarabdha but also in accordance with our own will.

Whereas “fate” (Sa. prarabdha) determines what we are to
experience, our will determines what we want to experi-
ence and what we want not to experience, and accordingly
what we try to experience and try to avoid experiencing,

so fate and will each have their own jurisdiction, and nei-
ther can interfere in the jurisdiction of the other. That is,
just as prarabdha cannot prevent us wanting and trying to
experience anything or to avoid experiencing anything, our
will cannot prevent us experiencing whatever prarabdha we
have to experience. Everything that we are given to expe-
rience is our prarabdha, meaning that it is predetermined,
so though we are free to want and to try to experience
anything we want, we are not free to actually experience
anything other than what we are given to experience as our
prarabdha.
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In other words, we have “freedom of will” (Sa. iccha-svatan-
tra) and “freedom of action” (Sa. kriya-svatantra) but no
freedom of experience, because whatever we experience
is prarabdha, which is determined by the will of God, as
Bhagavan makes clear in the second, third and fourth
sentences of this note he wrote for his mother: “What will
never happen will not happen whatever effort one makes;
what will happen will not stop whatever obstruction one does.
This indeed is certain” (Ta. “endrum nadavadadu en muyarcik-
kinum nadavadu; nadappadu en tadai seyyinum nilladu. iduve
tinnam”).

Whatever actions we do by mind, speech or body under the
sway of our visaya-vasands (Sa. “inclinations to experience
objects or phenomena”) are a misuse of our “freedom of
will and action” (Sa. iccha-kriya-svatantra), and such actions
(which are called agamya) are what produce fruit, which are
stored in samcita and may in a later life be allotted by God
for us to experience as prarabdha. Since the nature of ego is
to constantly attend to “phenomena” (Sa. visayas) under the
sway of its visaya-vdsanas, so long as we rise and stand as
ego we act under their sway, so the only way in which we
can avoid being swayed by them is to cling to self-attentive-
ness so firmly that we thereby do not rise as ego. This alone
is the correct use of our “freedom of will and action” (Sa. ic-
cha-kriya-svatantra), and is what Bhagavan implies in the fi-
nal sentence of this note he wrote for his mother: “Therefore
being silent is good” (Ta. “ahalin maunamay irukkai nandru”).

That is, “being silent” (Ta. “maunamay irukkai"), or more liter-
ally “being as silence” or “silently being”, means being without
rising as ego, and when we do not rise as ego we do not
identify the mind and body as ourself, so whatever actions
God may make the mind, speech or body do in accordance
with prarabdha are not experienced by us as actions we are
doing. By rising as ego and thereby identifying the mind
and body as ourself we become the doer of actions and the
experiencer of their fruit, so when we are so steadfastly
self-attentive that we thereby do not rise as ego, we remain
silent without doing any action or experiencing any fruit.

In other words, “being silent” (Ta. “maunamay irukkai) is
surrendering ourself completely to God, so it is “good” (Ta.
nandru), as Bhagavan says in his characteristically under-
stated fashion, thereby implying that it alone is what is
truly good, because in comparison to it, all other things that
we normally judge to be good pale into insignificance. It is
therefore the supreme good or summum bonum, so it is the
ultimate aim of all spiritual paths and the only real purpose
of our life.
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Therefore when Bhagavan says “Since one power of the Su-
preme Lord is driving all karyas” (Ta. “sakala kariyangalai-y-um
oru parameésvara sakti nadatti-k-kondirugirapadiyal”), what he
implies is not only that God is making everything happen as
it is meant to happen, but also that in accordance with what
is meant to happen he makes us do whatever we need to
do or ought to do. When such is the case, “instead of we also
yielding to that, why to be perpetually thinking, ‘it is necessary
to do like this; it is necessary to do like that’?” (Ta. “ndmum
adarku adangi-y-iramal, ‘ippadi-c ceyya-véndum; appadi-c
ceyya-vendum’ endru sada cintippadén?”). In other words,
when God is taking care of everything in this manner, mak-
ing everything happen as it is meant to happen and making
each of us do whatever we are meant to do, why should

we rise as ego thinking that we must bear the burden of
responsibility for taking care of ourself and others? Our
only real responsibility is to be steadfastly self-attentive and
thereby surrender ourself completely to God, knowing that
he is taking perfect care of everything, including ourself and
all our loved ones.

To illustrate this with a powerful analogy, in the fourth and
final sentence of this thirteenth paragraph of Nan Ar? he
asks rhetorically:

Though we know that the train is going bearing all the
burdens, why should we who go travelling in it, instead of
remaining happily leaving our small luggage placed on it,
suffer bearing it on our head? [24]

The train in which we are all travelling is the power of
God’s grace, which is bearing the entire burden of our life
along with all other burdens, so if we surrender all our cares
and concerns to him by being so steadfastly self-attentive
that we subside back into our own being without ever rising
to think of anything else, we can travel happily in the lap

of his grace, free of the burden of any cares and respon-
sibilities. If instead we do not surrender all our cares and
concerns to him, we will suffer unnecessarily, like a passen-
ger on a train who insists on carrying their luggage on their
head instead of placing it on the luggage rack.

13 Knowing Ourself Without
Adjuncts Is Itself Knowing God

Since it is the nature of ourself as ego to constantly attend
to things other than ourself, believing that our survival,
comfort and happiness depend on our thinking of such
things and speaking and acting accordingly, we cannot
surrender all our cares and concerns to God without sur-

rendering ourself entirely to him. However, though we can
surrender, renounce or give up everything else, we cannot
give up what we actually are, so the “self” we are to surren-
der is not what we actually are but everything that we now
mistake ourself to be.

Everything that we now mistake ourself to be is what is
called upadhi, which is a Sanskrit word that means “some-
thing mistaken to be another thing”, a “substitute”, “fraud”,
“deception”, “disguise”, “false appearance” or “limitation”,
and which is generally translated as “adjunct” in the sense
of something that we add to or superimpose upon ourself
by identifying it as “I” or “mine”. Ego or “soul” (Sa. jiva) is
therefore a conflation of what we actually are with a set

of upadhis that we mistake ourself to be, namely a person
or body consisting of five sheaths (the physical body, life,
mind, intellect and will) and everything associated with this
person, including all its actions and experiences. Bereft of
all such upadhis, therefore, ego or jiva is nothing other than
what we actually are, namely pure “being-awareness” (Sa.
sat-cit), which is what exists and shines eternally as “l am”,
and which is what is otherwise called God or brahman (the
one ultimate reality, which is the infinite, indivisible and im-
mutable whole, the fullness of being), as Bhagavan implies
in verse 24 of Upadésa Undiyar:

By being-nature, God and soul are just one substance.
Only adjunct-awareness is different. [25]

“By being-nature” or “because of being-nature” (Ta. “irukkum
ivarkaiyal”) implies “because their real nature is pure being”,
so “by being-nature, God and soul are just one substance” (Ta.
“irukkum iyarkaiyal isa-jivargal oru porulé avar") implies that
what both “God” (Sa. 1sa) and “soul” (Sa. jiva) actually are

is just one “substance” (Ta. porul or Sa. vastu), namely pure
“being” (Sa. sat). What makes them seemingly different,
therefore, is only “adjunct-awareness” (Ta. upadhi-unarvu),
but what is aware of the seeming existence of “adjuncts”
(Sa. upadhis) is only the jiva and not God, because God is
just pure “being-awareness” (Sa. sat-cit) and therefore never
mistakes himself to be anything other than that, so in his
clear view there are no adjuncts at all, either for himself or
for the jiva, and hence he sees the jiva as nothing other than
himself.

Since all adjuncts are just an illusory appearance, they do
not exist independent of our awareness of them, so “ad-
juncts” (Sa. upadhis) are nothing other than “adjunct-aware-
ness” (Ta. upadhi-unarvu), which is the false awareness “l am
these adjuncts”, and which is what defines and distinguishes
ego, the jiva, because without adjunct-awareness ego

SPIRITUALITY STUDIES 10-1 SPRING 2024 © 17



would not be ego but only pure “being-awareness” (Sa.
sat-cit), “l am”. Therefore it is only our adjunct-awareness
that makes us seem to be other than God, albeit only in our
self-ignorant view and not in his clear self-knowing view.

Therefore to know God as he actually is, we need to know
ourself as we actually are, because he is what we actually
are, and to know ourself as we actually are, we need to
know ourself without any adjuncts, as Bhagavan says in
verse 25 of Upadésa Undiyar:

Knowing oneself leaving adjuncts is itself knowing God,
because of shining as oneself. [26]

“Leaving adjuncts” or “letting go of adjuncts” (Ta. upddhi
vittu) is an idiomatic way of saying “without adjuncts”, so
“knowing oneself leaving adjuncts” (Ta. “tannai upadhi vittu
orvadu”) means “knowing oneself without adjuncts”. As ego
or jiva we are just a conflation of pure being-awareness
with a set of adjuncts, so “knowing ourself without adjuncts”
means knowing ourself as we actually are, namely as pure
“being-awareness” (Sa. sat-cit), “l am”, and since pure be-
ing-awareness is God, “knowing oneself without adjuncts is
itself knowing God” (Ta. “tannai updadbhi vittu orvadu tan i$an
tannai unarvadu am”).

In this context “because of shining as oneself” (Ta. “tan-ay olir-
vadal”) implies “because God is shining as oneself”, in which
“oneself” (Ta. tdn) means ourself as we actually are. That is,
because God exists and shines as pure being-awareness,

“ am”, which is what we actually are, knowing ourself with-
out adjuncts is itself knowing God as he actually is.

14 Being Ourself AloneIs
Knowing Ourself

However, though we can talk of “knowing ourself” or
“knowing God", we should understand that such “know-
ing” is not knowing in the same sense as knowing anything
other than ourself, because knowing or being aware of any
other thing is a mental activity, since it entails a movement
of our mind or attention away from ourself towards that
other thing (which is itself just a mental impression, an ap-
pearance fabricated by our mind), whereas knowing ourself
without adjuncts, which is itself knowing God, is not a men-
tal activity but a state of just being as we actually are, since
it does not involve any movement of our mind or attention
away from ourself, its source, as Bhagavan points out in
verse 26 of Upadésa Undiyar:
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Being oneself alone is knowing oneself, because oneself
is devoid of two. This is steadfastness as that [Sa. tanma-
ya-nistha). [27]

What we actually are is pure awareness, and pure aware-
ness knows itself just by being itself. That is, the very nature
of awareness is to be aware of itself, because we cannot

be aware without being aware that we are aware, and we
cannot be aware that we are aware without being aware
that we are. As awareness, therefore, we are always aware
of ourself as “| am”. Being ourself and knowing ourself are
therefore one and the same thing, because our very “being”
(Sa. sat) is itself “awareness” (Sa. cit).

When we know anything other than ourself, we know it by
an act of knowing, but no act of knowing is needed for us
to know ourself, because “being oneself alone is knowing one-
self” (Ta. “tan-dy iruttal-é tannai aridal am"), as Bhagavan says
in this verse, and the reason for this is “because oneself is
devoid of two” (Ta. “tan irandu atradal”), meaning that we are
one and indivisible, so knowing ourself is not a case of one
“self” knowing another “self”. That is, when we know any-
thing other than ourself, we are the subject and the thing
we know is an object, whereas knowing ourself entails no
such distinction, because in self-knowledge there are not
two things, one as the subject or knower and the other as
an object or thing known.

In this context “being oneself” or “being as oneself” (Ta.
tan-ay iruttal) means being as we actually are, and “knowing
oneself” (Ta. tannai aridal) likewise means knowing ourself
as we actually are, so just being what we actually are is it-
self knowing what we actually are, and knowing what we
actually are is itself being what we actually are. What we
actually are is what is called brahman, which is often re-
ferred to conventionally as “that” (Sa. tat), so knowing and
being what we actually are is tanmaya-nistha, “steadfastness
as that”. That is, tanmaya is a compound of tat and the suffix
maya, which means “made of”, “composed of”, “consisting
of” or “full of”, and nistha means “firmness”, “fixedness”,

» o«

“steadiness”, “steadfastness” or “state”, so tanmaya-nistha
means “steadfastness as that”, which is the state in which
we are firmly and unwaveringly fixed or established as

“that” (Sa. tat), the one infinite reality called brahman.

Some of the fundamental principles of classical Advaita
Vedanta are as follows: What we actually are is “eternally
liberated” (Sa. nitya mukta), so we seem to be in bondage
only because we do not know ourself as we actually are.
In other words, bondage is nothing other than ignorance
of “our own real nature” (Sa. svariipa). “Action” (Sa. karma)
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occurs only in the realm of such ignorance, so it is a product
of ignorance and cannot exist without it. Therefore igno-
rance cannot be removed by any amount of action but only
by knowledge of our own real nature.

In this verse, therefore, Bhagavan clarifies the nature of the
knowledge that will remove our ignorance of our own real
nature. It is not a knowledge that can be acquired by any
amount of “hearing” or “studying” (Sa. sravana), “thinking”
(Sa. manana) or meditating on anything other than ourself,
because these are all mental activities and can therefore be
done only by the mind and in the realm of self-ignorance.
No amount of doing of any kind can enable us to acquire
knowledge of what we actually are, because this knowledge
is neither an “action” (Sa. karma) nor the “fruit of any action”
(Sa. karma-phala). “Knowledge” (Sa. jiigna) is our real nature,
our own very being, so it is not a knowledge that we need
to do anything to acquire. To know ourself as we actually
are we just need to be as we actually are, and we can be as
we actually are only by turning our entire attention back
within to cling firmly and steadily to our own being, “I am”.

Since we are always ourself and never anything other than
ourself, there is never a moment when we do not know
ourself. However, though we always know ourself, when we
rise and stand as ego we seem to know ourself as a set of
“adjuncts” (Sa. upadhis), which is not what we actually are.
Therefore, in order to know and to be what we always actu-
ally are, we must cease rising as ego, which we can do only
by being so keenly and steadfastly self-attentive that we
thereby cease to be aware of anything else at all, because
only then will we be aware of ourself as nothing other than
pure awareness, which is what we always actually are.

That is, as Bhagavan clarified, the “ignorance” (Sa. avidya

or ajiidna) that prevents us knowing ourself as we actually
are is nothing other than ego, the false awareness that al-
ways knows itself as “| am this body” and that consequently
knows the appearance of other things, so no knowledge
that may be acquired by ego can be the knowledge that
will remove this ignorance. However, though as ego we can
never know ourself as we actually are, we must try to know
ourself as we actually are by turning our entire attention
back within to face ourself alone, because only when we do
so will we as ego subside and dissolve back into our own
being in such a way that we will never rise again. What will
then know ourself as we actually are is only ourself as we
actually are, which always knows itself just by being itself.

15 When We Know Ourself, There
Is Nothing Else To Know

Nothing other than ourself actually exists, because whatev-
er seems to be other than ourself is just an illusory appear-
ance that seems to exist only in the view of ourself as ego,
so being aware of anything other than ourself is not real
“awareness” (Sa. cit) but just a “semblance of awareness”
(Sa. cidabhasa). Real awareness is only pure awareness,
which is awareness that is not aware of anything other than
itself. Since pure awareness alone is what actually exists,

it is devoid not only of knowing but also of not knowing,
because there is nothing other than itself for it either to
know or to not know, as Bhagavan points out in verse 27 of
Upadesa Undiyar:

Only knowledge that is devoid of knowledge and igno-
rance is knowledge. This is real. There is not anything for
knowing. [28]

The Tamil verb ari means “to know” or “to be aware”, so

the noun arivu means both “knowledge” and “awareness”.
Therefore, when Bhagavan says in the first sentence of

this verse “only knowledge that is devoid of knowledge and
ignorance is knowledge” (Ta. “arivu ariyamai-y-um atra arivé
arivu ahum”), what he implies is that only awareness that is
devoid of both knowledge and ignorance of anything other
than itself is real knowledge or awareness. In other words,
only pure awareness (namely awareness that is not aware of
anything other than itself) is real awareness.

“This is real” (Ta. “unmai idu”) means that only such aware-
ness is real, because it alone is what actually exists, as
implied by the word unmai, the etymology of which is ul-
mai, “be-ness”, “is-ness” or “am-ness”, and which therefore
means “being”, “existence”, “reality”, “truth” or “veracity”.
“This is real” (Ta. “unmai 1du”) therefore implies that nothing
other than awareness that is devoid of both knowledge
and ignorance of anything else is real, so knowing anything
other than ourself is not knowledge but only ignorance,
because knowing other things is knowing what does not
actually exist as if it exists, as he also implies in the next
sentence: “There is not anything for knowing” (Ta. “arivadarku
ondru ilai”). That is, when we know ourself as we actually
are, namely as pure “being-awareness” (Sa. sat-cit), nothing
else will exist (or even seem to exist) for us either to know
or to not know. Other things seem to exist only when we
have risen and are standing as ego, as in waking and dream,
and not when we do not rise as ego, as in sleep, so they

seem to exist only in the view of ourself as ego, and hence
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they are not real, because ego is just a false awareness of
ourself, so whatever seems to exist only in its view must be
as unreal as it is.

So if there is nothing else for us to know when we know
ourself as we actually are, what sort of knowledge is
self-knowledge? What will we know ourself to be when we
know ourself as we actually are? The answer to such ques-
tions is given by Bhagavan in verse 28 of Upadésa Undiyar:

If oneself knows what the nature of oneself is, then begin-
ningless [Sa. anadi], endless [Sa. ananta] and unbroken
[Sa. akhanda] being-awareness-happiness [Sa. sat-cit-
ananda). [29]

“The nature of oneself” (Ta. “tanadu iyal”) means ourself as
we actually are, and what we actually are is what alone ac-
tually is, so what this verse implies is that if we know what
we actually are, what will then remain alone and what we
will know ourself to be is just anddi, ananta, akhanda sat-cit-
dananda: “beginningless, endless and unbroken being-aware-
ness-happiness”.

When brahman, the ultimate reality, which is ourself as

we actually are, is described as sat-cit-ananda (Sa. “be-
ing-awareness-happiness”), that does not mean that it is

a compound of three things, “being” (Sa. sat), “awareness”
(Sa. cit) and “happiness” (Sa. ananda), because these are not
three things but one and the same. Pure “being” (Sa. sat) is
itself both pure “awareness” (Sa. cit) and pure “happiness”
(Sa. ananda), because the very nature of pure being is to be
aware of itself, and its awareness of itself is infinite happi-
ness. This is why Bhagavan describes it as akhanda, which
means “unbroken”, “unfragmented”, “undivided”, “whole” or
“complete”, and therefore implies indivisible, because sat-
cit-ananda is one indivisible whole.

It is also anadi, “beginningless”, because it exists indepen-
dent of time, since like all other phenomena time seems to
exist only in the view of ourself as ego, not in the view of
ourself as we actually are, namely sat-cit-ananda. That is, it
is eternal, because it exists not only at all times but whether
time appears or not. Since it is not limited in any way by
time, space or anything else whatsoever, it is ananta, which
means “endless”, “limitless” or “infinite”, so it is infinite,
indivisible and eternal, and therefore it is by implication im-
mutable, because change can occur only in time and there-
fore cannot affect what is timeless.

Therefore what we actually are is infinite being, infinite
awareness and infinite happiness, which are one and indi-
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visible, so in order to experience ourself as such, we need
to investigate ourself and thereby know ourself as we
actually are. For those of us who are enamoured by the im-
mense variety of phenomena that seem to exist in waking
and dream, a state in which we are eternally aware of noth-
ing other than ourself may seem unappealing, but whatever
happiness we seem to derive from any phenomena is an in-
finitesimal fraction of the infinite happiness that we actually
are and that we can experience only by knowing and being
what we actually are, free of all the “adjuncts” (Sa. upadhis)
that we now mistake ourself to be.

16 How Should We Apply the
Mahavakyas in Practice?

In each of the four Vedas there is a “great statement” (Sa.
mahavdkya), which asserts jiva-brahma-aikya, the “oneness”
(Sa. aikya) of the “soul” (Sa. jiva) and the “ultimate reality”
(Sa. brahman), namely prajidanam brahma (Sa. “awareness is
brahman”) in the Rg Véda, Aitaréya Upanisad 3.3, aham brah-
masmi (Sa. “l am brahman”) in the Yajur Veda, Brhadaranyaka
Upanisad 1. 4. 10, tat tvam asi (Sa. “that you are”) in the
Sama Veda, Chandogya Upanisad 6. 8. 7, and ayam atma
brahma (Sa. “this self is brahman”) in the Atharva Véda,
Madndikya Upanisad 2. The sense in which we as jiva are
actually brahman is explained by Bhagavan in verse 24 of
Upadeésa Undiyar (cited in section 13), namely that in our
essential nature as pure “being” (Sa. sat), bereft of all “ad-
juncts” (Sa. upadhis), we and “God” (Sa. brahman) are just
“one substance” (Ta. porul or Sa. vastu). That is, every jiva
(Sa. “soul” or “sentient being”) is aware of its own being or
existence as “l am”, and this “l am” is God or brahman.

But what is the practical implication of these mahavakyas?
How should we apply in practice the truth conveyed in
them? The answer to these questions is implied by Bhaga-
van in verse 32 of Ulladu Narpadu:

When the Vedas proclaim ‘That is you,, instead of oneself
being, knowing oneself as what, thinking ‘I am that, not
this’ is due to non-existence of strength, because that
alone is always seated as oneself. [30]

“Instead of oneself being, knowing oneself as what” (Ta. “tannai
edu endru tan térndu iradu”), which more literally means
“oneself not being, knowing oneself as what”, implies that
when we hear the Vedas declare “tat tvam asi” (Sa. “that

you are”), which in Tamil is expressed as “adu ni” (Ta. “that is
you"), our response should be to investigate what am | and
thereby to know and to be what we actually are. That is,
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prior to being told that we are that, we took “that” (namely
what is real, brahman, God, happiness, knowledge, libera-
tion, salvation, nirvana or whatever else we were seeking) to
be something other than ourself, so the reason why the Ve-
das tell us that we ourself are that is to make us understand
that what we were seeking is nothing other than ourself, so
in order to find it all we need do is investigate and thereby
know what we actually are.

In other words, the sole intention of the mahavakyas is to
turn our attention back to ourself, because we alone are
“that”. So long as we take that to be something other than
ourself, we will never find it, because we will be looking for
it in the wrong direction, namely outside ourself. In order
to find “that”, we need to look deep within ourself, because
there is no “that” (God, brahman, reality, happiness or what-
ever) other than ourself. Therefore if we do not turn our
attention back to ourself in order to see what we actually
are, we have failed to understand the clear and obvious in-
tention of the mahavakyas.

After hearing the mahavakyas, many people assume that we
need to meditate “| am that, not this”, meaning “| am brah-
man, not this body consisting of five sheaths”, but Bhagavan
says that meditating in this way is “due to non-existence

of strength” (Ta. “uran inmaiyinal”), in which “strength” (Ta.
uran) means strength of understanding. If we have clearly
and firmly understood the meaning and purpose of the
mahavakyas, we will not meditate on any thought such as

“l am brahman” but only on ourself, because we alone are
what the words brahman and “that” refer to. Like all other
thoughts, the thought “I am brahman” is something other
than ourself, so we cannot know what we actually are by
meditating on this or any other thought, but only by keenly
and steadily attending to ourself, the fundamental aware-
ness “l am”, which alone is brahman.

Therefore true brahma-dhydna (Sa. “meditation on brah-
man”) is not meditation on the thought brahman but only
“meditation on ourself” (Sa. svariipa-dhyana), because only
by meditating on ourself will we as ego subside and thereby
be as we actually are, namely as brahman, as Bhagavan im-
plies in the first mangalam verse of Ulladu Narpadu:

If what exists [Ta. ulladu] were not, would existing
awareness [Ta. ulla-v-unarvu] exist? Since the existing
substance [Ta. ulla-porul] exists in the heart [Ta. ullam]
without thought, how to think of the existing substance,
which is called ‘heart’? Being in the heart as it is alone is
thinking. Know. [31]

The first sentence of this verse, “ulladu aladu ulla-v-unarvu
ullado?”, is a rhetorical question that can be interpreted in
any of three ways, namely “if what exists were not, would
existing awareness exist?”, “except as what exists, does
existing awareness exist?” or “other than what exists, is
there awareness to think?”. In the first two of these three
interpretations, ulla is an adjectival participle of the tense-
less verb ul, which means “to be” or “to exist”, so ulla means
“being”, “existing”, “real” or “actual”, and hence ulla-v-unarvu
means “being awareness” (in the sense of “awareness that
is”), “existing awareness”, “
that actually exists”, so it refers to “being-awareness” (Sa.
sat-cit), which is our awareness of our own being, “l am”".
Derived from the same verb, ulladu is a participial noun that
means “what is” or “what exists” and that implies what actu-

ally exists as opposed to what merely seems to exist.

real awareness” or “awareness

Therefore the first interpretation, “If what exists [Ta. ulladu]
were not, would existing awareness [Ta. ulla-v-unarvu] exist?”,
is an argument for the existence of something that actually
exists, and indirectly implies that that something is ourself,
because we ourself are the awareness that knows our own
existence. That is, if we did not actually exist, we could not
be aware of our existence, so the fact that we are aware of
our existence proves conclusively that we do actually exist.
In other words, what he refers to as ulladu (Ta. “what is”

or “what exists”) is ourself, and what he refers to as ulla-v-
unarvu (Ta. “existing awareness” or “real awareness”) is our
awareness of our own being or existence, “l am”.

The second interpretation, “Except as what exists [Ta. ulladul,
does existing awareness [Ta. ulla-v-unarvu] exist?”, is closely
aligned to the first one and corroborates it, because it im-
plies that ulla-v-unarvu (Ta. “real awareness”) is itself ulladu
(Ta. “what actually exists”), as Bhagavan explains in verse 23
of Upadésa Undiyar:

Because of the non-existence of other awareness to be
aware of what exists, what exists [Ta. ulladu] is aware-
ness [Ta. unarvu]. Awareness alone exists as we. [32]

That is, if “awareness” (Ta. unarvu) were something other
than “what exists” (Ta. ulladu), it would be a non-existent
awareness, so it would neither exist nor be aware. There-
fore, since there is awareness of what exists, “what exists”
(Ta. ulladu) must itself be “awareness” (Ta. unarvu). More-
over, since we are what is aware of what exists, we ourself
are the awareness that is what exists.

In the third interpretation, “Other than what exists, is
there awareness to think?”, ulla is the infinitive of the verb
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ullu, which means “to think”, “meditate” or “investigate”,

so in this sense ulla-v-unarvu means “awareness to think”,
“awareness to meditate” or “awareness to investigate”.
Since the awareness that thinks, meditates or investigates
is ego or mind, the implication of this third interpretation is
that what seems to be ego or mind is actually nothing other
than “what exists” (Ta. ulladu), so it can never meditate upon
what exists (namely brahman) as an object, and hence it

can truly meditate on it only by subsiding back within and
thereby being as it is, as Bhagavan says in the third sen-
tence of this verse.

What he refers to in the second sentence as “the existing
substance” (Ta. ulla-porul) is what he referred to in the first
sentence as “what exists” (Ta. ulladu), namely brahman,
which is the one “existing awareness” (Ta. ulla-v-unarvu),
namely our fundamental awareness of our own existence,
“I'am”. In the first clause of this sentence he says, “Since

the existing substance exists in the heart without thought”

(Ta. “ulla-porul ullal ara ullatté ulladal”), in which “heart” (Ta.
ullam) means the very core or centre of ourself and all other
things, but then he goes on to say “the existing substance,
which is called heart” (Ta. “ullam enum ulla-porul”), thereby
indicating that it is not only in the heart but is the heart
itself. What does this mean? Since “heart” means centre or
innermost core, if anything other than the heart were in the
heart, that other thing would be the heart of the heart, but
since the “existing substance” (Ta. ulla-porul) is the ultimate
heart, the heart of all other hearts, what is inside it is only
itself and nothing else. This is why Bhagavan addresses God
in the form of Arunachala in verse 2 of Sri Arundcala Pari-
caratnam saying:

Red Hill, all this, which is a picture, arises, stands and
subsides only in you. Since you dance eternally in the
heart as ‘I’ they say your name itself is heart. [33]

Since God alone is what exists and shines eternally in the
heart as “I” (meaning “1” in its pure form, bereft of all ad-
juncts), “I" is the ultimate heart, so it is not only in the heart
but is itself the heart, as Bhagavan implies by saying “Since
you dance eternally in the heart as |, they say your name itself
is heart” (Ta. “nittiyamum nan endru idayam nadittiduvaiyal,
un pér tan idayam endriduvar tam”). As the heart, God is the
centre of all things, meaning that he is the ultimate reality
or substance residing deep within each and every thing, but
he is not only present within everything, but is also the in-
finite whole in which everything appears and disappears, as
Bhagavan implies by saying “Red Hill, all this, which is a pic-
ture, arises, stands and subsides only in you” (Ta. “cittiram am
ikdu ellam, sem malaiyé, ninbalé uttidamay nindré odungidum

22 © SPIRITUALITY STUDIES 10-1 SPRING 2024

al”), in which “Red Hill" (Ta. “sem malaiye”) is a form of ad-
dress to Arunachala, and “all this, which is a picture” (Ta. “cit-
tiram am ikdu elldm”) means this entire world-appearance,
which is a mental picture, a series of images or impressions
that appear and disappear in the mind.

The pure “I”, which is the “real form” (Sa. svariipa) of both
God and ourself, is not only that which exists within ev-
erything as its heart, but also that in which everything
seems to exist and is therefore contained, because it is pure
“being-awareness” (Sa. sat-cit), other than which nothing
could exist or shine. In other words, it alone is what actually
exists, and as such, therefore, it is the one “substance” (Ta.
porul or Sa. vastu) of which everything is composed, and
hence in this first mangalam verse of Ulladu Narpadu Bhaga-
van refers to it as ulla-porul, the “existing substance” or “real
substance”, which exists in the heart as the heart.

He also says that it exists “without thought” (Ta. ullal ara),
because “thought” or “thinking” (Ta. ullal) appears only when
we rise as ego, thereby going out from the heart, albeit only
seemingly, and therefore disappears when we subside back
into the heart. In other words, thoughts seem to exist only
in the view of the outward-facing mind, so they cease to
exist when we turn back to face inwards (meaning towards
ourself alone) and thereby sink deep in the heart, which is
the source from which we rose, so they are like waves that
seem to exist only on the surface of the mind and not in the
innermost depths of the heart.

Therefore in this second sentence he asks: “Since the ex-
isting substance exists in the heart without thought, how to
think of the existing substance, which is called heart?” (Ta.
“ulla-porul ullal ara ullatté ulladal, ullam enum ulla-porul ullal
evan?”), in which the final ullal means “thinking”, “
ing” or “investigating” and evan is both an interrogative ad-
verb that means “how?” or “in what way?” and an interroga-
tive pronoun that means “which person?” or “who?”. That is,
so long as we are thinking or meditating, our mind is facing
outwards, away from ourself, so whatever we are thinking
of or meditating upon is something other than the “existing
substance” (Ta. ulla-porul), which is what we actually are, our
very being, and which therefore cannot be reached by any
amount of thinking, meditating or mental activity.

meditat-

If we cannot know brahman, the “existing substance” (Ta.
ulla-porul), by any amount of thinking or meditating in the
sense of mental activity, how can we meditate on it or in-
vestigate it in order to know it as it actually is? The answer
is given in the next sentence: “Being in the heart as it is
alone is thinking” (Ta. “ullatté ullapadi ulladé ullal”). That is,
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the only way to metaphorically “think of”, “meditate on” or
“investigate” the “existing substance” (Ta. ulla-porul) is just
to be in the heart as it is.

But what exactly does this mean? How can we be in the
heart as it is? As we have seen, what is in the heart is only
the heart, which is the “existing substance” (Ta. ulla-porul),
so “being in the heart” (Ta. ullatté ulladu) means being the
existing substance, which is what we actually are, so we
can be that only by not rising as ego, because though we
are always actually that, when we rise and stand as ego we
seem to be something other than that. The adverb ullapadi,
which means “as it is” or “as one is”, implies the same thing,
namely that we must be as the existing substance is, which
means we must be as we actually are, because the existing
substance, namely brahman, is what we actually are.

Since the “existing substance” (Ta. ulla-porul) is pure “be-
ing-awareness” (Sa. sat-cit), which is devoid of any thoughts
and therefore devoid of any “adjuncts” (Sa. upadhis), and
since the root of all thoughts (which includes all adjuncts
and all phenomena, because adjuncts and other phenomena
are just thoughts) is ego, “being as it is” (Ta. ullapadi ulladu)
means being without rising as ego and thereby without any
other thoughts. In other words, it means being as we actual-
ly are, namely as pure “being-awareness” (Sa. sat-cit), which
is brahman.

Therefore “Being in the heart as it is alone is thinking” (Ta.
“ullatte ullapadi ulladé ullal’) means that just being as we
actually are without ever leaving the heart by rising as

ego is alone ullal (Ta. “thinking”, “meditating” or “investi-
gating”), which is a metaphorical way of saying that this
alone is true brahma-dhyana (Sa. “meditation on brahman”)
or brahma-vicara (Sa. “investigation of brahman”). That is,
since brahman, the “existing substance” (Ta. ulla-porul or Sa.
sat-vastu), is nothing other than ourself as we actually are,
we can meditate upon it, investigate it and know it only by
being as we actually are, without ever rising as ego.

In order to be as brahman, which is what we actually are, we
need to cease rising as ego, and in order to cease rising as
ego, we need to investigate ourself, the source from which
we have risen as ego, as Bhagavan points out in verse 27 of
Ulladu Narpadu:

The state in which ‘I exists without rising is the state in
which we exist as that. Without investigating the place
where I’ rises, how to reach the annihilation of oneself, in
which ‘I’ does not rise? Without reaching, how to stand in
the state of oneself, in which oneself is that? Say. [34]

“The state in which | exists without rising” (Ta. “nan udiyadu
ulla nilai”) means the state in which we remain as we actu-
ally are without rising as ego, and this is “the state in which
we exist as that” (Ta. “nam adu-v-ay ulla nilai"), meaning

the state in which we exist as brahman, which is the same
state that Bhagavan described in the first mangalam verse
of Ulladu Narpadu as “being in the heart as it is” (Ta. “ullatté
ullapadi ulladu”). This state in which “I” does not ever rise is
“the annihilation of oneself” (Ta. “tan-n-ifappai”), meaning the
annihilation of ego, which we can achieve only by investi-
gating ourself, the source from which we have risen as “I,
as Bhagavan implies in the second sentence of this verse
by asking rhetorically: “Without investigating the place where
I rises, how to reach the annihilation of oneself, in which | does
not rise?” (Ta. “nan udikkum thanam-adai nadamal, nan udiyad
tan-n-irappai sarvadu evan?”).

“The place where | rises” (Ta. “nan udikkum thanam”) is our
own being, “l am”, and we can investigate it only by attend-
ing to ourself in order to see what we actually are. There-
fore the implication of this second sentence is that we can
eradicate ego and thereby be as we actually are only by
being keenly and steadfastly self-attentive.

The third sentence, “Without reaching, how to stand in the
state of oneself, in which oneself is that?” (Ta. “saramal, tan
adu am tan nilaiyil nirpadu evan?”), implies that without
achieving the annihilation ourself as ego by investigating
the source from which we have risen, we cannot remain
firmly fixed in our real state, in which we are brahman.
Therefore investigating ourself in order to know and to be
what we actually are is the correct application of what we
are intended to understand after hearing and carefully con-
sidering the meaning and implication of the mahavakyas:
prajiidnam brahma (Sa. “awareness is brahman”), aham brah-
masmi (Sa. “l am brahman”), tat tvam asi (Sa. “that you are”)
and ayam atma brahma (Sa. “this self is brahman”).

17 We Cannot Know God Except by
Turning Our Mind Back Within

God or brahman is the light of pure “awareness” (Sa. cit)
that shines within our mind, giving it the light of “reflect-
ed awareness” (Sa. cidabhasa) by which it knows all other
things, so we cannot know God or brahman by any means
other than turning our mind back within to face the light of
pure awareness and thereby losing ourself entirely in it, like
the light reflected from a mirror being turned back to face
the sun, its source, and thereby losing itself in the sunlight,
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as Bhagavan implies by asking rhetorically in verse 22 of
Ulladu Narpadu:

Except by, turning the mind back within, completely
immersing it in God, who shines within that mind giving
light to the mind, how to fathom God by the mind? Con-
sider. [35]

The light of awareness that is called “mind” or “ego” is not
the original light of “awareness” (Sa. cit) but just an abhasa
(Sa. “semblance”, “likeness” or “reflection”) of it, because the
original light is pure awareness, which shines eternally with-
out “adjuncts” (Sa. upadhis) as “I am” and which therefore
never knows anything other than itself, whereas ego is that
same light mixed and conflated with adjuncts as “I am this
body” and therefore knows the seeming existence of other
things. The original light of pure awareness is therefore like
the pervading sunlight, whereas ego is like a limited beam
of the same sunlight reflected from a mirror into a dark
room. So long as the reflected beam of light is directed into
the dark room, it can be used for knowing objects in that
room, but if it is directed back towards the sun, its source,

it will merge and be lost in the sunlight. Likewise, so long

as ego directs its attention away from its source, which is
always shining within it as “l am”, its adjunct-limited light of
awareness can be used to know the appearance of other
things, but if its attention is directed back within towards its
source, “l am”, it will merge and be lost forever in the infinite
light of pure awareness.

Since God or brahman is nothing other than our own be-
ing, “l am”, he is the sole reality of ego, so he can never be
known by ego as an object, and hence ego can know him
only by turning back within to face its own source and sub-
stance, “| am”, thereby subsiding and dissolving back into

“l am”, as Bhagavan implied in the last sentence of the pre-
vious verse, namely verse 21 of Ulladu Narpadu, “Becoming
food is seeing” [36], meaning that it is only by being swal-
lowed completely by God, the infinite light of pure aware-
ness, that we can see or know him as he actually is.

18 The Practice of Self-Investigation

However, God will not take us as his food, meaning that he
will not dissolve us back into himself, unless we are whole-
heartedly willing to give ourself entirely to him, and we can
give ourself entirely to him only by turning our mind (our
power of attention) back within to face ourself, the fun-
damental awareness “| am”, because only by doing so will
we subside and dissolve back into the infinite light of pure
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awareness in such a way that we never rise again. Only by
turning back within in this way and thereby dissolving for-
ever in our own being, “I am”, which is both the source and
the substance of ego, will we see ourself as we actually are,
so the effort we make to thus turn back and keep our mind
fixed firmly on ourself is the only means by which we can
investigate and know what we actually are, as Bhagavan
clearly implies in the sixteenth paragraph of Ndn Ar? by de-
fining what he means by the term atma-vicara (Sa. “self-in-
vestigation”), namely:

The name atma-vicara is only for always keeping the
mind on oneself. [37]

In other words, self-investigation is the simple practice of
always (or at least as constantly as possible) keeping our
mind or attention fixed firmly on ourself, in which “ourself”
(Sa. atma) means what we actually are, namely our funda-
mental awareness “l am”, which is our very being or exis-
tence. If we are not willing to keep our mind always fixed
firmly on ourself without ever allowing it to be diverted
away towards anything else, that means that we are not
yet willing to give ourself entirely to God, thereby allowing
him to dissolve us forever in himself, so we need to contin-
ue trying to keep our mind on ourself as much as we can,
because this is the only way in which we can cultivate the
required willingness to do so. Patient and persistent prac-
tice of self-attentiveness is therefore essential, as Bhagavan
implied in the first eight sentences of the sixth paragraph of
Nan Ar?:

Only by the investigation who am | will the mind cease;
the thought who am |, destroying all other thoughts, will
itself also in the end be destroyed like a corpse-burning
stick. If other thoughts rise, without trying to complete
them it is necessary to investigate to whom they have
occurred. However many thoughts rise, so what? Vigilant-
ly, as soon as each thought appears, if one investigates
to whom it has occurred, it will be clear: to me. If one
investigates who am I, the mind will return to its birth-
place; the thought that had risen will also cease. When
one practises and practises in this manner, for the mind
the power to stand firmly established in its birthplace
increases. [38]

The reason that keeping our mind or attention fixed firmly
on ourself is called “self-investigation” (Sa. atma-vicara) is
because it is the only means by which we can know what
we actually are, so we are observing or attending to ourself
in order to know who or what we actually are. For the same
reason Bhagavan often referred to self-investigation as “the
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investigation who am I” (Ta. “nan-ar ennum vicaranai”), as

he does in the first sentence of this paragraph: “Only by the
investigation who am | will the mind cease” (Ta. “nan-ar ennum
vicaranaiyinal-é-y-é manam adangum”). As we saw earlier (in
section 5), adangu means both “subside” and “cease”, so it
can mean subside either partially or completely, and when
it means subside completely or cease, it can mean cease ei-
ther temporarily or permanently. In this case it means cease
permanently, because though there are other means by
which the mind can subside partially or completely but tem-
porarily, the only means by which it can subside completely
and permanently is self-investigation.

In the second sentence, “the thought who am |, destroying

all other thoughts, will itself also in the end be destroyed like

a corpse-burning stick” (Ta. “nan-ar ennum ninaivu matra
ninaivugalai y-ellam arittu-p pinai-cudu tadi-pol mudivil
tan-um ariyum”), “the thought who am I” (Ta. “ndn-ar ennum
ninaivu”) is a metaphorical description of the investigation
who am | (Ta. “nan-ar ennum vicaranai”), because direct-

ing our attention towards anything other than ourself is

a thought, meaning it is a mental activity, so directing our
attention back towards ourself can be described metaphor-
ically as a thought, even though it is actually not a mental
activity but a cessation of all mental activity. In this context,
therefore, “the thought who am I” implies the effort we make
to keep our mind fixed firmly on ourself in order to know
what we actually are, and since the mind will subside to the
extent to which it is thus fixed firmly on ourself, this effort
that we make to be steadfastly self-attentive will eventu-
ally destroy the mind entirely, as Bhagavan implies in the
adverbial clause “destroying all other thoughts” (Ta. “matra
ninaivugalai y-ellam arittu”).

When the effort we make to investigate who am | has
thereby destroyed all other thoughts, it “will itself also in the
end be destroyed” (Ta. “mudivil tan-um ariyum”), because it

is only as ego that we can make such effort, so when ego,
which is the first thought and the root of all other thoughts,
is destroyed together with all its progeny, its effort to

keep its attention fixed firmly on itself will be destroyed
along with it. The analogy he uses to illustrate this, “like

a corpse-burning stick” (Ta. “pinafi-cudu tadi-p6l”), refers to

a stick that is used to stir a funeral pyre to ensure that the
corpse is burnt completely, because the stirring end of such
a stick will gradually be burnt, so once the stick has served
its purpose it will be discarded on the pyre and will thereby
be burnt entirely on the dying embers.

“If other thoughts rise” (Ta. “pira v-ennangal efundal”) means
if our attention is diverted away from ourself towards any-

thing else, because what he means by “thought” is a mental
impression or mental phenomenon of any kind whatsoever,
so since all phenomena are mental impressions, every-
thing other than ourself is a thought in this sense. What he
means by “investigating to whom” (Ta. “yarukku endru vicarip-
padu”) is turning our attention back towards ourself, the
one to whom all other things appear, and having turned our
attention back to ourself, we need to keep it fixed firmly
on ourself without allowing it to be diverted away towards
anything else, which is what he means by “investigating who
am I (Ta. “nan-ar endru vicarippadu”).

If we thus keep our mind fixed firmly on ourself without
allowing it to be diverted away towards anything else, it
will thereby subside back into our own being, “l am”, which
is its “birthplace” (Ta. pirappidam), meaning the source from
which it had risen, as he implies by saying: “If one inves-
tigates who am |, the mind will return to its birthplace” (Ta.
“nan-ar endru vicarittal manam tan pirappidattirku-t tirum-
bi-vidum”). Since whatever thought had arisen will thereby
be deprived of our attention, it too will subside, as he says
in the next sentence: “the thought that had risen will also
cease” (Ta. “efunda v-ennamum adangi-vidum”).

If we patiently and persistently continue practising “self-in-
vestigation” (Sa. atma-vicara) in this manner, trying to keep
our attention fixed firmly on ourself, and turning it back
towards ourself whenever it is diverted away towards any-
thing else whatsoever, we will thereby cultivate the power
of love that is required to keep our mind fixed on ourself so
firmly that it becomes less and less inclined to be diverted
away towards anything else, as he implies by saying: “When
one practises and practises in this manner, for the mind the
power to stand firmly established in its birthplace increases”
(Ta. “ippadi-p paraga-p paraga manattirku-t tan pirappidattil
tangi nirgum $akti y-adhikarikkindradu”).

The reason why such patient and persistent practice is
necessary is that volitional “inclinations” (Sa. vasanas) have
no strength of their own, because whatever strength they
seem to have is strength that they derive from us, and they
derive their strength from us to the extent to which we
allow ourself to be swayed by them. That is, the more we
allow ourself to be swayed by any particular inclination,
the stronger it becomes, and the more we refrain from
being swayed by it, the weaker it becomes. Inclinations to
seek happiness in and therefore attend to anything other
than ourself (namely visayas: “objects” or “phenomena”) are
called visaya-vasanas, whereas the inclination to seek hap-
piness in and therefore attend to our own “being” (Sa. sat)
is called sat-vasanad. Therefore when we attend to anything
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other than ourself, we are being swayed by our visaya-
vasands, whereas when we attend to ourself and thereby
subside in our own being, we are being swayed by our sat-
vasand.

The more we allow ourself to be swayed by our sat-vasana,
therefore, the stronger it will thereby become, and the
stronger it becomes, the more we will be inclined to be
swayed by it. Moreover, to the extent to which we attend
to ourself, we are thereby refraining from attending to
anything else, so by being self-attentive we are not only
strengthening our sat-vasana but correspondingly weak-
ening our visaya-vasanas, as Bhagavan implies in the tenth
paragraph of Nan Ar?:

Even though visaya-vasanas, which come from time im-
memorial, rise in countless numbers like ocean-waves,
they will all be destroyed when self-attentiveness [Sa.
svartpa-dhyana) increases and increases. Without giving
room even to the doubting thought ‘So many vasands
ceasing, is it possible to be only as svartipa?’ it is nec-
essary to cling tenaciously to self-attentiveness [Sa.
svariipa-dhyana). However great a sinner one may be, if
instead of lamenting and weeping ‘I am a sinner! How am
I going to be saved?’ one completely rejects the thought
that one is a sinner and is steadfast in self-attentiveness
[Sa. svariipa-dhyanal, one will certainly be reformed. [39]

Since all mental activity occurs under the sway of a vast ar-
ray of visaya-vasanas, they are constantly rising or appearing
in the mind in countless numbers like waves in an ocean, as
Bhagavan says here.

Etymologically svartipa means “own form”, so it is generally
used in the sense of “real nature” and when it is used on its
own, as in this context, it implies atma-svaripa, “the real na-
ture of oneself”, meaning ourself as we actually are, namely
pure being-awareness, “l am”. Therefore svartpa-dhydna
means “meditation or contemplation on our real nature”,
and since our real nature is pure being, which is what shines
within us as our fundamental awareness “l am”, svara-
pa-dhydna in effect means “self-attentiveness”. Therefore
the first sentence of this paragraph, “Even though visaya-
vasanas, which come from time immemorial, rise in countless
numbers like ocean-waves, they will all be destroyed when
svartpa-dhyana increases and increases” (Ta. “tondrutottu
varugindra visaya-vasanaigal alavatranavay-k kadal-alaigal pol
tondrinum avai-yavum soripa-dhyanam kilamba-k kilamba
arfindu-vidum”), implies that to the extent to which we keep
our mind or attention fixed firmly on ourself, our visaya-
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vasands will thereby be weakened and will eventually be
destroyed.

Therefore without giving room to the rising of any other
thoughts, such as the doubt whether it is possible for us to
succeed in this endeavour, “it is necessary to cling tenaciously
to self-attentiveness” (Ta. “sortipa-dhyanattai vida-p-pidiyay-p
pidikka véndum®”), because “if one is steadfast in self-atten-
tiveness, one will certainly be reformed” (Ta. “sortpa-dhyanattil
tkkam ullavanaha v-irundal avan niscayamay uru-p-padu-
van”). Such tenacity and steadfastness in this practice are
necessary because time and time again, under the sway of
our visaya-vasands, our attention will inevitably be diverted
away from ourself towards other things, so whenever it is
diverted we need to steadfastly turn it back towards ourself
and then cling tenaciously to self-attentiveness. Tenacious
perseverance in this practice is therefore necessary until

all our visaya-vasanads are destroyed without leaving a trace
(meaning destroyed along with ego, their root), as Bhagavan
says in the eleventh paragraph of Nan Ar?:

As long as visaya-vasanas exist within the mind, so long
is the investigation who am | necessary. As and when
thoughts appear, then and there it is necessary to anni-
hilate them all by investigation [Sa. vicarand] in the very
place from which they arise. Not attending to anything
other is dispassion [Sa. vairagya] or desirelessness [Sa.
nirasal; not leaving oneself is awareness [Sa. jiianal. In
truth both are just one. Just as pearl-divers, tying stones
to their waists and sinking, pick up pearls that are found
at the bottom of the ocean, so each one, sinking deep
within oneself with vairagya, may obtain the self-pearl
[Ta. atma-muttu]. If one clings fast to uninterrupted
self-remembrance [Sa. svartpa-smaranal] until one at-
tains svartipa, that alone is sufficient. So long as enemies
are within the fortress, they will be continuously coming
out from it. If one is continuously cutting them all down
as and when they come, the fortress will be captured.
[40]

Since ego is the root of all visaya-vasanas, being the one
whose vasanas they are, and since the very nature of ego is
to have visaya-vasanas, they cannot all be destroyed until
ego itself is destroyed. Therefore the first sentence of this
paragraph, “As long as visaya-vasands exist within the mind, so
long is the investigation who am | necessary” (Ta. “manattingan
edu-varaiyil visaya-vasanaigal irukkindranavé, adu-varaiyil
nan-dr ennum vicdranai-y-um véndum”), implies that so long
as we continue to rise and stand as ego, it is necessary for
us to investigate and know what we actually are.
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Since thoughts rise from ourself under the sway of our
visaya-vdsands, in order to annihilate all of them in the

very place from which they arise, we need to cling to
self-attentiveness so firmly that we thereby do not allow
our attention to be diverted away from ourself towards
anything else under the sway of our visaya-vasanas. That

is, visaya-vasanas will continue trying to rise and distract
our attention away towards other things even when we are
self-attentive, but so long as we keep our attention fixed
firmly on ourself, we thereby do not allow our attention to
be distracted by them, so they gradually lose their strength.

“Not attending to anything other” (Ta. “anniyattai nadadirut-
tal") means not attending to anything other than ourself,
and since we attend to other things under the sway of our
visaya-vasands, which are the seeds that give rise to likes,
dislikes, desires and so on, not attending to anything other
than ourself is true vairagya (Sa. “dispassion” or “detach-
ment”) or nirasa (Sa. “desirelessness”). “Not leaving oneself”
or “not letting go of oneself” (Ta. “tannai vidadiruttal’) means
not ever allowing our attention to be diverted away from
ourself, and since by keeping our attention fixed on ourself
so firmly we do not give any room to the rising of ego, this
is jidna (Sa. “true knowledge” or “real awareness”). Since
not leaving (or letting go of) ourself means not attending
to anything other than ourself, he says “In truth both are
just one” (Ta. “unmaiyil irandum ondré”), meaning that in this

sense vairagya and jiidna are one and the same.

Desire to attend to anything other than ourself is what
prevents us clinging firmly to self-attentiveness and there-
by sinking into the innermost depth of our own being,

so without vairagya (Sa. “freedom from such desire”) we
cannot sink deep enough to know what we actually are.
Therefore Bhagavan compares vairagya to the stones that
pearl-divers tie to their waists in order to sink deep enough
to pick up pearls that are found at the bottom of the ocean,
saying that in this way “each one, sinking deep within oneself
with vairagya, may obtain the self-pear!” (Ta. “o-vv-oruvanum
vairaggiyattudan tannul I-arndu marki atma-muttai y-adai-
yalam”), in which “self-pearl” (Ta. atma-muttu) means the
pearl that is “one’s own real nature” (Sa. svariipa).

All we need do, therefore, is to cling firmly and uninterrupt-
edly to self-attentiveness, as he assures us by saying “if one
clings fast to uninterrupted self-remembrance until one attains
svarapa, that alone is sufficient” (Ta. “oruvan tan sortpattai
y-adaiyum varaiyil nirantara sortpa-smaranaiyai-k kai-p-patru-
van-ayin adu-v-ondré pédum”), in which “self-remembrance”
(Sa. svariipa-smarana) means keeping our mind fixed firmly
on “our real nature” (Sa. svardipa), namely our own being,

“I am”. Though our real nature is always shining clearly as
“l am”, we generally overlook it because of our interest in
attending to other things, so the remedy for such self-negli-
gence or self-forgetfulness is constant self-remembrance.

In the final two sentences of this paragraph he gives an
analogy and leaves it to us to understand what it implies:
“So long as enemies are within the fortress, they will be contin-
uously coming out from it. If one is continuously cutting them
all down as and when they come, the fortress will be captured”.
The fortress is our own heart, and the enemies within it are
our visaya-vasanas. If a fortress is being besieged, the ene-
mies in it will not come out if they have sufficient food and
water, but if they have no food and water, they will have to
come out in search of them. Since visaya-vdsanas are our
inclinations to attend to things other than ourself, the food
and water on which they live is the attention we give to
other things, so there is no food and water for them in the
fortress of our heart. In order to get their food and water,
therefore, they need to come out and divert our attention
away from ourself towards other things, but if we cling firm-
ly and uninterruptedly to self-attentiveness, we will thereby
not allow ourself to be swayed by them, and thus we will be
“continuously cutting them all down as and when they come”
(Ta. “vara vara avargalai-y-ellam vetti-k-kondu"), and thereby
eventually “the fortress will be captured” (Ta. “kéttai kaivasa-
p-padum”), meaning that we will regain “our real nature”

(Sa. svariipa), having vanquished ego and its army of visaya-
vasanas.

19 The essential role of grace

This path of self-investigation and self-surrender is there-
fore a battle being fought within our own will between our
sat-vasana and our visaya-vasands, and both of them are vy-
ing for our support. When we are self-attentive, we are be-
ing swayed by our sat-vasand and thereby strengthening it,
and when we attend to anything else, we are being swayed
by our visaya-vasanas and thereby strengthening them.

Since we cannot rise, stand or flourish as ego without
grasping things other than ourself, as Bhagavan implies in
verse 25 of Ulladu Narpadu (cited above in section 6), it is
the very nature of ourself as ego to have visaya-vasanas and
to be constantly swayed by them. Therefore having sat-
vasana and being swayed by it is contrary to the very nature
of ourself as ego, so whereas visaya-vasands originate from
ego, sat-vasana does not originate from ego but only from
our own real nature, which is pure “being” (Sa. sat).
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This is why Bhagavan said that grace is essential, because
grace is our real nature, being the love that we as we actu-
ally are have for ourself as we actually are. That is, what we
actually are is what is called God or guru, and in his clear
view we are nothing other than himself, so he sees us as
himself and accordingly loves us as himself. The infinite love
that he has for us as himself is what we experience as his
grace, and it is only from this infinite love, which is our own
real nature, that sat-vasand can arise in our heart, because
sat-vasand is love to attend to our own being and thereby to
subside and lose ourself in it.

Therefore the grace of God or guru is what is working in
our heart in the form of sat-vasana, so the battle being
fought within our own will between our sat-vasana and our
visaya-vasands is actually a battle being fought in our heart
between grace and our ego-nature, which is why Bhagavan
referred to it as “the warfare of grace” (Ta. “arul-pérattam”) in
verse 74 of Sri Arundcala Aksaramanamalai:

Arunachala, in the common space devoid of going and
coming show the warfare of grace. [41]

The “common space devoid of going and coming” (Ta. “pékkum
varavum il podu veli”) is the heart, the infinite and eternal-
ly immutable space of pure awareness, which never goes
(ceases to exist) or comes (begins to exist), and in which,
having known it as our own real nature, we will know that
we could never have gone out anywhere or come back.
Since God or guru will never cease fighting the warfare of
grace to save us until he achieves victory, destroying in

us the vast army of demons, namely ego and all its visaya-
vasands, in this verse Bhagavan prays from the perspective
of a devotee to be shown this warfare, which will certainly
end in victory for grace.

Therefore, when we are struggling to cling firmly to self-at-
tentiveness and often seem to be fighting a losing battle
to avoid being constantly swayed by our visaya-vasanas,
we should find courage in remembering that the all-mighty
power of grace is on our side, so if we persevere in trying
our best to be self-attentive, victory is assured. No matter
how difficult it may seem to be, all we need do is to keep
on trying to be self-attentive as much as we can, because
so long as we are trying, we are thereby cooperating with
grace, allowing it to do its work unimpeded. That is, grace
will do everything that is required to save us from the
snares of ego and its visaya-vadsanas, but we have to play
our small part by yielding ourself to it, as Bhagavan assures
us while also cautioning us in the twelfth paragraph of Nan
Ar?:
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God and guru are in truth not different. Just as what has
been caught in the jaws of a tiger will not return, so those
who have been caught in the look of guru’s grace will nev-
er be forsaken but will surely be saved by him; neverthe-
less, it is necessary to walk unfailingly in accordance with
the path that guru has shown. [42]

The path that guru has shown is the path of investigating
what we actually are by keeping our mind fixed firmly on
ourself and thereby surrendering ourself completely to God,
as Bhagavan implies in the first sentence of the next para-
graph, namely the thirteenth paragraph of Ndn Ar? (cited
above in section 11), so this is the means by which we can
yield ourself to the grace of guru, refraining from rising as
ego and thereby obstructing its work. That is, since grace
has sown the seed of sat-vasana in our heart and is working
within us in the form of sat-vasana, yielding ourself to grace
means yielding to the inward pull of sat-vdsana, so to the
extent to which we attend to ourself under the sway of sat-
vasand, we are thereby yielding ourself to grace.

20 This Path of Self-Investigation
Is Exceedingly Easy

Since there is nothing in our experience that is clearer or
more self-evident than our fundamental awareness of our
own being, ‘| am’, there cannot be anything easier for us
than to attend to this fundamental awareness, which is our-
self as we actually are, as he points in verse 4 of Anma-Vid-
dai:

For the bonds beginning with action to be untied, to rise
from the devastation beginning with birth, more than
whatever path, this path is what is exceedingly easy.
When one just is, resting without the least action of mind,
speech or body, ah, in the heart the light of oneself alone.
The eternal experience. Fear does not exist. The ocean of
bliss alone. [43]

“For the bonds beginning with action to be untied” (Ta.
“kanma-adi kattu avira”) means for us to unravel and free
ourself from the ties that bind us to “action” (Sa. karma)
and all that results from it, namely the whole of samsdra,
the continuous cycle of births and deaths and all that it
entails. Likewise, “to rise from the devastation beginning with
birth” (Ta. “jenma-adi nattam efa”) means for us to rise up,
awaken or be resuscitated from this degraded, devastating
and miserable state of embodied existence or samsara,
each round of which begins with birth and ends with death.
For achieving such liberation, says Bhagavan, “more than
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whatever path, this path is what is exceedingly easy” (Ta. “e-m-
madrggam-adaninum i-m-marggam mikku elidu”), in which
“this path” (Ta. “i-m-mdrggam”) refers to the path of “self-
investigation” (Sa. atma-vicara).

Why this path of self-investigation is so much easier than
any other spiritual path is that, unlike in all other kinds of
spiritual practice, in this path we need not and should not
rise as ego to do anything, but just need to subside and be
as we actually are by keeping our mind fixed firmly on our
own being, “l am”, as he implies in the second sentence of
this verse, “When one just is, resting without the least action
of mind, speech or body, ah, in the heart the light of oneself
alone” (Ta. “sol manada tanuvin kanma-adi siridu indri summa
amarndu irukka, amma, ahattil anma-jyétiyé”), in which “in
the heart the light of oneself alone” (Ta. “ahattil anma-jyotiye”)
implies that in our heart the light of pure awareness alone
will shine forth as ourself. This atma-jyoti (Sa. “self-light”

or “light of ourself”), namely the “light of pure awareness”,
which is what we actually are, is our eternal experience and
the ocean of infinite happiness, in which fear never exists,
as he implies in the next three phrases: “the eternal experi-
ence” (Ta. “nita anubhttiyé”), “fear does not exist” (Ta. “iradu
bhitiye”) and “the ocean of bliss alone” (Ta. “inba ambhédhi-

I~

ye").

21 Investigating Ourself Is
Giving Up Everything

However, though this practice is extremely easy, for most of
us it seems to be difficult, because to be keenly and steadi-
ly self-attentive requires all-consuming love to know and
to be what we actually are and consequent willingness to
surrender ourself as ego completely, since to the extent to
which we attend to ourself we as ego will thereby subside
back within and eventually dissolve forever in the infinite
light of pure “being-awareness” (Sa. sat-cit). Therefore, as
Bhagavan points out in verse 26 of Ulladu Narpadu, inves-
tigating what we actually are entails giving up everything,
including ourself as ego:

If ego comes into existence, everything comes into ex-
istence; if ego does not exist, everything does not exist.
Ego itself is everything. Therefore, know that investigating
what this is alone is giving up everything. [44]

In this context “everything” means everything other than
ourself, namely all forms, objects or phenomena. All such
things seem to exist only in the view of ourself as ego, be-
cause they seem to exist only in waking and dream, when

we have risen and are standing as ego, and do not seem

to exist at all in sleep, when we as ego have subsided and
dissolved temporarily in our source. Though we assume in
waking and dream that phenomena continued to exist in
sleep, that is only an assumption and not our experience,
and if we consider the matter carefully and deeply enough,
it will be clear to us that we do not have and never can
have any evidence that anything exists independent of our
awareness of it, or in other words, outside the field of our
awareness. Like all other ideas, even the idea that anything
does or could exist outside the field of our awareness is just
a transitory phenomenon that can appear and disappear
only in the field of our awareness.

According to Bhagavan, all phenomena are just thoughts in
the sense of mental impressions, and mental impressions
cannot exist without the mind. Since the perceiving or
knowing element of the mind is ego, mental impressions are
known only by ego, so it is only in the view of ourself as ego
that mental impressions seem to exist. This is why he says
in this verse that if ego comes into existence, everything
comes into existence, and if ego does not exist, nothing else
(no forms, objects or phenomena) exists.

Therefore Bhagavan taught us that what we now take to be
our waking state is actually just a dream, and it is reason-
able for us to accept this teaching, because there is nothing
that we experience in this waking state that we could not
equally well experience in dream. In a dream we, the dream-
ing mind or ego, see ourself as all the dream phenomena,
and likewise in our present state, we as ego see ourself as
all these phenomena, so in this verse Bhagavan says: “Ego
itself is everything” (Ta. “ahandai-y-é yavum am”).

If we as ego investigate ourself keenly enough, ego will
thereby cease to exist (as he implied in the previous verse,
namely verse 25 of Ulladu Narpadu, by saying “If sought, it
will take flight” [45]) and we will remain eternally as what
we always actually are, namely pure “being-awareness” (Sa.
sat-cit). Therefore, since ego will cease to exist when we
investigate it keenly enough, and since nothing else can
exist without ego, he concludes this verse by pointing out:
“Therefore, know that investigating what this is alone is giving
up everything” (Ta. “adalal, yadu idu endru nadal-é ovudal
yavum ena 6r"), in which “this” (Ta. idu) refers to ego.

Therefore, though self-investigation is actually very easy,

it entails giving up everything, including ourself as ego, so
unless we are wholeheartedly willing to give up everything
in order to know and to be what we actually are, we will be
unwilling to investigate ourself deeply enough, and hence it
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will seem to us to be very difficult. If we have a sharp knife,
it will be easy for us to cut the hard outer covering of a wa-
termelon, so it should be at least as easy if not easier for us
to cut the relatively soft tissues of our own throat. Howev-
er, for most of us cutting our own throat would seem to be
very difficult, but only because we are not willing to do so.

Self-investigation is like this sharp knife. It has been given
to us by Bhagavan to use like a surgeon’s scalpel to excise
the cancer called ego, which is the root and foundation

of all our problems and the ultimate obstacle that stands
between us and our own real nature, preventing us from
experiencing the infinite and eternal happiness that we ac-
tually are. However, this ego that we are to excise with the
sharp scalpel of self-investigation is what we now seem to
be, so in order to use this scalpel to eradicate it, we must
be wholeheartedly willing to surrender ourself completely,
and we will be so willing only when we have all-consuming
“love” (Sa. bhakti) to know and to be what we always actu-
ally are.

22 Subsiding Deep Within Is
Alone True Goodness

So long as we still have any liking to experience or be aware
of anything other than ourself, we do not yet have to a suf-
ficient extent the wholehearted and all-consuming love
that is required for us to surrender ourself completely, so
we need to continue to patiently and persistently practise
self-investigation, because the more we practise it, the
more we will thereby subside back within, and the more we
subside back within, the weaker our liking to rise to expe-
rience anything other than ourself will become. Therefore
this path of self-investigation and self-surrender is the path
of complete subsidence, which is what is otherwise called
the path of nivrtti (Sa. “returning”, “coming back” or “ceas-
ing”), which means withdrawing back within and thereby
abstaining from all pravrtti (Sa. “outwardly directed activi-

ty").

The more we humbly subside back within instead of rising
and rushing outwards as ego, the closer we thereby come
to being as we actually are, as Bhagavan implies in the final
paragraph of Nan Ar?:

If oneself rises, everything rises; if oneself subsides, ev-
erything subsides. To whatever extent sinking low we
behave, to that extent there is goodness. If one is contin-
uously subduing the mind, wherever one may be one can
be. [46]
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“If oneself rises, everything rises” (Ta. “tan efundal sakalam-um
efum”) means that if we rise as ego, everything else (namely
all forms, objects or phenomena) will rise along with us, and
“if oneself subsides, everything subsides” (Ta. “tan adanginal
sakalam-um adangum”), in which the verb adangu means
both “subside” and “cease”, means that if we as ego subside
and cease to exist, everything else will subside and cease
to exist along with us. Thus what Bhagavan teaches us in
these two sentences is what he also teaches us in the first
two sentences of verse 26 of Ulladu Narpadu:

If ego comes into existence, everything comes into ex-
istence; if ego does not exist, everything does not exist.
[47]

In the third sentence, “To whatever extent sinking low we
behave, to that extent there is goodness” (Ta. “evvalavukkev-
valavu tarndu nadakkiromé avvalavukkavvalavu nanmai-y-
undu”), the adverbial participle tarndu means “sinking low”,
“sinking deep”, “descending”, “diminishing”, “decreasing”,
“bending”, “bowing down" or “being subdued”, so it implies
“being subdued and humble by subsiding back deep within
ourself”; though the verb nada literally means “walk” or
“pass by”, it is often used in the sense of “behave” or “con-
duct oneself”, so in this context nadakkirom means “we
behave” “
life”; and nanmai literally means “goodness” but can also
imply “benefit” or “virtue”. Therefore what Bhagavan implies
in this sentence is that to the extent to which we humbly
subside deep within ourself and live our life accordingly,

to that extent there is goodness, meaning not only moral
goodness but also all the happiness and other benefits that
result from it, so in this context all that is good is implied

in this word “goodness” (Ta. nanmai). That is, our rising as
ego is the root cause of all “badness” (Ta. timai), meaning
not only wickedness, evil and sin but also all the suffering,
misery and other bad things that result from it, so to the
extent to which we rise as ego, there is badness, and hence
subsiding back into the innermost depth of our own being
is alone the sum total of all real goodness. The implication
of this sentence is therefore the same as the implication of
the final sentence of the note that he wrote for his mother,
“Therefore being silent is good” (Ta. “aGhalin maunamay irukkai
nandru”), namely that true goodness lies only in subsiding
back within and thereby silently being as we always actually
are.

we conduct ourself” or “we pass through this

In the fourth and final sentence, “If one is continuously sub-
duing the mind, wherever one may be one can be” (Ta. “manat-
tai y-adakki-k-kondirundal, engé y-irundalum irukkalam”), the
verb adakku is the causative of adangu, which is the verb he
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used in the second sentence of this paragraph, so it means
“to cause to subside or cease”, or in other words, “to sub-
due, curb, restrain, constrain or prevent the rising of”, so
manattai y-adakki means “subduing the mind” in the sense
of curbing it by preventing its rising; in this context kondu

is an auxiliary that implies continuity, so manattai y-adakki-
k-kondirundal means “if one is continuously subduing the
mind”, thereby implying “if one continuously keeps the mind
subsided by preventing it from rising”; and the final word,
irukkalam, means both “one can be” (in the sense “it is prop-
er to be”) and “may one be” or “let one be”. Therefore this
sentence implies that if we continuously keep the mind sub-
sided, it does not matter where we happen to be, because
whatever the outward circumstances may be, inwardly we
will continue to be as we always actually are, unaffected by
the appearance or disappearance of anything else.

Therefore what Bhagavan emphasises in this final para-
graph of Nan Ar? is the need for us to always remain sub-
sided deep within our own being, and as he repeatedly
made clear in his teachings, such as in many of the passages
| have discussed here, the only adequate means by which
we can be permanently subsided without ever rising again
as ego is the simple practice of investigating ourself and
thereby knowing ourself as we always actually are.

23 Conclusion

The “firmly established conclusion” (Sa. siddhanta) of Bhaga-
van’s teachings, the final end and centre towards which

all their various strands are pointing us, like the spokes of

a wheel all pointing towards the unmoving axle in the cen-
tre of its hub, is eternal “silence” (Sa. mauna), the motionless
state of just being as we always actually are without ever
rising as ego, so it cannot be grasped by thought or ade-
quately expressed in words, but can only be experienced

in our heart, as our heart, by our heart. In other words, this
eternal silence of pure being is the heart, which is what we
actually are, so we cannot know it or experience it by any
means other than just being as we actually are.

However, to summarise briefly in words the conclusion of
all the various pointers provided in his teachings that | have
discussed in this paper, in order to subside and lose our-
self forever in this eternal silence of pure being, we need

to know ourself as we actually are, and in order to know
ourself as we actually are we need to investigate ourself

by keenly and steadily attending to our own being, “I am”.
This simple practice of self-investigation, which is the only
means by which we can surrender ourself completely and

forever to God or guru, who is what we always actually are,
is therefore the very heart of Bhagavan Ramana'’s teach-
ings. It is the ultimate practice on the path of “devotion”
(Sa. bhakti), because to the extent to which we attend to
ourself, we thereby subside back within, so only when our
entire attention is fixed on ourself so firmly that we there-
by cease to be aware of anything else whatsoever will we
subside completely and dissolve forever in our own being,
which is the “real nature” (Sa. svartipa) both of ourself and
of God, and also because of the simple reason that attend-
ing to ourself is therefore attending to God as he actually is,
as Bhagavan points out in verse 15 of Upadesa Tanippakkal:

Self-investigation [Sa. atma-anusamdhanal is supreme
devotion to God [Sa. para isa-bhakti], because God exists
as oneself [Sa. atman). [48]

Since our own “being” (Sa. sat) is not only pure “awareness”
(Sa. cit) but also infinite and eternal “happiness” (Sa. ananda)
and “love” (Sa. priyam), subsiding and dissolving forever in
our own being and thereby being as we always actually are
is attainment of the infinite happiness that we all long for
and are seeking through each and every one of our various
endeavours, so this is the summum bonum, and it can be
attained only by the grace of God, which is the infinite love
that we as we actually are have for ourself as we actually
are. Such grace is always available to us, because it is our
own real nature, but in order to avail ourself of it, we need
to yield ourself to the magnetic power of its inward pull by
trying constantly to turn within with heart-melting love in
order to see ourself as we actually are, as Bhagavan teaches
us repeatedly in all his original writings, such as in verses
15, 16, 43 and 44 of Sri Arundcala Aksaramanamailai:

Arunachala, who can see you, who, being the eye to the
eye, sees without eyes? See. [49]

Arunachala, like a magnet iron, forcibly seizing me, unit-
ing without leaving, may you be with me. [50]

Arunachala, oneself alone, oneself alone is what is real.
May you yourself show this. [51]

Arunachala, you said: ‘Turning back inside, see yourself
daily with the inner eye; it will be known’. What! [52]
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Notes

[1]

(2]

[3]

[4]

Original text in Tamil (Nan Ar?, para. 1):

560 FJHEHD HIHSHOLDETL
et eTLIGUTGHILD &SHLOMTUIN (B &S
QI(HLOLEUSTEVILD, WITEU(h&HEGLD
GeoTeaNL S HCeoCWw L Nl
WO@GLUUSTeID, NHWSHNHEG &G
SITIT600T LDITQ')GUIT%)_ILD, LO6OTLOMM
HhgHenguiled Heor @ILIONGGLD Hé6oT
GUITEULDITEN SUF &H&HGHMG WDl UG
5601606078 HTETMNIHEL Gevewur(hLD.
SISHMDE HITEIT 6TCIGILD (€hIT 60T
allgryCL (P&HHW FMGe6LD.
Original text transliteration: sakala jivargalum
duhkham enbadu indri eppodum sukham-ay irukka
virumbuvadalum, yavarukkum tan-n-idattil-e-y-e
parama piriyam iruppadalum, piriyattirku sukham-é
karanam ddalalum, manam atra niddiraiyil dinam
anubhavikkum tan subhavam ana a-c-sukhattai
y-adaiya-t tannai-t tan aridal véndum. adarku nan-
ar ennum ndna-vicaram-é mukkhiya sadhanam.

Original text in Tamil (Ulladu Narpadu, v. 5; first two
sentences, word-separation padacchédam):
2 L 60 LUEhT CHME 2 (. SIGH6TIM6L, 2 L 60
6T6TENID Q&FMELE0IEL WHGID RGRIGLD.
Original text transliteration: udal parica kosa uru.
adanal, udal ennum sollil aindum odungum.

Original text in Tamil (Upadésa Undiyar, v. 16):
Qeuaf L wmissner el (b
LD6BILD &6dT el 2 (1 6HG
2 _GUUIEOID 2 6UUTJEFH Sy LD.
Original text transliteration: veli vidayangalai vittu
manam tan oli-uru érdalé unmai unarcci am.

Original text in Tamil (Upadésa Undiyar, v. 13):

@eowi(pLd BHTEFLD QI6wo(R LD
(G651, QeouNgg 2 e1g| 6T(LPLD.
TG 2 (K LOMUbhEHGHeL.
Original text transliteration: ilayam-um nasam irandu
am odukkam. ilayittu uladu efum. eradu uru mayndadél.
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(5]

[6]

(7]

Original text in Tamil (Upadésa Undiyar, v. 17):
LDEOTSH ST 2 (Ih6M6) LDMEUITS)
2 M6, LD6UTLD 6T60T 6260TM)] @emev.
LMI&&D Ch SYTEHGL Q&)
Original text transliteration: manattin uruvai maravadu
usava, manam ena ondru ilai. marggam nér arkkum idu.

Original text in Tamil (Upadésa Undiyar, v.1):
(55 el (HRIGL 2 1Hms
aN(&5Ceu e aulfl, efld UGH6T 2 (1.

Original text transliteration: odukka valiyai odungum

ulattai vidukka-v-e or vari, viyum adan uru.

Original text in Tamil (Nan Ar?, para.8; first four and
final sentences):

LDEOTLD SILRIGEUSMES NEMTEN6TII60LIS
&1y GCaiml §GHS 2 LMLIKISATI06m6.
MM 2 LUMURISTETTED L SEH6TTe0
LO6UTLD SILMIleormmHCUT eO0l(hHGI,
mUgUd &embileaN(Rib.
LJTEIMUMOS STEVID LD6ST DL RIGLD;
960160 LNGmewr 61 MK U (I &H@LD
UemuUNeL Lo6sT( LWL RISUN[BHEI,
Mymewrest QeueMiL@GOCUTS STemILD
QexeMUuUL (B UTFEn6uT QUGS
WIEMEVW|LD. [.] 4EMSUITED LNFTETONTLITLOLD
LDESTSHENG WL 5 FHMLILLTGELD

Wwestl DCeuTTHTEFEhH QFUIUITS).

Original text transliteration: manam adanguvadarku
vicdranaiyai-t tavira véru tahunda upayangal-illai.
matra upadyangalinal adakkinal manam adanginal-pol
irundu, marupadiyum kilambi-vidum. piranayamattal-
um manam adangum; anal piranan adangi-y-irukkum
varaiyil manam-um adangi-y-irundu, piranan veli-p-
padum-bédu tan-um veli-p-pattu vasanai vayattay
alaiyum... ahaiyal pirandyamam manattai y-adakka
sahayam-ahum-é y-andri manonasam seyyadu.



8]

(9]

[10]

[11]

[12]

MICHAEL JAMES

Original text in Tamil (Nan Ar?, para. 6; first sentence):
BIT6OTT 6T6oTenID eNFTHeneuTuNeaTTGCeuGIL
LO6TT LOL_MRIGLD.

Original text transliteration: nan-dr ennum
vicdaranaiyindl-é-y-é manam adangum.

Original text in Tamil (Ulladu Narpadu, v. 25):
9 (I, UMM 2 6oL Mb; 2 (K UMM HMHEGLD;

o (5 uHM 2 6ol L& epMmIGLD; 2 (1
QL @, 2@ ummib; CHlqewrmed 6oL L LD

Ny &@GW. 2 MM G USHMS. .

Original text transliteration: uru patri undam; uru
patri nirkum; uru patri undu miha éongum; uru vittu, uru

patrum; tédinal 6ttam pidikkum. uru atra péy ahandai. or.

Original text in Tamil (Upadésa Undiyar, v. 2):
eNeneorilent eleneney edleafley
o MM aNGHHMI N6t &L 6L
aflpsHEL. afh sr0 Genev.
Original text transliteration: vinaiyin vilaivu vilivu
utru vittay vinai-kadal virttidum. vidu taral ilai.

Original text in Tamil (Upadésa Undiyar, v. 3):

&5HHSHMHS WSS HL SO
SO &GHMS HBHS. 918
&4 aulfl sreuNé@LD.

Original text transliteration: karuttanukku

akkum nitkamiya kanmam karuttai

tirutti, akdu gati vari kanbikkum.

Original text in Tamil (Upadésa Undiyar, v. 4):

SILb @& Ums QFUWPLD SlwmeLd

2 L60 QTéE@G 261 QSHTLHl6D.

2 WIT6| G ¢ReThled et
Original text transliteration: didam idu: pajai jepam-um
dhiyanam udal vakku ula toril. uyarvu ahum ondril ondru.

[13] Original text in Tamil (Upadésa Undiyar, v. 8):

SI6vTlLl LITEUS 60T 6260
SIGD Y G Slevreill LTeUGLD
MG YLD 2 §FLOLD.
Original text transliteration: aniya-bhavattin avan
aham ahum ananiya-bhavam-é anaittin-um uttamam.

[14] Original text in Tamil (Upadésa Undiyar, v. 9):
umeY LIeu&&esimed LImeUeTds &&
ureugs @BhSsCe UTUSSH SSSIab.
Original text transliteration: bhava balattinal
bhavanatita sat-bhavattu iruttal-é para-bhatti tattuvam.

[15] Original text in Tamil (Upadésa Undiyar, v. 10):

2565 QLESIL PERE
QGSHH6: 4G HHIOD LGHLD;
91 CWIMSLD EhMEsT(LPLD.
Original text transliteration: uditta idattil odungi iruttal:
adu kanmam bhatti-y-um; adu yégam nAanam-um.

[16] Original text in Tamil (Ulladu Narpadu Anubandham,
v.14):

ellensoru|d, eMugs), eNGuImsLD,
SlEhEHITETTLD @ 6m6TuTiLiEmeN WG
eT60TM) PUIHSIL_Cev allement, LG,
CuirsLd, 2 66y, SyUIHSIL,
‘HIeor Q6o Slemeu eTeaTMILD @)6V.
ST6MS LD6TTGEL 2 6T0I6MLD Sy LD.
Original text transliteration: vinai-y-um, vibhatti,
viyogam, afiianam inaiyavai yarkku endru ayndidal-é
vinai, bhatti, yogam, unarvu. ayndida, ‘nan’ indri
avai endrum il. tan-aha manal-é unmai am.

[17] Original text in Tamil (Nan Ar?, para. 13; first sentence):
S OTIDAHGMeTTenUS Sl Coum)
Shgemen KenbLeusMHGF FHMI
LOILRIQ&TLTLO6L oY, &LOHI6QL MLIT6oTT
UNGBUUGCH HetTement M-S SHEMLILIGTLD.

Original text transliteration: anma-cintanaiyai-t
tavira véru cintanai kilambuvadarku-c

catrum idam-kodamal atma-nisthaparan-

dy iruppadeé tannai isanukku alippadam.
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[18]

[19]

[20]

[21]

Original text in Tamil (Nan Ar?, para. 13; second sen-
tence):
FEETGUIfIEL 6T6M6UeTE)] LIMTSHEMGLI
CUTLLTEYILD, SI6)6U6TEmEUILILD
Sl6U] 6USH S GISCISTETERHS M.

Original text transliteration: isanperil
e-vv-alavu bharattai-p pottalum, a-vv-
alavai-y-um avar vahittu-k-kollugirar.

Original text in Tamil (Sr7 Arundcala Padigam, v. 9):

upw HeoT UMTHD UMM M LUHMILD

Uy o) eumdwiifled LIFLO6DT. LIFLD

2 616G 61601, 6T60T LIGHTT SIM LIGTITILIMLL.

LSS (B 2 63165@ 61% LIMJLD? LIFLD

Beor NfHE Qel 2 0K &emevuaed

umm wimest QUHME GCUTGILD. LIFLD6DT

YLD Q(HEWITEFEL 6T6menT @6vil 2 65T

UGG Heilem 516G 2m UTCreL.
Original text transliteration: parama nin padam
patru ara patrum para ari variyaril paraman. bharam
unakku ena, en pani ara paniyay. bharittidum unakku
edu bharam? parama nin pirindu i-vv-ulahinai talaiyil
patri yan petradu podum. paraman am arunacala
enai ini un padattinindru odukku ura parel.

Original text in Tamil (Nan Ar?, para. 15; third sen-
tence):

@@ SHLW WWalmT QUITL LTS

Original text transliteration: oru
karumam-um avarai y-ottadu.

Original text in Tamil (Nan Ar?, para. 15; part of the
first sentence):

F&60T FeoTeoNHmest GCFa LOMGEHTEHHT6L.

Original text transliteration: iSan
sannidhana-visésa-mattirattal.
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[22]

(23]

[24]

Original text in Tamil (Nan Ar?, para. 13; third sen-
tence):

§560 SMIWLMISEmMOTUD ¢ LUTGLO&6UT

F58) BL &5 5CSMeuuIlg. (TH S MLIG.UIT6V,

BT WGMH SLRKUINFTLO6L,

‘@uug & QFuGeauaI(HLD;

SlUUg§ QFLILIGaII(H CLDeTM)

g SHHLILGCE60T?
Original text transliteration: sakala kariyangalai-y-um
oru parameésvara sakti nadatti-k-kondirugirapadiyal,
namum adarku adangi-y-iramal, ‘ippadi-c ceyya-véndum;
appadi-c ceyya-vendum’ endru sada cintippadén?

Original text in Tamil (Note Bhagavan wrote for his
mother in December 1898):

sieugeuy NymyugLll NSy
SIGMSHTETEUET Y, hISTHIS (D

ST GaILIL6H. 6TeoTmILD BHLUTSHS)
61607 (PWMEGH LD HLCUTS);

BLLULU Q&eTmenl Q&FWIUTNSDILD
Heveorngl. QHICeU Slevvieuuild. S 8601601
QLoenesTom UNHSHEMS HeoTm).

Original text transliteration: avar-avar pirarabdha-p
prakaram adarkanavan angangu irundu attuvippan.
endrum nadavadadu en muyarcikkinum nadavadu;
nadappadu en tadai seyyinum nilladu. iduve

tinnam. ahalin maunamay irukkai nandru.

Original text in Tamil (Nan Ar?, para. 13; fourth sen-
tence):

L& 6U600Tlq F&H6V LIMRIS6M6IL|LD
SIS &QsTE(H GCUTeus)
ABABHGHSID, A CONGASTINE
Gum@LD BHMD HLO(LPEHL U HMiwl
ewLemLsnwlw] wHMH GCurlGell
&&L0M WNJTDEL, 960G HLOG)
FHemeoullm MRS &C & T
g6t1 &L UL Geuewor(hLb?
Original text transliteration: puhai vandi sakala
bharangalaiyum tangi-k-kondu povadu terindirundum,
adil éri-k-kondu pohum nam nammudaiya siriya
mittaiyaiyum adil pottu-vittu sukhamady iramal, adai
namadu talaiyil tangi-k-kondu én kasta-p-pada-vendum?
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[25] Original text in Tamil (Upadésa Undiyar, v. 24):
AHSGL QUMHmSBUITEL &
FoufseT e QUTBGeT gy 6.

o UM 2 eujGeu Gaum.
Original text transliteration: irukkum iyarkaiyal
iSa-jivargal oru porulé avar. upadhi-unarve veru.

[26] Original text in Tamil (Upadésa Undiyar, v. 25):

Geotenest 2 LITE NG pijeus)
HIT6OT FFE6IT GHETI6M6T 2_6V0TJ6LUS)
YLD, FHEIM eperfleUHT6V.

Original text transliteration: tannai upadhi vittu

orvadu tan 1san tannai unarvadu am, tan-ay olirvadal.

[27] Original text in Tamil (Upadésa Undiyar, v. 26):
STetT YUl QHHHC6L H6dT6menT
QNGO gyld, Her Qyevorh
SIMMGTEL. GH6OTLOWI BHIL6ML FF&).

Original text transliteration: tan-ay iruttal-é tannai
aridal am, tan irandu atradal. tanmaya nitthai idu.

[28] Original text in Tamil (Upadésa Undiyar, v. 27):
sife| SIPIMENLOWD SHHM
SINGeu M6 Y GLD. 2 6GuT6enLD
FH. NGNS cReTM Qemev.

Original text transliteration: arivu ariyamai-y-um atra

arive arivu ahum. unmai idu. arivadarku ondru ilai.

[29] Original text in Tamil (Upadésa Undiyar, v. 28):
SH6OIMTSH| @QWI6L WITG| 6T60T &IT60T
Qaf&6L, NeT HETTE S6THS
F5G| GHTIL §& Y60HGLD.

Original text transliteration: tanadu iyal yadu ena tan

terihil, pin anadi ananta sattu akhanda cit anandam.

[30]

[31]

[32]

[33]

Original text in Tamil (Ulladu Narpadu, v. 32):

‘9IG| B 6T60TM) SID LDEMME6TT
STHSL LD, SH6IT6N6T 615 6T60TM) HIT60T
CHIbSI QTSI ‘gl H6T, @S ATy
6T60TMM)| 6TGHUTGUIIEL 2_[T63T @6OTEMLOUTI6VTITED,
(TETMILD SIHICEU ST Ul SILDTEUSHITEL.
Original text transliteration: ‘adu ni’ endru a-m-
maraigal arttidavum, tannai edu endru tan térndu
iradu, ‘adu nan, idu andru’ endru ennal uran
inmaiyinal, endrum aduvé tan-ay amarvadal.

Original text in Tamil (Ulladu Narpadu, first mangalam
verse):
2 66N SI6VG 2 6116 2 U6
2 6menGHIT? 2 6mam GILM(IHET 2 6176160
S 2 6MenHCH 2 6MeHMeD, 2 616D
6T8DILD 2 6en QUIT(HET 2 611660
6T6U60T? 2 61MeNGHGG 2 6MerLilg
2 6enGg 2 61T61T6D. 2 6U0TI).

Original text transliteration: ulladu aladu ulla-v-unarvu
ulladé? ulla-porul ullal ara ullatté ulladal, ullam enum
ulla-porul ullal evan? ullatté ullapadi ulladé ullal. unar.

Original text in Tamil (Upadésa Undiyar, v. 23):
2 6o 2 6wy 2 cuwije Geum)
@\6oT6mLDUT60T, 2_6TTETG) 2 63016
S GLD. 2 6uonjGeu BHTOML 2 6LD.
Original text transliteration: ulladu unara unarvu véru
inmaiyin, ulladu unarvu ahum. unarvé nam-ay ulam.

Original text in Tamil (S Arundcala Paiicaratnam, v. 2):
§HAID gyld @)..Fl 616LEVMLD, CI&FLD
enevGil, HleaTUTGev 2 GH LML HeTCm
SGRIABD 0. BSEIPLD Bt
6T60TM @SWID BlgHS(HeMEUUITED, 2 65T
Guy smer @HuID eTearMI(hed] SHTLD.

Original text transliteration: cittiram am ikdu

ellam, sem malaiye, ninbalé uttidamay nindré

odungidum al. nittiyamum nan endru idayam

nadittiduvaiyal, un pér tan idayam endriduvar tam.
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[34]

[35]

[36]

[37]

Original text in Tamil (Ulladu Narpadu, v. 27):

BHT6OT 2 SIIMG| 2 66 [Hlenew [HITLD
SIG| Yl 2 66 [Hlenev. ‘HITedr

2 Sl&EGLD SHMEID MG [HITLITLO6D,
BT6T 2 HuIm H6o1 QLOLIEOL SIS
6TQUETI? FIMTLD6L, SHT6TT G| LD H6dT
HemeouTled BIOLGI 6T6M6T? FTHM).

Original text transliteration: ‘nan’ udiyadu ulla nilai
nam adu-v-ay ulla nilai. ‘'nan’ udikkum thanam-adai
nadamal, ‘nan’ udiya tan-n-ifappai sarvadu evan?

saramal, tan adu am tan nilaiyil nirpadu evan? satru.

Original text in Tamil (Ulladu Narpadu, v. 22):
DE&EG oM BhH D LOESESET
eeM(pLD W&HUNem6TT 2 6M1GaT oL &
LUSUN6L USSHH(HHL 6T, LGlemil
LEUWIMEL OSHGHSH(HGHEL 6TRIRIET? LDE).
Original text transliteration: matikku oli tandu, a-m-
matikkul olirum matiyinai ullé madakki patiyil padittidudal
andri, patiyai matiyal madittidudal ennan? madi.
Original text in Tamil (Ulladu Narpadu, v. 21; final sen-
tence):

Q6T 4, FH6V SHIT6HUT.

Original text transliteration: tn adal kan.

Original text in Tamil (Nan Ar?, para. 16; ninth sen-
tence):
FHMHML(PLD LDEITHMG Y &HLOMEII6L
DUSHGUILSDGS Seh
‘Y HLOMNET) CLD6TM] QL.
Original text transliteration: sada-kalam-
um manattai atmavil vaittiruppadarku-t
tan ‘atma-vicaram’ endru peyar.
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[38] Original text in Tamil (Nan Ar?, para. 6; first eight sen-

tences):

BITeuTy 6TeoTemID eN&FMFemeuoruieormGeoGLL
LD6YT LOLMRI@GLD; [HITEOIMI) 6T60T6BILD Hlemetre
MM Hensmeysemen ClicLELT OLNGSILI
Newrepd(h HlgGUMEL (WDl aTled ST
LWL, Nm ClesToTeTuImia Clem(phsm
eaIDemML LLTSHE LIGanielsneE
616G 6UTIIMDED Sl6med WIMT(HS
GevorL_muilent eT61m) ONEFMH&HS Gouewor(hLb.
615HHEM6N 6TEHUI6MIMRIS Cehlem)| CILDedT6ur?
DTEETOHHWIML 626UGCeUT QyevoTeun(LHLD
Serb CuTCs @& WIm(h &G mulmm)
61601 QNEMHSHSHTEL 6T6015HCGHEoTM)]
CametmILD. HTeutmy eT6dim) QNEMIHST6L
ETD H6oT LML SHMHGS
SmLIaNELW; 61(1PHG ClevevT6TDT(LH
L RSONGHW. @Uugl UpsL LS
LAEANGS 6t DI SHH DA
HOGWL 58 WHSHSETMGI.

Original text transliteration: nan-ar ennum

vicaranaiyinal-é-y-é manam adangum; nan-ar ennum

ninaivu matra ninaivugalai y-ellam arittu-p pinarn-

cudu tadi-pol mudivil tan-um ariyum. pira v-ennangal

erundal avatrai-p purtti pannuvadarku ettaniyamal

avai yarukku unddyina endru vicdrikka véndum. ettanai

ennangal efinum enna? jaggirataiydy ovvor ennamum

kilambum-podeé idu yarukku undayitru endru vicarittal

enakkendru tondrum. nan-ar endru vicarittal manam

tan pirappidattirku-t tirumbi-vidum; efunda v-ennamum

adangi-vidum. ippadi-p paraga-p paraga manattirku-t

tan pirappidattil tangi nirgum sakti y-adhikarikkindradu.
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[39] Original text in Tamil (Nan Ar?, para. 10):

QameTmIQASTL(H 6u(H & 6T
QEQWIOITEFEMETIGHEIT H6ONTEUM M ETTEUTUIS
SL.eVMeLG6T GuTmh CmmermlsnILd
SlMEUITELD CFTER LIS WIT6ITLD
Serbus Herbu PHGHENELD.
SIHHEN6 UTFEMEHE GLOT(HRIS,
QEmepULTSHTON UN[HEHS (LPIgWLDT
QeustispId FHCHS HeneesHE
LOILRIQSTLTLO6D, GIFTE,LISUITEIS6mE
L Mg wimii’ Mg &8 Geuetor(hLb.
€(HEU6T 6TeMIeTeY UMMM (HHSTEVILD,
‘Brest LUmAWm ulmSHCmCGeor!

6TULIG & &L §CHML CUTHCH
QeTeTCMMIE WSS TG [TTLO6D,
&Ireor UM 6T60T6m)| CILD6TUTEH0TS 6018 U |
MG QUIMNSGS Q&FTeHLSUITETS S
V&S (LpeTanelens al(bhSHmev
SI6U6T HFFWILOM W] LILH 66T,

Original text transliteration: tondrutottu varugindra
visaya-vasanaigal alavatranavay-k kadal-alaigal

pol tondrinum avai-yavum sortipa-dhyanam
kilamba-k kilamba arindu-vidum. attanai vasanaigalum
odungi, sortipa-mattiram-ay irukka mudiyuma
v-ennum sandéha ninaivukkum idam kodamal,
sorupa-dhyanattai vida-p-pidiyay-p pidikka véndum.
oruvan evvalavu papiyay irundalum, ‘nan papiyay
irukkiréne; eppadi-k kadaittéra-p pogiren’ endrengi
y-arudu-kondiramal, tan pdapi ennum ennattaiyum
arave y-orittu sortipa-dhyanattil kkam ullavanaha
v-irundal avan niscayamay uru-p-paduvan.

[40] Original text in Tamil (Nan Ar?, para. 11):

LD6OTS H63TSH600T 6T&|6MTUT6L
allegulengenen s eSS emmeGeur,
SIGIUemIUIeL HT6IT ClJ6dTsH)ILD
N&MenesoTu|d Coucior(HLD. HlemeaTey el
GCameims CHMeIM SICUTMGHSHSLICUTCS
SI60)6UGHEMEMGILLIGLEVITLD

2 MU HlervGmersdHCeoCiL
N&MIen6uILTed HELINSS Couetor(hLd.
Sl60TesNLIG MG BITLTH(IHS S 6L
EMEUTTHEILID 6L6LG HITTNT; F60T6m60T
AL TH(HSHHEL GHTEOILD. 2 6uremLoud
elgewI(h QLOMETCm. (L &&ISGaNUGUITI
SLOOmLUNM H6LEM6LS &L 1850 SM6wI(H
CPLP&HS SLeviguiin HeML GG (PG
6Tl 6T(RSHMMISHCTT, 3iLiLiqGul
REUCQIMHEUSHID MEUTTEHEILISHIL 60T
SETEDIET eMDHS] ADDE BSOS MS
WIEMLWIGOITLD. €2 (IH6M63T &IT60T
QEFTEHUSHMS WenLU|D euemFUTIeL
HbH&T CFTeHL rVLDIENEUIIENLIS
snaLLMMIeUTeTTUNGT SIFHICeUT6TCM
CumgIld. CHMLenL&@G6 61HIfS
@pérenausmuiled HO(HHE CleueMGul
QUhGHIOSHTEIGL. UN(BLILITTS6N. 61 6
SIUTHMGILIELEVMD QUL 1q &S TeTTGL
WNBHSTL CHTLML em&euFLL(BLD.

Original text transliteration: manattingan edu-
varaiyil visaya-vasanaigal irukkindranavé, adu-varaiyil
nan-ar ennum vicaranai-y-um véndum. ninaivugal
tondra-t tondra appodaikkappode avaigalai-y-ellam
utpatti-sthanattileye vicaranaiyal nasippikka véndum.
anniyattai nadadiruttal vairaggiyam alladu nirasai;
tannai vidadiruttal Aianam. unmaiyil irandum ondre.
muttu-k-kulippor tam-m-idaiyil kallai-k katti-k-

kondu marki-k kadal-adiyil kidaikkum muttai eppadi
edukkirargalo, appadiyé o-vv-oruvanum vairaggiyattudan
tannul |-afndu marki atma-muttai y-adaiyalam. oruvan
tan sortpattai y-adaiyum varaiyil nirantara sortipa-
smaranaiyai-k kai-p-patruvan-ayin adu-v-ondré
podum. kottaikkul edirigal ulla-varaiyil adilirundu veliyé
vandu-konde y-iruppargal. vara vara avargalai-y-ellam
vetti-k-kondeé y-irundal kottai kaivasa-p-padum.
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[41] Original text in Tamil (Sr7 Arunacala Aksaramanamalai, [44] Original text in Tamil (Ulladu Narpadu, v. 26):

v 74) SIBHENG 2 6GUILTUN6IT, SI606UEG)LD
CuTsGLD aured @60 QTS 2 WILMGLD; SIsHend @earGCmeL, @6
QeueMuiesiled ST GUTFTLL LD SMEGHGID. SSHMSCU WM LD
STLG SI(HEUITE6LI. ShID. YYHEVLIMEL, WITG Q&I eT6oTm)

Original text transliteration: pokkum varavum il [_blTLGGU SOUHEL WITELLD 61601 621

podu veliyinil arul-porattam kattu arundcala. Original text transliteration: ahandai undayin,

anaittum undahum; ahandai indrel, indru
[42] Original text in Tamil (Nan Ar?, para. 12): anaittum. ahandai-y-é yavum am. ddalal, yadu

idu endru nadal-é ovudal yavum ena or.

SL6EHLD G(HeYD 2 650T6mLOUI6L
Geumevevly. Ledleumuim LILL g
steueuTm HpUTCHT, SleuauTGm
G maNesT (KL LIMTeneuuNm LIL L 6U[FS6N
SUJTeL J&a&HSILMHeUCH wWetti Colq.6v1meL 6L L LD LNiq &G LD.
QUITHSSHMEVILD MG LILILITI];
sTeflemIld, &b SMLlqul elLflliLig
&M BL &S Ceucwr(BLd.

[45] Original text in Tamil (Ulladu Narpadu, v. 25; fifth sen-
tence; see note 9 above):

Original text transliteration: tédinal ottam pidikkum.

[46] Original text in Tamil (Ndn Ar?, para. 20; final para-
Original text transliteration: kadavul-um graph):

guru-v-um unmaiyil vérallar. puli-vayil pattadu
evvaru tirumbado, avvaré guruvin-arul-parvaiyil
pattavargal avaral raksikka-p-paduvaré y-andri
y-oru-k-kal-um kaivida-p-padar; eninum, guru
kattiya vari-p-padi tavaradu nadakka vendum.

STAT(PHSHTL FHEU(LH CILD(LPLD;
ST RIGI6TTEL FHEV(LP LOL MRIGLD.
6T616ET6 S0 H6LRIETE| HTLDIHS)
BLEECHTCLOM SI61U6U6T6L5HSH6166NT6Y
H6STENLOU|600T(H. LD6UTS 6008
o ' o o WL &HSQSTE 1q.(HHSTeL, 6TRICS
[43] Original text in Tamil (Anma-Viddai, v. 4): W BHSTE LA ESSEOMLD.
&IOS &L_(h Siallp, CQFeTomd BHLL LD
6“'9,’ _GTLD, LD”'?&’&’LD 'g{g’“ﬂ@”{) @LD um erum; tan adanginal sakalam-um adangum.
LDITU&’E’U,) Lm*?@ cTeM . Q&"Q? LDIT6'OT.5_TJ evvalavukkevvalavu tarndu nadakkiromo
g’@",a,ﬂ 601 566”?0”5] éﬂ[ﬂ 5 8 601@ &Lolom avvalavukkavvalavu nanmai-y-undu. manattai
SIDJHE Q(H&S, DT, i&SSl6L
oh601n GFMHICW; HF gmIL SICW;
@U”Qj lﬁ;ﬂ(:u_l, Qe gmcun@cm' [47] Original text in Tamil (Ulladu Narpadu, v. 26; first two
Original text transliteration: kanma-ddi kattu avira, sentences; see note 44 above):
jenma-adi nattam era, e-m-marggam-adaninum i-m-
marggam mikku elidu. sol manada tanuvin kanma-adi
siridu indri summa amarndu irukka, amma, ahattil anma- X . )
jyotiyé; nita anubhiitiyé; iradu bhitiyé; inba ambhodhiye. QDI SMTSBILD.
Original text transliteration: ahandai undayin,
anaittum undahum; ahandai indrél, indru anaittum.

Original text transliteration: tan efundal sakalam-

y-adakki-k-kondirundal, engé y-irunddlum irukkalam.

SIBHENG 2 60T MUT6I, SI6M6uTSHGILD
2 _GUUILMGLD; SSHenG QeTCmeL,
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[48] Original text in Tamil (Upadeésa Tanippakkal, v. 15):
SLEOTLD SIBIFHSTESID SI.§| LD F&
LSS, S 60TLOMEUTUI F&63T 2 6T6DTITeL.

Original text transliteration: anma-anusandhanam
akdu param isa-bhatti, anma-v-ay isan ulandl.

[49] Original text in Tamil (Sr7 Arunacala Aksaramanamalai,
v. 15):
S| 5HE SHETT Syl &H6wor
@6t HTETUT 260601 HTEIT)6LG)
6T6UIJ? LIMT OI(IH600TTE6VIT.

Original text transliteration: kannukku kan ay kan
indri kan unai kdnuvadu evar? par arundcala.

[50] Original text in Tamil (Sr7 Arunacala Aksaramanamalai,
v. 16):
SMHHL @Q@HLOL CUTEL SefhSI
sTement, eNILMDEL &evh 6TCesTT(h
@ BLIUMUL (I 600TTE6VIT.

Original text transliteration: kantam irumbu pol enai
kavarndu, vidamal kalandu enédu iruppay arunacala.
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