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Poznamka prekladatele

Pivodni anglicky text, jenz je zde spolu s jeho ¢eskym piekladem predloZen,
je mozné nalézt na webovych strankach Davida Godmana, http://sri-
ramana-maharshi.blogspot.com/2008/05/ulladu-narpadu-kalivenba.html,
kde je zdjemcim voln¢€ k dispozici. David Godman zde také uvadi kratké
vysvétleni o piivodu této anglické verze, jejimiz autory jsou Sadhu Om a
Michael James, jakoz i kratky uvod druhého z prekladateld. V nasledujicich
odstavcich jsou oba texty uvedeny.

V.B.

Kdyz jsem délal soupis Tamilskych dél, jez byla zpivana za dnti Bhagavana,
zaradil jsem i Ulladu Narpadu Kalivenba. Jedna se o verzi Ulladu Narpadu
mirn€ odliSnou od té, jeZ se objevila v Sebranych spisech (Collected Works
of Sri Ramana Maharshi, pozn. prekl.). Predkladam zde Gplny preklad této
kalivenbaverze, spolu s tvodem Michaela Jamese vysvétlujicim, proc je text
odlisny. Preklad byl pofizen Sadhu Omem a Michalem Jamesem a poprvé
se objevil v The Mountain Path, 1981, str. 217-222. Vysvétlijici poznamky
za nekterymi versSi jsou taktéZ od Michaela.

David Godman

Bhagavan Sri Ramana napsal fadu svych Tamilskych dél, jako napt. Ulladu
Narpadu, Ekatma Panchakam,  Devikalottaram, Atma Sakshatkara
Prakaranam, Bhagavad Gita Saram & Atma Bodham, v metru venby,
ctyfradkovém metru obsahujicim ¢tyfi stopy v kazdych tfech prvnich
radcich a tfi stopy ve ctvrtém radku. Protoze za Bhagavanovych dnt
provadéli stoupenci v aSramu pravidelnou recitaci (pardjanu) jeho dél, on
sam prevedl vSechna vyse uvedend dila (tj. vSechna sva dila psana v metru
venby kromé Sri Arunachala Pancharatnam) do metru kalivenby
prodlouZenim tieti stopy a pridanim ¢tvrté stopy ve ¢tvrtém radku kazdého
verSe, ¢imz jej spojil sverSem nésledujicim a usnadnil tak udrZeni
kontinuity béhem recitace. Tato dila v metru kalivenbybyla vydana za Zivota
Sri Bhagavana jako malé samostatné knizky ¢i brozury, a nyni byla sebrana
a brzy budou vydana aSramem v Tamil$tin€é vjednom svazku nazvaném
Kalivenba Nunmalai.

Jelikoz &asti, které takto Sri Bhagavan piidal ke ¢tvrtému radku kazdého
verSe, mohou obsahovat jedno ¢i vice slov, znamych jako ,,spojujici slova®,
tato slova nejen usnadnuji recitaci, ale také obohacuji vyznam predeslého ¢i
nasledujiciho verSe. Nize je predkladan doslovny prevod kalivenba verze
Ulladu Narpadu ( Ctyriceti slok o Skutecnosti) do angli¢tiny od S4dhu Oma.
Spojujici slova jsou uvedena tucng.

Michael James



Ulladu Narpadu Kalivenba

Payiram — Introductory Verses
composed by Sri Muruganar

1

When Murugan entreated, ‘Graciously reveal to us the
nature of Reality and the means of attaining it so that we
may be saved,” the great Sri Ramana, being free from the
delusion of this unreal world, joyously and authoritatively
revealed Ulladu Narpadu [The Forty Verses on Reality].

2

Know that Sri Ramana, who had composed in venba metre
those Forty Verses on Reality proclaiming that Reality is
only one, linked them fittingly and thus converted them
into one perfect kalivenba, so that those who say that
Reality is not one but many, may understand [the oneness
of Reality].



Ctyticet slok o Skuteénosti

Payiram — Uvodni verse
slozené Sri Muruganarem

1

Velky Sri Ramana, jsa volny od klamu tohoto
neskutecného svéta, kdyz jej Murugan pozadal, ,,Laskavé
nam odhal pfirozenost SkuteCnosti a prostredky k jejimu
dosazeni, tak, abychom mohli byt zachranéni, radostn¢ a
autoritativné odhalil Ulladu Narpadu (Ctyricet versi o
Skutecnosti).

2

Vézte, ze Sri Ramana, ktery téchto Cryricet versi o
Skutecnosti, prohlaSujicich, ze Skutecnost je jen jedna,
slozil v metru venby, je vhodné doplnil a tak prevedl do
dokonalé kalivenby, aby ti, kteri rikaji, Ze Skute¢nost neni
jedna ale mnoha, mohli porozumét (jedinosti Skutecnosti).



Mangalam — Benedictory Verses

1

Could there be the consciousness ‘am’ [chit] if there did
not exist the reality [, sat]? Since that Reality exists in
the heart, beyond thought, who can and how to meditate
upon that Reality, which is called the Heart? To abide in
the Heart, as it is [that is, without thought, as ‘I am’] is
truly meditating [upon it]. Know thus.

Alternatively: ‘Can there be a consciousness [chit] other
than existence [sat] to meditate [upon existence]?’ Refer
also to verse 23 of Upadesa Undlyar.

2

Mature souls who have an intense inner fear of death
reach the Feet of the birthless and deathless Supreme Lord
as their refuge. Through this surrender of theirs, they [the
ego] are dead. Being now deathless, the Eternal, can they
again have the thought of death?



Mangalam — Zehnajici verse

1

Mohlo by zde byt védomi ,,jsem* (i), kdyby neexistovala
skutecnost (,,ja“, saf)? Jelikoz tato SkuteCnost existuje
v srdci, za mySlenim, kdo a jak by mohl o Skutecnosti, jez
je nazyvana Srdcem, meditovat? Zustavat v Srdci, tak, jak
je (tj. bez mysleni, jako ,,ja jsem®), je skuteCnou meditaci
(0 ném). Tak vézte.

Alternativa: ,,Mohlo by zde byt védomi (Cit) odlisné od
existence (sat), aby (o existenci) bylo mozno meditovat?*
Viz také vers 23 UpadéSa Undijar.

2

Zralé duSe, majici intenzivni vnitfni strach ze smrti,
dosahuji  Nohou nezrozeného a  neumirajiciho
Svrchovaného Pana jako svého utocist€. Skrze toto sve
odevzdani jsou mrtvi (jejich ego je mrtvé). Jsouce nyni
nesmrtelni, Vééni, mohou jesté uvazovat o smrti?



Nul—- Text

1

Because we [the ego], whose nature is to see [objects
other than ourself], see the world, the acceptance of a first
principle having a power [sakti] which can make it appear
as many, is unanimous. The picture of names and forms
[the world which is seen], the seer, the screen and the light
— all these are He [that first principle], who is Self.

2

All religions first postulate three principles, the world,
soul and God. To say that one principle alone appears as
the three principles, or that the three principles are always
three principles is possible only so long as the ego
[ahankara] exists. To abide in one’s own state, ‘I’ [the ego]
having been annihilated, is the highest.



Nul—- Text

1

Jelikoz my (ego), jejichZ ptrirozenosti je zfit (objekty od
nas odlisné), zfime svét, musime jednomyslné uznat
existenci zdkladniho principu, oplyvajiciho silou (sak#),
jez mu umoznuje jevit se jako mnohy. Obraz jmen a tvart
(svet, jenZ je zien), ten, kdo zfi, platno i svetlo — vSe to je
On (onen zakladni princip), ktery je Self.

2

VSechna nabozenstvi na prvnim misté predpokladaji tfi
principy, svét, dudi a Boha. Rikat, Ze se onen jediny
princip sam jevi jako principy tfi, nebo Ze tyto tfi principy
jsou vzdy tfemi principy, je mozné jen dokud existuje ego
(ahankdra). Prebyvat ve svém vlastnim stavu, kdyz ,,ja“
(ego) bylo zniceno, je tim nejvySsim.

10



3

‘The world is real’, ‘No, it is an unreal appearance’; “The
world is sentient’, ‘It is not’; “The world is happiness’, ‘It is
not’ [in other words, “The world is sat-chit-ananda’, ‘No, it
is not’] — what is the use of arguing thus in vain? That
state in which, by giving up [knowing] the world and by
knowing oneself, ‘I’ [the ego] is lost and thereby [the
notions of] oneness and duality themselves are lost, is
loved by all.

4

If oneself is a form of flesh [a body], the world and God
will also be likewise [i.e. will also be forms]; if oneself is not
a form, who can see their forms, and how? Can the sight
[the seer]| be otherwise than the eye [the seer]? Verily, Self
is the Eye, the unlimited [and therefore formless] Eye.

Hence, being formless, Self can never see forms. On the
other hand, since the ego or mind can come into existence
only by identifying itself as form (a body), it can only see
forms and can never see Self, the formless Reality.

S

If we scrutinise, the body is a form composed of five
sheaths. Therefore, the five sheaths are all included in the
term ‘body’ [that is, any of the five sheaths may be denoted
when we use the term ‘body’]. Does the world exist apart
from the body? Say, is there anyone who without a body
has seen a world?

11



3

,ovet je skutecny®, | Ne, je neskuteCnym zdanim®; ,,Svét je
citny®, ,Neni*; ,Svét je Stéstim®, ,Neni“ (jinymi slovy,
»,OVet je sat-Cit-ananda“, ,Ne, neni®) — k ¢emu jsou takove
zbyteéné hadky? VSemi milovan je onen stav, v némz je
»ja* (ego) ztraceno skrze vzdani se (poznavani) svéta a
skrze poznavani sebe sama, a vnémz tak zmizela i
(predstava o) jednost(i) a dvojnost(i).

4

Jsme-li tvarem z masa (télem), svét a Bah budou také
takovi (tj. budou také tvary); nejsme-li tvarem, kdo by
mohl spatfovat jejich tvary a jak? Muze byt pohled (to, co
je vidéno) odliSny od oka (toho, kdo vidi)? Skute¢né Oko,
neomezené (a proto beztvaré) Oko je Self.

Proto, jsouc beztvaré, Self nemiizZe nikdy videt tvary. Na
druhou stranu, jelikoZ ego ¢i mysl miize vejit do existence
jediné identifikaci sebe jakoZto tvaru (téla), je schopné
videt pouze tvary a nikdy nemtize uvidet Self, beztvarou
Skutecnost.

S

Zkoumame-li, télo je tvarem slozenym z pé€ti obalt. Proto
vSech téchto pét oball je zahrnuto v pojmu ,,télo“ (to jest,
kdyz pouzijeme pojem ,,télo“, mize to znamenat jakykoli
z téchto péti oball). Existuje svét mimo télo? Reknéte, je
snad nékdo, kdo aniz ma télo vidi svét?

12



6

The world we see is nothing other than the form of the five
sense-knowledges [sight, sound, smell, taste and touch].
Those five sense-knowledges are known through the five
sense-organs. Since the one mind perceives the world
through the five sense-organs, say, can there be a world
apart from the mind?

7

Although the world [the seen] which is in front of us and
the mind [the seer] rise and set together, it is by the mind
alone that the world shines. The whole [ purnam] which is
the base for the world and the mind to rise from and set in,
but which Itself shines without rising or setting — that
alone is the Reality.

8

Whoever worships [the Supreme Reality] in whatever
form, giving it whatever name, that is the way to see that
Reality in [that] name and form, since it is possible [to
see it thus]. Yet knowing one’s own truth in the truth of
that Supreme Reality, subsiding [into It] and being one
[with It], is the true seeing. Know thus.

13



6
Svet, ktery vidime, neni ni¢im jinym néz formou péti
smyslovych poznani (zraku, sluchu, ¢ichu, chuti a hmatu).
Téchto pét smyslovych poznani je znadmo diky péti
smyslovym organum. Jelikoz jedind mysl vnima sv€t skrze
pet smyslovych organl, rekncte, muize existovat svét
oddéleny od mysli?

7

Ackoli svét (vidéné), jenz je pred nami, a mysl (vidici)
povstavaji a zapadaji spole¢né, svét sviti jediné diky mysli.
Celek (purnam), jenz je zékladem, zn€hoz svét i mysl
povstavaji a do néhoz zapadaji, ktery vSak sdm sviti aniz by
povstaval i zapadal — ten jediny je Skutecnosti.

8

Uctivani (Svrchované Skutec¢nosti) v jakémbkoli tvaru, pod
jakymkoli jménem, je zplisobem, jak zfit onu Skutecnost v
(tomto) jménu a tvaru, nebot to je mozné (takto ji zfit).
Nicmeéné pravé zieni znamena poznat svou vlastni pravdu
v pravd¢ této Svrchované Skutecnosti, klesnout (do Ni) a
byt jedno (s Ni). To vézte.
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9

The dyads [the pairs of opposites such as knowledge and
ignorance, pleasure and pain, etc.] and the triads [the
three factors of objective knowledge such as the knower,
the knowing and the object known, the seer, the seeing and
the object seen, etc.] — [which are unreal appearances like]
the blueness of the sky — always depend for their
existence upon the one [the ego or mind, the thought ‘I am
the body’]. If one looks within the mind, “‘What is that
one?’ [in other words, ‘Who am I, that ego?’], the dyads
and triads will disappear [since their base, the ego, will be
found to be non-existent]. Only those who have thus seen
[the non-existence of the ego] are the Seers of Truth.
Hence they will not be deluded [by the unreal appearance
of the dyads and triads]. See thus.

10

Without ignorance [about objects], which is dense and
abundant like darkness, knowledge [about objects]
cannot exist, and without knowledge [about objects] that
ignorance cannot exist. Only the knowledge which knows
[the non-existence of] that self [the ego-self] which is the
base [of knowledge and ignorance], [by enquiring] ‘To
whom are that knowledge and ignorance?’ is [true]
knowledge.

15



9

Dvojice (pary protiv, jako poznani a nevédomost, potéSeni
a bolest, atd.) a trojice (tfi faktory objektivniho poznani,
jako poznavajici, poznavani a poznavany objekt, vidici,
vidéni a vidény objekt, atd.) — (jeZ jsou klamnym zdanim
jako) modra barva oblohy — vzdy svou existenci zaviseji
na jednom (egu ¢i mysli, mySlence ,,ja jsem télo*). Kdyz se
tento jeden podiva do mysli, ,,Co je tento jeden?* (jinymi
slovy, ,,Kdo jsem ja, toto ego?*), dvojice a trojice zmizi
(nebot jejich zaklad, ego, bude rozpoznano jako
neexistujici). Pouze ti, kdo takto zii (neexistenci ega), jsou
Zieci Pravdy. Proto nebudou oklamani (neskute¢nym
zdanim dvojic a trojic). Tak zrete.

10

Bez nevédomosti (o objektech), jez je hutna a vydatna
jako temnota, nemuze existovat poznani (objektll), a bez
poznani (objektll) nemuZe existovat ona nevédomost.
Jedin€ poznani, které zna (neexistenci) ono(ho) ,,ja“ (ega),
jez je zékladem (poznani a nevédomosti), (skrze
zkoumani) ,Komu se objevuje ono poznani a
nevédomost?“, je (pravym) poznanim.

16



11

Knowing all else without knowing oneself [the ego], the
knower of the objects known is nothing but ignorance;
how instead can it be knowledge? When [the non-
existence of] oneself [the knowing ego], who is the base of
knowledge and ignorance, is known [through enquiry],
both knowledge and ignorance will cease to exist.

12

That which is completely devoid of knowledge and
ignorance [about objects] is [true] knowledge. That which
knows [objects] cannot be true knowledge. Since Self
shines without another to know or to be known by, It is the
[true] knowledge; It is not a void [though devoid of both
objective knowledge and ignorance]. Know thus.

13

Self [‘I am’], which is clear knowledge [jnanal, alone is
real. Knowledge of multiplicity is ignorance [ajnanal. Even
this ignorance, which is unreal, cannot exist apart from
Self, which is knowledge. The numerous ornaments are
unreal; say, do they exist from the gold, which is real?

17



11

Znat vSe ostatni a neznat sebe sama (ego), toho, kdo
poznavané objekty poznava, neni nic nez nevédomost; jak
by to mohlo naopak byt poznani? Je-li (skrze zkoumani)
poznana (neexistence) nas samych (poznavajiciho ega),
jez je zakladem poznani a nevédomosti, poznani i
nevédomost prestavaji existovat.

12

To, co je zcela prosto poznani i nevédomosti (o objektech),
je (pravym) poznanim. To, co poznava (objekty), nemuze
byt pravym poznanim. Jelikoz Self zari bez néceho dalsiho,
co by poznavalo ¢i tim bylo poznavano, je (pravym)
poznanim; To neni nicota (prestoze je prosté jak
objektivniho poznavani tak nevédomosti). Tak vézte.

13
Jeding Self (,,ja jsem®), jez je ¢irym poznanim (dzZridnou),
je skuteCné. Poznani rozmanitosti je neveédomosti
(adzndnou). Dokonce ani tato nevédomost, jez je
neskutecna, nemuze existovat mimo Self, jeZ je poznanim.
Rozlicné ozdoby jsou neskutecné; reknéte, existuji mimo
zlato, jez je skuteCné?

18



14

Only if that first person [the ego or subject, ‘'] in the
form ‘I am the body’ exists, will the second and third
persons, ‘you’, ‘he’, ‘she’, ‘this’, ‘that’, etc.] exist. If, by
one’s scrutinising the truth of the first person, the first
person is destroyed, the second and third persons will
cease to exist and one’s own nature which will then shine

as one [and not as the three persons] will verily be the state
of Self.

Alternatively: *... the second and third persons will cease
to exist and the [real] first person which will then shine as
the only one will indeed be Self, one’s own state.’

15

The past and future exist depending upon the present,
which one daily experiences; they too, while occurring,
were and will be the present. Therefore, [among the three
times] the present alone exists. Trying to know the past
and future without knowing the truth of the present [i.e. its
non-existence] is like trying to count without [knowing the
value of the unit] one.

19



14

Jedin€ pokud existuje ona prvni osoba (ego ¢i subjekt,
»ja%) ve forme¢ ,,ja jsem télo“, existuji i osoby druhé a treti
(,ty“, ,on“, Jona® ,toto“, ,tamto“, atd.). KdyZ je prvni
osoba zni¢ena zkoumanim pravdy o prvni osob¢, druhé a
tfeti osoby prestavaji existovat a skuteCnym stavem Self je
nase vlastni prirozenost, jez poté zafi jako jediné (a nikoli
jako tfi osoby).

Alternativa: ,, ... druhé a treti osoby prestavaji existovat a
(skutecnd) prvni osoba, jezZ poté zari jako jediné jedno, je
skutecné Self, nam viastni stav. “

15

Minulost a budoucnost existuji zavisle na pritomnosti,
kterou denné zazivame; ony také, kdyz nastaly Ci az
nastanou, byly a budou pritomnosti. Proto (z téchto tfech
Casll) existuje pouze pritomnost. PokouSet se poznat
minulost a budoucnost bez znalosti pravdy o pritomnosti
(tj. 0 jeji neexistenci) je jako snazit se pocitat bez (znalosti
hodnoty) jedné.

20



16

On scrutiny, where is time and where is space, [where is
anything] except ‘we’ [Self], the clearly known existing
Reality? If we are the body, we shall be involved in time
and space; but are we the body? Since we are [the same]
one now, then and ever, [the same] one in space here, there
and everywhere, we, the timeless and spaceless ‘we’ [Self],
alone are.

17

To those who have not known Self and to those who have
known [Self], this body of flesh is ‘I’; but to those who
have not known Self, ‘I’ is limited to the measure of the
body, whereas to those who have known Self within the
body [i.e., in the lifetime of the body], ‘I’ shines as the
limitless Self. Know that this indeed is the difference
between these two.

18

To those who have not known [Self] and to those who have
known [Self], the world in front of us is real; but to those
who have not known [Self], the reality is limited to the
measure of the world [i.e. to its names and forms], whereas
to those who have known [Self], the reality shines devoid
of [name and] form as the substratum of the world. Know
that this is the difference between these two.

21



16

Kdyz zkoumame, kde je ¢as a kde je prostor, (kde je cokoli)
mimo ,nas“ (Self), jasné poznavanou existujici
Skute€nost? Pokud jsme télem, jsme zapleteni do Casu a
prostoru; jsme vSak télem? JelikoZ jsme (stejnym) jednim
ted, potom a vzdycky, (stejnym) jednim v prostoru zde,
tam a vSude, jedin€¢ my, bezcasi a bezprostorovi ,my*
(Self) jsme.

17

Tém, kdo neznaji Self, i t€ém, kdo (Self) znaji, je toto télo
Z masa ,ja“; avsak pro ty, kdo neznaji Self, je ,,ja“ rozméry
téla omezeno, zatimco pro ty, kdo v téle (tj. béhem Zivota
téla) znaji Self, zafi ,,ja“ jako toto neomezené Self. Vézte,
zZe prave to je rozdilem mezi témito dv€ma.

18

Tém, kdo neznaji (Self), i t€ém, kdo (Self) znaji, je tento
svét pfed nami skute¢ny; avSak pro ty, kdo neznaji (Self),
je skuteCnost omezena rozméry svéta (tj. jeho jmény a
tvary), zatimco pro ty, kdo znaji (Self), zari skute¢nost
prosta (jmen a) tvara jako substrat sveéta. Vez, Ze toto je
rozdil mezi témito dv€ma.

22



19

The argument as to which wins, fate or free-will, which are
different from each other, is only for those who do not
have knowledge of the root of fate and free-will [namely
the ego, which is itself unreal]. Those who have known [the
non-existence of] the self [the ego self], which is the one
base of fate and free-will, have given them up [i.e. have
given up both fate and free-will, and also the argument
about them]. Say, will they get entangled in them again?

20

One’s seeing God without seeing oneself, the seer of the
objects seen, is but seeing a mental image. He who, by
losing the base [the ego], sees Self, the source of himself,
alone truly sees God, because Self is not other than God.

21

If it be asked, ‘What is the truth behind the many
scriptures which speak of “oneself seeing oneself, whom
one thinks to be an individual soul” and “seeing God”?’
[the reply will be] ‘Since oneself is one [and not two] and
hence impossible to be seen, how is oneself to see oneself?

And how to see God? To become a prey [to Him] is seeing
[Him].’

Many scriptures speak of ‘Self-realisation’ and ‘God-
realisation’ as the goals to be attained. However, those who
comment upon such scriptures often misunderstand and
misinterpret these terms, thereby creating confusion in the
minds of aspirants. For instance, those who comment
upon Kaivalya Navanitam generally misinterpret verse

23



19

Spor o to, zda vitézi osud ¢i svobodna vule, jeZ jsou
vzajemné odliSné, je pouze pro ty, kdo neznaji koren
osudu a svobodné ville (totiZ ego, jez je samo neskutecné).
Ti, ktefi poznali (neexistenci) sebe sama (ega), jez je
spoleCnym zakladem osudu i svobodné vile, ti se jich
vzdali (tj. vzdali se osudu i svobodné vule, i sporu o nich).
Reknéte, budou do nich jesté kdy zapleteni?

20

Zteni Boha bez zieni sebe sama, toho, kdo zfené objekty
zi1, je pouhym zifenim mentalniho obrazu. Jedin€ ten, kdo
tim, Ze ztratil zaklad (ego), zfi Self, zdroj sebe sama,
skutec¢né zri Boha, nebot Self neni od Boha odlisné.

21

Je-li vznesena otazka, ,,Co je pravdou v pozadi mnoha
pisem, mluvicich o ,jediném zficim sebe sama, jehoz
poklddame za individualni dusi,“ a o ,zfeni Boha“?“
(Odpoveéd zni:) ,,Jelikoz jedinec je jeden (a nikoli dva), a
tudiz neni mozné, aby byl zfen, jak by mohl jedinec zrit
sebe sama? A jak zrit Boha? Zrit (Jej) znamena stat se
(Jeho) koristi.*

MnozZstvi pisem mluvi o ,Sebe-realizaci® a ,realizaci
Boha“ jako o cilech, jichZ ma byt dosazeno. Nicméné
komentdtori téchto pisem casto teémto pojmum
neporozuméli a prekroutili je, ¢imz zpusobili v myslich
aspiranti zmatek. Napriklad komentatori Kajvalja
Navanitam zpravidla chybné vykladaji vers trinact prvni
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thirteen of chapter one by saying that one must first realise
oneself (the individual soul) and then after that one must
realise God. Therefore, in order to remove all the confusion
that is created, when the terms ‘Self-realisation’ and ‘God-
realisation’ are thus misunderstood, Sri Bhagavan
explains their true import in this verse by saying that the
ego cannot realise itself, nor can it realise God, all that it
can do is to become a prey to God, in other words, to be
destroyed. Hence, what is called ‘realisation’ or ‘seeing’ is
in fact nothing but the destruction of the ego, and this
alone is the real goal that aspirants should seek. Then in
the next verse Sri Bhagavan teaches that the sole means to
attain such realisation is to turn the mind inwards
(through the enquiry ‘Who am 1?7°) and thus drown it in
God, who shines within the mind as the light of
CONScIoOusness.

22

Except by turning the mind inwards and drowning it in the
Lord, who shines within that mind [as its substratum]
lending light to the mind, which sees everything, how is it
possible for the mind to know [or to meditate upon] the
Lord? Consider thus.
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kapitoly, kdyz rikaji, Ze musime nejprve realizovat sebe
sama (individudlni dusi), a poté Ze musime realizovat
Boha. Proto aby Sri Bhagavin odstranil vsechny zmatky
pochazejici z tohoto mylného pochopeni pojmii ,,Sebe-
realizace® a ,realizace Boha“, objasriuje vtomto versi
jejich pravy vyznam, rka, Ze ego nemiize realizovat sebe
sama ani Boha a Ze jediné, co miize, je stat se Jeho koristi,
cili jinymi slovy byt zniceno. Proto to, co je nazyvano
Rrealizaci® Ci ,,.zienim “, neni ve skutecnosti nic nez zniceni
ega, a toto jediné je skutecnym cilem, ktery by mél aspirant
sledovat. 'V nésledujicim versi Sri Bhagavdn udi, Ze
Jjedinym prostredkem k dosazeni takové realizace je otocit
mysl dovnitr (zkoumanim ,,Kdo jsem ji?*) a tak ji utopit
v Bohu, ktery zari uvnitf mysli jakozto svétlo védomi.

22
Jak jinak, nez otoCenim mysli dovniti a jejim utopenim
v Panu, ktery zari uvnitt mysli (jako jeji substrat) a
proptjcuje ji svétlo, jeZ v8e zfi, bylo by pro mysl mozné
poznavat Pana (¢i meditovat o Ném)? To zvazte.
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Since it is insentient, this body cannot [of its own accord]
say ‘I’. No one will say, ‘In sleep [where the body does not
exist] I do not exist’. After an ‘I’ rises [as ‘I am the body’],
all rises. Enquire with a keen mind “‘Whence does this “I”
rise?”” When enquired thus, it will disappear [being
found to be non-existent].

In this verse Sri Bhagavan speaks about three distinct
things, namely [1] the body, which, being insentient, has
no ‘I’-consciousness, [2] the consciousness ‘I’ (Self) which
exists even in sleep, where the body and all else do not
exist, and [3] another ‘I’, after whose rising all else rises.
Since this rising ‘I’ is clearly distinct from the body and
from the ‘I’ which exists in sleep, Sri Bhagavan instructs
us to enquire whence it rises, and in the link words he
explains what will happen when we enguire thus. Then in
the next two verses he reveals more about the nature of this
rising ‘I’ and explains how it is distinct from the body and
from Self, and yet at the same time assumes the properties
of both. Being ‘I’-consciousness, it is distinct from the
body, which is insentient, and having the nature of rising
and setting, it is distinct from Self, which neither rises nor
sets. Nevertheless, it assumes the properties both of the
body (namely rising and setting, being limited by time and
space, etc.) and the Self (namely shining as ‘I’). Thus this
rising ‘I’, whose form is the feeling ‘I am the body’, is
described as a knot (granthi) between Self, which is
consciousness (chit) and the body, which is insentient
(Gada). This knot, which is known by various names such
as mind, ego, individual soul and so on, can rise and
endure only by grasping a body as ‘I, and having grasped
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23

JelikozZ je necitné, nemuze toto télo (samo od sebe) fict
»ja“. Nikdo nebude tvrdit, ,,ve spanku (kdy neexistuje télo)
ja neexistuji.“ Kdyz vyvstane ,,ja“ (jakozto ,,ja jsem télo®),
vyvstane vSe. Zkoumejte spronikavou mysli , Odkud
vyvstava toto ,ja“?“ Takto zkoumano, zmizi (jsouc
shledano neexistujicim).

Vtomto versi mluvi Bhagavan o trech riznych vécech,
konkrétné (1) o téle, jez, jsouc necitné, nema védomi ,,ja ",
(2) o védomi ,ja* (Self), které existuje i ve spanku, kdy
neexistuje telo a vse ostatni, a (3) o dalsim ,,ja“, po jehoz
vyvstani vyvstava i vse ostatni. Jelikoz toto vystupujici ,,ja“
Jje zjevné odlisné od téla i od ,,ja*“, které existuje ve spanku,
pobizi nds Sri Bhagavin, abychom zkoumali, odkud
vystupuje, a vpropojujicim textu (tuéné, pozn. prekl.)
objasniuje, co se stane, kdyzZ budeme takto zkoumat.
VdalSich dvou versich jesté vice odhaluje prirozenost
tohoto vystupujiciho ,,ja*“ a vysvétluje, jak je odlisné od tela
1 od Selt, ackoli zaroven prebird viastnosti obou. Jsouc
vedomim ,,ja*, je odlisné od téla, které je necitné, a majic
v povaze vzchdazeni a zachazeni, je odlisné od Self, které
nevzchazi ani nezachazi. Nicméné prebird viastnosti jak
téla (totiz vzchazeni a zachdzeni, omezenost casem a
prostorem, atd.), tak Self (totiz zareni jako ,,ja*“). Proto je
toto vystupujici ,,ja*“, jehoz formou je pocit ,,ja jsem télo*,
popisovano jako uzel (granthi) spojujici Self, jeZ je
vedomim (Cit), a télo, jeZ je necitné (dzada). Tento uzel,
znamy pod riznymi jmény jako mysl, ego, individualni
duse apod., miize vyvstat a pretrvavat jediné tak, Ze se
zmocni téla jako ,ja“, a majic télo priviastnéné jako ,ji*
narusta krmic se na ostatnich tvarech, to jest, vsimajic si
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a body as ‘I it will wax more by feeding upon other formes,
that is, by attending to second- and third-person objects.
However, if it is sought for (attended to), it will take to
flight, that is, it will be found to be non-existent. These
properties of the ego are illustrated by the analogy given by
Sri Bhagavan of the wayfarer who played a prominent part
in a marriage celebration. Though he belonged neither to
the bride’s party nor to the bridegroom’s, he pretended to
each party that he was an important member of the other.
Thus for several days he feasted well, until finally both the
parties began to make enquiries about him, whereupon he
took to tlight.

24

[Though] this insentient body cannot say ‘I’, [and though]
existence-consciousness [saf-chit, Self] does not rise [or
set], between these two rises an ‘I’ limited to the measure
of the body [the ‘I am the body’-consciousness]. Know that
this is the knot between consciousness and the insentient
[ chit-jada-granthi], and also bondage [bandhal, the
individual soul [jiva], subtle body [sukshma sarira], ego
[ahankara] this mundane state of activity [samsara] and
mind [ manas].
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objektu druhych a tretich osob. Avsak je-Ii po ném patrano
(e-li usilovano o zaméreni na né), unikd, to jest, je
shledano neexistujicim. Tyto viastnosti ega jsou
ilustrovdny analogii uvddénou Sri Bhagavinem, o
tulakovi, ktery se vydaval za vyznamnou postavu na
svatebni oslavée. Ackoli nepatril ani ke spolecnosti nevesty
ani k Zenichove, v kazdé z nich predstiral, Ze je dileZitym
Clenem té druhé. Takto po nékolik dni vybrané hodoval,
dokud obé spolecnosti nakonec nezacaly zkoumat, kym Jje,
nacez se dal na utek.

24

(Ackoli) toto necitné télo nemize fict ,,ja“, (a ackoli)
existence-védomi (sat-cit, Self) nevyvstava (a nezapada),
mezi témito dvéma vyvstava ,,ja“ omezené rozmery téla
(védomi ,ja jsem t€lo“). Vézte, Ze toto je uzel spojujici
védomi a necitné (cit-dzada-granthi), a je také vazanosti
(bandha), individudlni duSi (dZiva), jemnym télem
(suksma Sarira), egem (ahankdra), timto pozemskym
stavem Cinnosti (samsdra) ¢i mysli (manas).
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What a wonder it is! This ghostly ego which is devoid of
form [i.e. which has no form of its own] comes into
existence by grasping a form [a body]; grasping a form, it
endures; feeding upon forms [second and third person
objects] which it grasps [through the five senses], it waxes
more; leaving one form, it grasps another form; [but] when
sought for, it take to flight [i.e. it disappears, being found
to be non-existent!] Know thus.

26

If the ego, the root, comes into existence, all else [the
world, God, bondage and liberation, pain and pleasure,
etc.] will come into existence. If the ego does not exist, all
else will not exist. Verily, the ego is all! Hence, scrutinising
‘What is it?’ [in other words, ‘Who am I, this ego?’] is
indeed giving up all. Know thus.

In the previous verse Sri Bhagavan said that the ego will
take to flight (cease to exist) when it is enquired into, and
in this verse he says that the ego is all. Hence, enquiring
into the ego is truly renouncing all.
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Jaky div! Toto prizracné ego prosté tvaru (tj., jeZ samo o
sob¢ nema zadny tvar) vstupuje do existence chapajic se
tvaru (téla); pretrvava, dokud tvar pevn¢ drzi; narsta,
zivic se tvary (objektt druhych a tretich osob), které drzi
(pomoci péti smysli); opusti-li jeden tvar, chape se jiného
tvaru; (avSak) je-li hledano, unika (tj. mizi, jsouc shledano
neexistujicim!). Tak vézte.

26

Kdyz ego, kofen, vstupuje do existence, vstupuje do
existence i vSe ostatni (svet, Bih, vazanost a osvobozeni,
bolest a pot€seni, atd.). Kdyz ego neexistuje, ani vSe ostatni
neexistuje. Opravdu, ego je vSim! Proto zkoumani ,,Co je
to?“ (jinymi slovy, ,,Kdo jsem ja, toto ego?“) je skutecné
vzdanim se vSeho. Tak vézte.

V predchozim versi Sri Bhagavan prohlasuje, Ze ego unikd
(prestava existovat), je-li zkoumdno, a v tomto versi rikd,
ze ego je vsim. Proto zkoumani ega je skutecné zreknutim
se vseho.
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27

The state in which this ‘I’ [the ego], which rises as if the
first, does not rise, is the state [indicated by the
mahavakyal. ‘We are That’. Unless one scrutinises the
source [Self] whence ‘I’ rises, how to attain the loss of
oneself, [the state] in which ‘I’ does not rise? And unless
one attains [that non-rising of ‘I’], say, how to abide in
one’s own state, in which one is That?

In this verse Sri Bhagavan emphatically asserts the truth
that scrutinising the source of the ego (in other words,
attending to Self) is the sole means by which one can
destroy the ego and thereby abide as Self, the Reality.

28

Just as one should dive in order to find something that has
fallen into the water, so one should dive within with a keen
[introverted] mind, [thus] controlling breath and speech,
and know the rising-place of the ego, which rises first.
Know this.

29

Discarding the body as if a corpse, not uttering the word
‘I’ by mouth, but scrutinising with the mind diving
inwards, “‘Whence does this ‘I’ rise?’ alone is the path of
knowledge [/nana margal. Other than this, meditating ‘I
am not this [body], I am That [ Brahman]’ may be [in some
way| an aid, but can it itself be the enquiry [ vichara]?
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27

Stav, vnémz toto ,,ja“ (ego), které zdanlivé vystupuje
jako prvni, nevystupuje, je stavem (uvadénym
mahavakjou) ,,My jsme To“. Jak by bylo mozné dosdhnout
ztraty sebe sama, (stavu) vnémz ,ja“ nevystupuje, aniz
bychom zkoumali zdroj (Self), odkud ,,ja“ vystupuje? A jak
by bylo mozné prebyvat ve svém vlastnim stavu, v némz
jsme To, aniz bychom dosahli (toto nevyvstavani ,,ja“)?

Vtom versi Sri Bhagavin dirazné hdji pravdu, ze
zkoumadani zdroje ega (jinymi slovy, zaméreni pozornosti k
Self) je jedinym prostredkem, jimZ miiZzeme znicit €go a tak
prebyvat jako Self, Skutecnost.

28

Stejn¢ jako bychom se me¢li ponofit, chceme-li nalézt néco,
co nam spadlo do vody, m¢li bychom se ponorit dovnitf
s pronikavou (dovnitf sto¢enou) mysli, kontrolujice (takto)
dech i fe¢, a poznat misto, odkud ego, jez vystupuje jako
prvni, vzchazi. To vezte.

29

ZavrzZeni téla jako by bylo mrtvolou, ne tastni pronaseni
slova ,ja“, ale zkoumani smysli ponofenou dovnitf,
,Odkud vystupuje toto ,,ja“?“, to jediné je cestou poznani
(dzZrana marga). OdliSny zplsob, meditace ,,nejsem toto
(télo), jsem To (Brahman)“, muze byt (jistym zptsobem)
pomoci, mohlo by to vSak samo o sobé byt zkoumanim
(vicdrou)?
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Therefore, when the mind reaches the Heart by
scrutinising within in this manner, ‘Who am I?’ he, ‘I’
[the ego or mind], bows its head in shame [i.e. it dies] and
the One [the Reality] appears of its own accord as ‘I-I’ [I
am I]. Although it appears, it is not ‘I’ [the ego]; it is the
perfect Reality [ purna vastu], the Reality which is Self.

31

[After that Reality] has surged up and appeared [as ‘I-I’],
what single thing remains for him who thus enjoys the
bliss of Self, which has risen on the destruction of himself
[the ego], to do? Since he does not know anything other
than Self, how to [or who can] conceive what His state is?

32

When the holy scriptures proclaim, “Thou art That, which
is declared to be the Supreme’, instead of one’s knowing
and being oneself [through the enquiry] “‘What am 1?7, to
meditate ‘I am That [the Supreme] and not this [the body,
etc.]” is due to lack of strength [i.e. due to lack of maturity
of mind]. For That indeed always shines as oneself.

33

Besides that, it is a matter of ridicule to say either, ‘I have
not realised myself’, or, ‘I have realised myself’. Why? Are
there two selves, one self to become an object known [by
the other]? For ‘I am one’ is the truth which is the
experience of everyone.
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30

Proto kdyz mysl timto zptsobem, ,Kdo jsem ja?“,
zkoumanim uvnitf dosahne Srdce, pak jedinec, ,,ja“ (ego Ci
mysl), svési v hanbé& hlavu (tj. zemre) a Jedno (Skutecnost)
se samo od sebe objevi jako ,,ja-ja“ (ja jsem ja). Ackoli se
objevi, neni to ,,ja* (ego); je to dokonala Skute¢nost (purna
vastu), Skutecnost, jez je Self.

31

(Kdyz se tato Skutecnost) vzedmula a objevila (jako ,,ja-
ja“), jaka sebemensi véc zlstava k udélani tomu, kdo takto
uzivad blaha Self, jez vyvstalo pfizniceni jeho samého
(ega)? JelikoZ nezna nic jiného nez Self, jak by bylo mozné
(¢i kdo by mohl) pochopit, jaky je Jeho stav?

32

Kdyz svatd pisma prohlasuji, ,Vy jste To, jez je
prohlaSovano za Svrchované,“ meditovani ,,Ja jsem To
(Svrchované) a ne toto (télo, atd.)“ namisto poznani sebe
sama a byti sebou samym (zkoumanim) ,,Kdo jsem ja?“ je
zpusobené nedostatkem sily (tj. nedostatkem zralosti
mysli). Nebot To skute¢n€ vzdy zari jako my sami.

33

Krom toho, je smésné rikat bud ,realizoval jsem sebe
sama“ nebo ,,nerealizoval jsem sebe sama“. Pro¢? Jsou zde
dvé ja, aby se jedno ja stalo objektem poznani (toho
druhého)? Vzdyt ,ja jsem jeden“ je pravdou, jez je
zkusSenosti kazdého.
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Instead of knowing — with the mind merging within — the
Reality, which ever exists as the nature of everyone and
which is devoid of even a single thought, and instead of
firmly abiding [as that Reality], to dispute thus, ‘It exists’,
‘It does not exist’, ‘It has form’, ‘It is formless’, ‘It is one’,
‘It is two’, ‘It is neither [one nor two]’, is ignorance born of
illusion [ maya]. Give up [all such disputes]!

35

To know and to be — with the mind subsided — the Reality
which is ever-attained, is the [true] attainment [ siddhi]. All
other siddhis are siddhis that are acquired in a dream;
when one wakes up from sleep, will they be real? Will they
who, by abiding in the true state, are rid of the false [state],
be deluded [by siddhis]? Know and be you [the Reality].

Our present life in this world, our so-called waking state, is
truly nothing but a dream occurring in the long sleep of
Self-forgettulness. Therefore, any occult powers [siddhis/
that we may acquire in this dream will be found to be
unreal when, by abiding in the true state of Self-
knowledge, we wake up from the false state, the sleep of
Self-forgetfulness.
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Namisto poznani — s mysli vlitou dovnitf — Skutec¢nosti, jez
vzdy existuje jako prirozenost kazdého a jeZz je prosta i jen
jediné mysSlenky, a namisto pevného spocivani (jako tato
SkuteCnost), prit se, ,Existuje,“ ,Neexistuje,“ ,Ma
formu,“ ,Je beztvara,”“ ,Je jedna,” ,Je dvoji,“ ,,Neni ani
(jedna ani dvoji),* je nevédomosti zrozenou z iluze (mdji).
Zanechte (vSech téchto spori)!

35

Poznat Skutec¢nost a byt — s mysli utichlou — Skute¢nosti,
jez je vidy dosazend, je (pravym) dosazenim (siddhi).
VSechny ostatni siddhis jsou siddhis ziskané ve snu; kdyz
se ze spanku probudime, budou skute¢né? Budou ti, kdo
jsou prebyvanim vpravém stavu zbaveni (stavu)
klamného, oklamani (t€émito siddhis)? Poznejte a budte vy
(SkutecCnost).

Nas soucasny zivot v tomto sveté, Cill takzvany bdély stav,
neni opravdu nic jiného nez sen objevujici se bchem
dlouhého spanku nedbalosti k Self. Proto jakékoli okultni
sily (siddhis), jeZ miiZeme vtomto snu ziskat, budou
shledany neskutecnymi, az se prebyvanim v pravém stavu
poznani Self z tohoto klamného stavu, spanku nedbalosti
k Self, probudime.
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It is only if we think, having illusion, that we are the body,
that meditating ‘No [we are not the body], we are That [the
Supreme]’ may be a good aid for [reminding] us to abide
as That. [However] since we are That, why should we for
ever be meditating that we are That? Does [a man need to]
meditate ‘I am a man?’

37

Even the contention held that there is duality [dvaita]
during practice [sadhanal — which one attempts on
account of ignorance — and non-duality [advaita] after
attainment is not true. Who else is one but the tenth man
both while one is anxiously search [for the tenth man] and
when one finds oneself [to be the tenth man]?

38

If we are the doer of actions, which are like seeds, we
shall have to experience the resulting fruit. But when, by
enquiring ‘Who is the doer of actions?’ oneself is known,
the sense of doership will disappear and the three karmas
|agamya, sanchita and prarabdhal will also fall away [since
the ego, the doer of the actions and the experiencer of their
fruit, will no longer exist]. This indeed is the state of
liberation [ mukti], which is eternal.

‘Oneself’ may here be taken to mean either the ego or Self,
for if the ego (the doer) is known it will be found to be non-
existent, while if Self is known it will be found to be the
sole existence. In either case, the sense of doership (and of
experienceship) will necessarily cease to exist.
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Pouze kdyz si myslime, jsouce v iluzi, Ze jsme télem, muize
byt meditace ,Ne, (my nejsme télem), my jsme To
(Svrchované)“ dobrou pomitickou k (upamatovani na)
prebyvani jako To. (Nicméné) jelikoz jsme To, proc
bychom m¢li stale meditovat, zZe jsme To? (Potfebuje
Clovék) meditovat ,,ja jsem Cloveék?“

37

Ani zastavané tvrzeni, zZe bchem praxe (sddhany) — o
kterou se snazime z divodu nevédomosti — je zde
dvojnost (dvaita), a po dosazeni je zde nedvojnost
(advaita), neni pravdivé. Kym jinym jsme neZ onim
desatym muZem, jak béhem naseho azkostlivého hledani
(desatého muze), tak kdyz (jako desatého muze) nalézame
sebe sama?

38

Pokud jsme konajicimi ¢inl, jeZ jsou jako semena,
budeme muset zakouSet vysledné ovoce. Kdyz ale
zkoumanim ,,Kdo je konajici ¢in1?“ pozname sebe sama,
pocit konatelstvi zmizi a tfi karmy (agamija, sancita a
prdarabdha) také odpadnou (nebot ego, konajici Cind i
zakusitel jejich ovoce, jiz dale nebude existovat). Toto je
opravdu stav osvobozeni (mukti), ktery je véény.

,Sebe sama*“ zde mize byt chapino bud jako ego nebo
Jjako Self, nebot pokud je poznino ego (konajici), je
shledano neexistujicim, zatimco pokud je poznano Self, je
shledano jedinou existenci. V obou pripadech prestane
pocit konatelstvi (a zaZivatelstvi) existovat.
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Only so long as one thinks like a madman ‘I am a bound
one’, will thoughts on bondage and liberation remain. But
when seeing oneself, ‘Who is this bound one?’ the
eternally liberated and ever-attained Self alone will [be
found to] exist. When the thought of bondage cannot
remain, can the thought of liberation still remain?

40

If it is said, according to the maturity of the mind, that
the liberation which is attained may be of three kinds, with
form, without form, or with or without form, then I will say
that liberation is [in truth only] the annihilation of the
form of the ego which distinguishes [liberation] with form,
without form, or with or without form. Know thus.

Concluding lines of the kalivenba
composed by Sri Muruganar

This work, Ulladu Narpadu, which the divine Sri Ramana
composed and linked into one kalivenba, is the light that
reveals the Reality.
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Jen dokud si jako blazni budeme myslet ,ja jsem
omezeny“, budou pretrvavat mySlenky na vazanost a
osvobozeni. Kdyz ale zfime sebe sama, ,,Kdo je timto
omezenym?“, je jako jediné existujici (shledano) ve&cné
osvobozen¢ a vzdy dosazené Self. Kdyz nemuzZe pretrvavat
mySlenka na vazanost, muze pretrvavat mysSlenka na
osvobozeni?

40

Je-li feceno, podle zralosti mysli, Ze osvobozeni, jez je
dosahovano, muze byt tfech druhd, s formou, bez formy, ¢i
s formou nebo bez formy, ja fikdm, Ze osvobozeni je
(vpravdé jediné€) zniCeni formy ega, které rozliSuje mezi
(osvobozenim) s formou, bez formy, ¢i s formou nebo bez
formy. Tak vézte.

ZavéreCna sloka kalivenby
slozena Sri Muruganarem

Toto dilo, Ulladu Narpadu, jez slozil a do kalivenby svazal
bozsky Sri Ramana, je svétlem odhalujicim Skuteénost.
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