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Mantra 1

Harih Aum. Aum, the word, is all this. A clear explanation of it is (The Following): All that is
past, present and future, verily, is Aum. That which is beyond the three periods of time is also,
indeed, Aum. [Mantra 1]
Mantra 2

All this is verily Brahman. This Atman is Brahman. This Atman has four quarters (Parts).
[Mantra 2]
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Mantra 3

The first quarter (Pada) is Vaisvanara whose sphere of activity is the waking state, who is
conscious of the external world of Objects, who has seven limbs and nineteen mouths, and
who enjoys the gross objects of the world. [Mantra 3]

Mantra 4

The second quarter (Pada) is Taijasa whose sphere of activity is the dream-state, who is
conscious of the internal world of Objects, who has seven limbs and nineteen mouths and who
enjoys the subtle Objects of the mental world. [Mantra 4]
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Mantra 5

That is the state of deep-sleep wherein the sleeper does not desire any objects, nor does he
see any dream. The third quarter (Pada) is the Prajna whose sphere is deep-sleep, in whom all
(Experiences) become unified or undifferentiated, who is verily a homogeneous mass of
Consciousness entire, who is full of bliss, who is indeed an enjoyer of bliss and who is the very
gateway for the projection of consciousness into the other two Planes of Consciousness the
dream and the waking. [Mantra 5]
Mantra 6

This is the lord of all, this is the knower of all, this is the inner controller, this is the source of
all. And, this is that from which all things Originate and in which they finally dissolve
3
themselves. [Mantra 6]

Mantra 7

It is not that which is conscious of the internal subjective world, nor that which is conscious of
the external world, nor that which is conscious of both, nor that which is a mass of
consciousness, nor that which is simple consciousness, nor is it unconsciousness: it is unseen
by any sense-organ, beyond empirical dealings, incomprehensible by the mind, uninferable,
unthinkable, indescribable, essentially by of the self alone, negation of all phenomena, the
peaceful, the auspicious and the non-dual. This is what is considered as the fourth (Turiya).
This is the Atman and this is to be realised. [Mantra 7]
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Mantra 8

The same Atman is again Aum from the point of view of the syllables. The Aum with parts is
viewed from the Stand-point of its sounds or letters. The quarters are the letters (Morae) and
the letters are the quarters. The letters here are A, U and M. [Mantra 8]

Mantra 9

He who is Vaisvanara having for his sphere of activity the waking-state is ‘A’ (अ), the first letter
of Aum, on account of its “All pervasiveness” or on account of “being the first” these two are
the common features in both. One who knows thus surely attains the fulfillment of all his
desires and becomes the first or the foremost among all. [Mantra 9]

5

Mantra 10

He who is Taijasa, having for his sphere of activity in the dream-state, is “U”(उ) the second
letter of Aum; on account of ‘Superiority’ or on account of ‘being in between the two.’ He who
knows thus heightens to a superior knowledge and becomes equal to all and finds no one in
his line of descendants who is not a knower of Brahman. [Mantra 10]

Mantra 11

Prajna, whose sphere of activity is the deep-sleep state, is ‘M’ (म ्), the third letter of Aum,
because, it is both the ‘measure’ and also ‘that wherein all become one’. One who knows this
identity of Prajna and ‘M’ (म ्) is able to know the real nature of the things and beings, and also
come to realise as being the self of all. [Mantra 11]
6

Manta 12

That which has no parts, the soundless, the incomprehensible, beyond all the senses, the
cessation of all phenomena, all blissful and non-dual Aum, is the fourth, and verily it is the
same as the Atman. He, who knows this, merges his self in the Supreme self the individual in
the Total. [Mantra 12]
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CHAPTER 1
29 Verses

iii

1-K-1

Visva, the first quarter (Pada) is he who is all pervading and who experiences the external, the
gross Objects (The waker). Taijasa, the second quarter (Pada), is he who cognises the internal,
the subtle bodies (The Dreamer). Prajna is he, who is a mass of consciousness. He is one alone
who is thus known as three, in the three different planes of consciousness. [1 - K - 1]
1-K-2

Visva works from the right eye, Raijasa from the mind and Prajna from the heart-space. Thus,
the one self is conceived as working from three headquarters as three distinct entities.
[1 - K - 2]
1-K-3

Know these to be the three-fold experiences; Visva always experiences the gross sense8
Objects, Taijasa enjoys the subtle world of objects and Prajna the blissful. [1 - K - 3]

1-K-4

The gross objects satisfy the Visva, whereas the subtle objects satisfy the Taijasa, while the
bliss satisfies the Prajna. Thus the bliss is three fold. [1 - K - 4]
1-K-5

One who knows both the experiencer and the experienced, just as they have been described
so far, as associating with the three states of consciousness, he is not at all affected even when
he is experiencing (Enjoying) the respective objects of the three states. [1 - K - 5]
1-K-6

It is well established that something can come out as an effect only from a cause that is
existent (not non-existent). The Prana manifests all insentient things; the Purusa creates
separately the conscious beings, the egos, in their manifold forms. [1 - K - 6]
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1-K-7

Some creationists believe it to be the projection of the Glory of God’s own super-human
power, while others consider the world to be of the same nature as dream or illusion. [1 - K - 7]
1-K-8

The creationists attribute this manifestation to be caused by the mere will of god, while there
are others who, looking upon Time as real, declare that Time is the cause for the manifestation
of all things. [1 - K - 8]
1-K-9

Others think that the world is being created for the purpose of God’s enjoyments, while still
others attribute it to a mere Play of the Lord. But it is the very nature of the effulgent being,
the Atman; for, what desire is possible for Him, whose desires are always in a state of perfect
10
fulfilment? [1 - K - 9]

1 - K - 10

In that which is indicated as the changeless and the Supreme Lord, there is a total cessation of
all miseries. It is the One without a second among the plurality; it is known as the Turiya, the
ever-Effulgent and All-pervading. [1 - K - 10]
1 - K - 11

Visva and Taijasa are both conditioned by cause and effect. But Prajna is conditioned by cause
alone. Both cause and effect exist not in Turiya. [1 - K - 11]
1 - K - 12

Prajna does not know anything of the Truth or the untruth, nor does Prajna know anything of
the self or of the non-self: Prajna knows nothing. But Turiya is ever, and it is always the Allknowing, the All-seeing. [1 - K - 12]
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1 - K - 13

The non-cognition of duality is equal in both sleep and Turiya, but the sleeper, conditioned in
his sleep, is in the form of the cause: and this - The sleep or the cause (Avidya) does not exist
in Turiya. [1 - K - 13]
1 - K - 14

Visva and Taijasa the former two are associated with the conditions of dream and sleep, Prajna
is the state of sleep without dream. Those who have known the truth do not see either sleep
or dream in Turiya. [1 - K - 14]
1 - K - 15

Dream is the mis-apprehension of reality, while sleep is the state in which one is in a state of
non-apprehension of Reality. When the erroneous knowledge in these two states disappears.
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Turiya is realised. [1 - K - 15]

1 - K - 16

When the individual soul sleeping under the influence of the beginningless Maya is awakened,
then it realises in itself the birthless, sleepless, dreamless and non-dual (Turiya). [1 - K - 16]
1 - K - 17

If the perceived plurality were real, then it would never disappear. This duality that is cognised
is a mere illusion, or Maya. Non-duality alone is the Supreme Reality. [1 - K - 17]
1 - K - 18

If any one has ever imagined or projected the manifold ideas, they might disappear. This
explanation is for the purpose of teaching. Duality implied in the explanation ceases to exist
when the highest Truth is realised. [1 - K - 18]
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1 - K - 19

When the identity of Visva and the ‘A’ (अ) sound is to be described, the common features
between them are ‘being the first’ in their respective positions as well as similarity of allpervasiveness. [1 - K - 19]
1 - K - 20

It is clearly seen that Taijasa is of the same nature as ‘U’ (उ) in Aum, the common feature being
‘Superiority.’ Another reason for fixing such an identity is ‘being in the middle.’ [1 - K - 20]
1 - K - 21

The identity of the Prajna and ‘M’ (म ्) is upon the clear common feature, that they both are
the ‘measure’. The other reason for such an identity is because ‘all become one’ in both Prajna
14
and ‘M’ (म ्). [1 - K - 21]

1 - K - 22

He, who knows without doubt what the common features are in the three states, is
worshipped and adored by all beings; and he is indeed the greatest sage. [1 - K - 22]
1 - K - 23

The sound letter ‘A’ (अ) helps the meditator to attain a well-developed waking-statepersonality (Visva). The meditator on ‘U’ (उ) attains a well-developed Taijasa (mind and
intellect) and he who meditates on ‘M’ (म ्) attains Prajna. In the ‘soundless’ there remains no
attainment. [1 - K - 23]
1 - K - 24

The Aum syllable should be known quarter by quarter. There is no doubt, indeed, that the
quarters (of the self) are the same as the morae (letters of Aum). Having grasped thus the
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entire significances of Onkara, nothing else whatsoever should be thought of. [1 - K - 24]

1 - K - 25

Soak the mind with the roar of Aum; identify the mind with the sound of Aum; Aum is
Brahman the ever fearless. He who is always unified with Aum shall know no fear whatsoever.
[1 - K - 25]
1 - K - 26

Aum is verily the lower Brahman and it is also declared to be Supreme Brahman. Pranava is
without any cause preceding it, without subsequent Manifestation, without anything inside
and outside, unrelated to any effect, and changeless. [1 - K - 26]
1 - K - 27

Aum is verily the beginnings, the middle and the end of all. Knowing Aum as such, verily one
attains immediately to that Supreme Reality. [1 - K - 27]
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1 - K - 28

Know Aum to be Ishvara, the lord, ever present in the hearts of all; the man of discrimination
realising Aum as All-pervading does not ever grieve. [1 - K - 28]
1 - K - 29

One who has known Aum, which is moraeless and of multiple morae (Meaning Aum which is
soundless and of infinite sounds) and which is ever peaceful because of negation of all duality
in it, is the true sage; none other. [1 - K - 29]

17

CHAPTER 2
38 Verses

iv

2-K-1

The wise declare all Objects of the dream as illusory, they all being located within the body and
also because of their being in a confined space. [2 - K - 1]
2-K-2

On account of the shortness of time, it is not possible for the dreamer to go and see the dream
Objects. Nor does the dreamer, when he wakes up, indeed find himself in all the Places seen in
his dream. [2 - K - 2]
2-K-3

Strictly conforming to reason and logic, Sruti also declares the non-existence of the chariots,
etc., perceived in his dream by the dreamer. Moreover it is said by the seers that Sruti herself
declares the illusory nature of dream-experiences, and establishes the same through logic and
reason. [2 - K - 3]
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2-K-4

Different objects cognised in dream are illusory because they are being perceived to exist. For
the same reason the objects seen in the waking state are also to be considered as illusory. Just
as in the waking state, so also in the dream, the nature of Objects remains the same. The only
difference is the limitation of space in the case of dream Objects, they being seen inside the
body. [2 - K - 4]
2-K-5

The thoughtful persons speak of the sameness of the waking and dream states on account of
the similarity of the diverse objects perceived in these two states and on the well-known
grounds already described. [2 - K - 5]
2-K-6

That which is non-existent in the beginning and in the end, is necessarily so even in the
present (i.e., in the middle). Those (Objects) are like illusions which are seen and yet they are
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regarded as though real. [2 - K - 6]

2-K-7

The Objects of the waking state serve no purpose in the dream state being contradicted.
Therefore, these (Objects) are associated with beginning and an end. Hence these are illusion
indeed. [2 - K - 7]
2-K-8

The (Objects) perceived by the dreamer when they are of such a unique nature as not easily
met within the waking-state. This uniqueness of objects undoubtedly owe their existence to
the practical conditions in which the dreamer with his mind, works for the time being, as is the
case of those residing in heaven. The dreamer, associating himself with the dream conditions,
experiences those objects just as a well-informed person goes from one place to another and
sees (the objects belonging to that place). [2 - K - 8]
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2 - K - 9, 10

In the dream also what is imagined by the dreamer within his mind is illusory and what is
cognised by him outside in the dream appears to be real. But in truth both these are known to
be unreal-Both belong to the dream. Similarly, in the waking-state also what is imagined within
by the mind is considered illusory and what is experienced outside by the mind appears to be
real; But both these in fact, should be rationally held to be equally unreal. [2 - K - 9, 10]
2 - K - 11

If the objects cognised in both the states of dream and waking be illusory, who cognises all
these illusory objects and who indeed is the Creator of these imaginations. [2 - K - 11]
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2 - K - 12

This is the definite conclusion of the Vedantik philosophy that the Atman, the self-luminous,
through the power of its own delusion (Maya) imagines in itself by itself all the Objects, and its
individual experiences both in the world outside and within. It alone is the knower of the
objects so created. [2 - K - 12]
2 - K - 13

The lord, the Atman, variously imagines the diverse mundane objects of both the outer and
the inner worlds which are already existing in His mind as Vasana-s or Samskara-s or desires. In
the same way the self projects, usefulness etc., in the objects by being extrovert and creates
imaginations in his mind. [2 - K - 13]
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2 - K - 14

Both are mere imaginations-those that are cognised within, as long as the thought of them
lasts, as well as those that are perceived by the senses which conform to two points of time.
There is no other special ground for differentiating one from the other. [2 - K - 14]
2 - K - 15

The subjective imaginations that exist only within the mind, known as the unmanifest, as well
as those that exist in the outer world, in a manifest from as perceived objects, are both mere
imaginations. The only difference between them is in the sense organs by means of which the
outer world is seemingly cognised. [2 - K - 15]
2 - K - 16

First of all the ego-centric attitude (Jiva Bhavana) is projected and then follow imaginations of
the various entities both objective and subjective. As is the knowledge, so is the memory of it.
24
[2 - K - 16]

2 - K - 17

As the rope whose real nature, when not known, is imagined in the dark to be a snake, a
water-line, etc., so also the Atman is imagined in various ways. [2 - K - 17]
2 - K - 18

When the real nature of the rope is ascertained, other illusions about it disappear and there
arises the conviction that it is the one changeless rope alone; similar, is the nature of the Pure
knowledge, the Atman. [2 - K - 18]
2 - K - 19

The Atman is imagined in innumerable varieties, as Prana (Vital force), etc. This is due to
ignorance (Maya) of the self-luminous Atman, by which it gets, as it were, itself deluded.
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[2 - K - 19]

2 - K - 20

Those who know the Prana, call the Atman as Prana; those who know the Bhuta-s, call the
Atman as Bhuta-s; and those who know the Guna-s, call the Atman as Guna-s; and those who
know the Tattva-s call the Atman as Tattva-s. [2 - K - 20]
2 - K - 21

Those who are acquainted with the quarters (Pada-s) call the Atman as quarters. Those who
are familiar with the sense-objects, declare that the only fundamentals in the world are the
sense-objects; those familiar with the Loka-s declare the reality to be the Loka-s and those
who know the Deva-s equally insist on believing that the Deva-s constitute the great Reality.
[2 - K - 21]
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2 - K - 22

Those knowing the Veda-s call it the Vedha-s; those who know the sacrifices, call it the sacred
sacrifices; those conversant with the enjoyer, designate it as the enjoyer; and those who
understand the objects of enjoyment, think it to be the objects of enjoyments. [2 - K - 22]

2 - K - 23

The knowers of the subtle consider it (The Reality) as the subtle; the knowers of the gross
designate it as the gross; those who worship a form call it a person with form and those who
believe in the formless call it as void. [2 - K - 23]
2 - K - 24

Believers of time call it time; the believers of space call it Space; the alchemists and magicians
call it Vada (their Science) and the knowers of the worlds call it the worlds. [2 - K - 24]
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2 - K - 25

The believers of the mind call the mind as the Reality while the believers of intellect call the
intellect as the Reality. (Similarly) the believers of the Citta (mind-stuff) call Citta to be the
Reality and the believers of the righteousness (Dharma and Adharma) call this to be the
Reality. [2 - K - 25]
2 - K - 26

Some say that the reality consists of twenty-five categories; to others it is twenty-six; to some
others it is thirty-one and there are yet some others who consider it to be infinite in number.
[2 - K - 26]
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2 - K - 27

Those who know only how to please others i.e., the Laukika-s, call it (the Reality) to be the “Act
of pleasing the world”; those who recognise the Asrama-s, and faithfully follow the rules of
those Asrama-s, consider it (the Reality) to be the Asrama-s, to the Grammarians, it (the
Reality) is but the male, and the female and the neuter genders; and some others consider
Brahman to be manifest or unmanifest (Para and Apara). [2 - K - 27]
2 - K - 28

The creationists call it (the Reality) reaction, those who believe in dissolution describe it as
dissolution, and believe in sustenance believe it to be sustenance. In fact, all these ideas are
nothing but imaginations in Atman. [2 - K - 28]
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2 - K - 29

The seeker recognises only that idea which is presented to him by his Master. The Atman
assumes the form of what is recognised and thus protects the enquirer. Possessed by that
exclusive idea, he comes to realise it as the only sole Truth. [2 - K - 29]
2 - K - 30

The self, though not separate from all these, appears as it were separate and distinct. One,
who truly realises this, alone can interpret the meaning of the Veda-s without any hesitation or
doubt. [2 - K - 30]
2 - K - 31

Just as the dream and magic are seen to be illusions, or as “the palace city of the fairy Morgan”
is imagined in the sky; in the same manner, this whole Universe is viewed (As an illusion) by
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the experienced Vedantin-s. [2 - K - 31]

2 - K - 32

There is neither dissolution, nor birth; neither anyone in bondage, nor any aspirant for
wisdom; neither can there be anyone who hankers after liberation, nor any liberated as such.
This alone is the Supreme Truth. [2 - K - 32]
2 - K - 33

This Atman is imagined both as the unreal Objects that are perceived and also as the Non-dual.
The perceived objects are also imagined in the Non-duality itself. Therefore Non-duality is the
(highest) auspiciousness. [2 - K - 33]
2 - K - 34

This manifold plurality does not exist as identified with the Atman. Nor can it remain ever
independently of itself. It is neither separate from Brahman. Nor is the plurality non-separate
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from it. So say they realised wise-men of the Upanishad-s. [2 - K - 34]

2 - K - 35

By the great seers of old, who are without attachment, fear and anger, who are deeply read,
and well established in the truths of the Upanisad-s, this Self has been verily realised as totally
devoid of all imaginations and also that it is free from the illusions of the manifold world and
that it is Eternally non-dual. [2 - K - 35]
2 - K - 36

Therefore, having realised this Atman to be of such a nature, identify your mind with it (nonduality). Having realised fully the Non-dual Reality, thereafter move about in life as an inert,
insentient thing! [2 - K - 36]
2 - K - 37

The sage of self-restraint should be above all praise and salutation, every prescribed rites…
Religious or otherwise. He should have the Atman as his only support for his body and he must
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depend upon mere chances for his physical needs. [2 - K - 37]

2 - K - 38

Having known the truth, internally within the body as well as the same truth externally in the
outer world, he becomes one with the Reality; and thereafter derives his pleasures from it ans
never does he deviate from Truth. [2 - K - 38]
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CHAPTER 3
48 Verses

v

3-K-1

The individual ego taking to the Path of Devotion (Upasana) imagines itself to be related to the
manifest Brahman, who is supposed by it as having Manifested Himself. Such an ego is said to
be of narrow intellect because it thinks that before Creation, all was of the nature of the
unborn Reality. [3 - K - 1]
3-K-2

Therefore, I shall now describe to you (that Brahman) which is free from limitations, unborn,
and homogeneous; and from which nothing is in reality born, though it appears to have
manifested in endless forms everywhere. [3 - K - 2]
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3-K-3

The Akasa-like Atman manifesting in the form of the separative egos may be compared with
the pot-space. Again as pot-space is said to be produced from the total-space, so gross forms
are said to be created from the Reality. This is the illustration for the manifested world.
[3 - K - 3]
3-K-4

Just as when the pots are broken, the pot-space, etc., gets merged with the Supreme Akasa,
similarly, the separate egos (Also merge) in this Atman. [3 - K - 4]
3-K-5

Just as by soiling one pot-space with smoke or dirt, we do not soil all pot-spaces in the
Universe. So too happiness and sorrow in one bosom are not the happiness and sorrow in all
35
the bosoms i.e., the mental experience of one is not the experience of all. [3 - K - 5]

3-K-6

In form, function and name though there can be difference here and there, yet there is no
difference at all in space which is One without a second. So also is the definite conclusion with
regard to the Jiva-s. [3 - K - 6]

3-K-7

The space in a pot is neither an evolved effect nor a part of the All-pervading space; so too the
individualised ego (Jiva) is neither evolved from not is a part of the Spirit i.e., the Supreme Self.
[3 - K - 7]
3-K-8

Just as the sky appears to the ignorant Children to be soiled by dirt, similarly the Atman also is
regarded by the ignorant as tainted by impurities. [3 - K - 8]
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3-K-9

The Atman presiding, as it is, in all bodies in its seeming processes of birth, death (or
transmigratory roaming's) and existence, is in no sense different from the pot-space. [3 - K - 9]
3 - K - 10

All assemblages (Sanghatah) Such as body, mind and intellect are produced as a result of
ignorance (Maya) that veils the Self. No rational argument can be given to establish their
whether they be equal or superior to one another. [3 - K - 10]
3 - K - 11

The individual Jiva which is nothing other than the Non-dual Supreme Brahman is the Self
(Soul) of the five sheaths such as the physical, the mental, etc., which have been exhaustively
described in the Taittriya Upanishad. That the Supreme is like the total space has already been
37
described by us. [3 - K - 11]

3 - K - 12

The discriptions of pairs, as that of the space i.e., Akasa which is in the earth as also in the
stomach, though referred to separately, Applies equally to the Supreme Brahman described in
the Madhu Brahmana (A chapter of Brihadaranyaka Upanishad), as being both Adhyatma and
Adhidaiva (i.e., individual and total). [3 - K - 12]
3 - K - 13

Since the identity of the (Jiva) and the Self (Atman) among themselves has been praised and
the multiplicity is severely condemned in the Scriptures, Non-duality alone is the rational and
the correct. [3 - K - 13]
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3 - K - 14

The Separativeness of the Jiva and the Atman which has been declared in the earlier ritualistic
portion of the Veda, before the Upanishadik text dealing with the Creation of the Universe
accurs, can only be figurative because this portion is a description anticipating what is to
follow. This statement regarding a dualistic concept can never have any literal meaning.
[3 - K - 14]
3 - K - 15

The Scriptural statements illustrated by the examples of earth, iron, sparks, etc., regarding the
idea of the world created or otherwise - Can serve ultimately the purpose of explaining only
the unity of the individual Self with the Universal-Self. In fact multiplicity does not exist at all.
[3 - K - 15]
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3 - K - 16

On the basis of different degrees of intellectual capabilities such as the lower, the middle and
the higher, life itself can be divided into three stages. The Scripture, out of compassion and
consideration, has taught this method of worship or discipline for the benefit of those who are
not yet enlightened.[3 - K - 16]
3 - K - 17

The dualists cling fast to the conclusions (As Truth) arrival at by their own enquiries. So they
among themselves contradict one another whereas (The Advaitin-s) have no conflict with
them. [3 - K - 17]
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3 - K - 18

Non-duality is indeed the ultimate Reality; duality is its effect. The dualists perceive duality
both in the Absolute and in the Phenomenon. Therefore, the non-dualism is a philosophy that
does not conflict with the dualist position. [3 - K - 18]
3 - K - 19

This changeless non-dual Brahman, in fact unborn, appears to undergo modification only on
account of illusion of Maya and not de facto. For, if this change were real, the immortal
Brahman would become mortal. [3 - K - 19]
3 - K - 20

The dualists contend that the ever unborn and the eternally changeless Atman is born (i.e.,
undergoes a change). How could a (positive) entity which is itself changeless and immortal
become mortal? [3 - K - 20]
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3 - K - 21

The immortal cannot become mortal nor can the mortal become immortal. It is never possible
for anything to change itself in its essential nature and yet remain the same. [3 - K - 21]
3 - K - 22

How can he, who believes that the essential Immortal entity becomes mortal, maintain at once
that the Immortal after a modification retains its own essential nature of Immutability?
[3 - K - 22]
3 - K - 23

Both the views that the Creation is real and that it is unreal have been equally emphasised in
the Sruti. That which is supported by the Sruti declarations and corroborated by reason alone
is (the acceptable Truth) and not otherwise. [3 - K - 23]
42

3 - K - 24

Through such scriptural Passages as “There is no multiplicity in this,” “Indra through Maya,
etc.,” We know that the Atman though unborn, appears verily to have become many only
through Maya. [3 - K - 24]
3 - K - 25

Again by the negation of the Creation (Sambhuti), the Creation is refuted, Causality in Atman is
denied again by such a statement as, “Who can cause it to pass into birth?” [3 - K - 25]
3 - K - 26

On Account of the incomprehensibility of the Atman, Scripture negates in such Passages as, “it
is not this, not this,” - All dualistic ideas that have been described as the Means for the
attainment of the Atman. Therefore, birthless (or the unborn), Atman alone exists not the
duality. [3 - K - 26]
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3 - K - 27

That which is ever existent appears to pass into birth through delusion alone; it is not true
from the stand-point of Reality. Those who believe that this passing into birth is real, assert in
fact that what is born, alone is born again, ad infinitum. [3 - K - 27]
3 - K - 28

The Unreal cannot be born either really or through delusion. For, the son of a barren-woman is
neither born de facto nor through delusion (Maya). [3 - K - 28]
3 - K - 29

As in dream, the mind vibrates through Maya (delusion) revealing the appearances of duality,
so also in the waking state, the mind projecting through Maya causes the appearance of the
world of multiple Objects. [3 - K - 29]
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3 - K - 30

There is no doubt that the non-dual mind itself appears shattered into the plurality of the
dream. Likewise, Reality which is non-dual, appears as the multiple world in the waking-state
also. [3 - K - 30]
3 - K - 31

Whatever that is perceived in this world-movable or immovable, is nothing but the
perceptions of the mind-is nothing but the mind. For, plurality is not perceived when the mind
is transcended. [3 - K - 31]
3 - K - 32

When (the mind) does not bring forth any more of these imaginations because of the
knowledge of Truth, which is Atman (pure Consciousness), then it ceases to be mind, and that
(mind) becomes free from the idea of cognition for want of Objects-of-cognition. [3 - K - 32] 45

3 - K - 33

The knowledge which is unborn and free from all imaginations is always inseparable from the
knowledge (Brahman). The immutable and the birthless Brahman is the sole object of
knowledge. And the birthless (Self) is known only by the birthless (Knowledge) say (the wise)
[3 - K - 33]
3 - K - 34

The behaviour of the mind that is under perfect control-which is free from all imaginations
(Sankalpa) and which is brought about with discrimination should be known. The condition of
the mind in deep-sleep-state is altogether of another sort and it is not like that (of a peacefully
controlled mind). [3 - K - 34]
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3 - K - 35

In the deep-sleep-state. The mind is only withdrawn or drowned in ignorance but in the case
of Vedantik discipline, it is not so (withdrawn). That very mind becomes the fearless Brahman,
possessed of the light of knowledge all around. [3 - K - 35]
3 - K - 36

The Brahman is birthless, sleepless, dreamless, and without name and form, ever effulgent,
omniscient. Nothing has to be ritualistically done in any way at the altars of Brahman.
[3 - K - 36]
3 - K - 37

This self is beyond all expressions or words, beyond all acts of the mind. It is all-peace, ever
effulgent, free from activity and fear. It is attainable through concentrated intellect. [3 - K - 37]
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3 - K - 38

There, in the Self, which is the final fulfilment of actions of the mind, there is neither any
perception not any self-projection into ideas. Established in the Self, the Jnana reaches the
state of immutability and homogeneity. [3 - K - 38]
3 - K - 39

This Yoga, called the Touch-of-the-untouch, is hard to be attained by all seekers. Yogin-s are
afraid of this path, for they feel frightened in That-where alone one can experience the true
state of fearlessness! [3 - K - 39]
3 - K - 40

Yogi-s who do not follow the path of knowledge as declared in this Karika depend upon the
control of their mind for fearlessness and destruction of misery, and also the knowledge of the
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Self and eternal peace. [3 - K - 40]

3 - K - 41

The mind can be brought under control only by relentless effort like that which is required to
empty the ocean drop by drop with the help of the front tip of a Kusa-grass-blade.[3 - K - 41]
3 - K - 42

A mind distracted with desires and enjoyments as well as mind enjoying the pleasure of
“Complete Oblivision” (Laya) should be brought under perfect discipline by awakening it
through proper channels. For, the “state of trance” or “Oblivision” (Laya) is as harmful as
agitations of desires. [3 - K - 42]
3 - K - 43

Turn the mind back from the enjoyment of pleasures in the growing conviction that the senseobjects are ever riddled with misery. The created duality will not intrude upon our perception
if we consistently reflect upon the Brahman, which is unborn (changeless). [3 - K - 43]
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3 - K - 44

In the state of this oblivision we should again awaken the mind; when agitated we should
pacify it; in between we should understand that the mind is full of desires-yet-unmanifested
but full of potency. If the mind has reached the state of perfect equilibrium then do not disturb
it again. [3 - K - 44]
3 - K - 45

Mind should not be allowed to enjoy the Bliss that is eked out of the condition of Samadhi. It
should be freed from attachment to such happiness through a steady exercise of
discrimination. If the mind once having attained the state of equanimity, seeks to rush out into
the external objects, then it should be unified with the Self again with self-effort. [3 - K - 45]
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3 - K - 46

Stripped off its states of trance and its state of desire-agitations, that is to say, when the mind
becomes quiet and does no more raise apparitions of thoughts, then it verily becomes
Brahman. [3 - K - 46]
3 - K - 47

This highest bliss is based upon the rediscovery of the Self. It is peace identical with liberation,
indescribable and unborn. It is further described as the Omniscient Brahman for it is one with
the unborn Self which is the object of the Knowledge-Absolute. [3 - K - 47]
3 - K - 48

No Jiva-the ego-centric separative creatures is ever born. There does not exist any cause
(Which can produce them as its effect.) This (brahman) is that highest Truth where nothing is
ever born. [3 - K - 48]
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CHAPTER 4
100 Verses

vi

4-K-1

I bow to that One, who is best among men, who has fully realised the nature of individual
selves resembling sky, by means of His knowledge which is like space and non-differentiated
from the objects-of-knowledge. [4 - K - 1]
4-K-2

I salute that Yoga of Detachment which is called Asparsha, (lit. no touch i.e., having no
relationship with anything, at any time), which is taught (through scriptures), which promotes
the happiness of all, which is conducive to the well-being of all, which is beyond all disputes
and which is at once free from strife and contradiction. [4 - K - 2]
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4-K-3

Quarrelling among themselves some disputants postulate that an already existing entity
undergoes an evolutionary change, while others, wise in themselves, maintain that evolution
proceeds from a non-existing entity. [4 - K - 3]
4-K-4

The Pre-existent cannot ever again pass into birth, nor can anything non-existent ever come to
existence again. Thus, disputing among themselves, they, in fact, unconsciously proclaim the
Advaita view and support the absence of birth i.e., Absolute Non-creation Theory. [4 - K - 4]
4-K-5

We approve the Non-creation (Ajati) Theory declared in effect by these dualists. We do not
quarrel with them. Now hear from us (O! Dear One’s, what is the Ultimate Reality) which is
free from all contradictions and disputations. [4 - K - 5]
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4-K-6

The dualists who are ever disputing among themselves contend that the ever unborn-meaning
the changeless entity-the Atman undergoes a change. How can an entity which is changeless
and immortal in itself Partake the nature of the mortal? [4 - K - 6]
4-K-7

The immortal cannot become mortal nor can the mortal ever become immortal. It is never
possible for a thing to change itself in its essential nature and yet remain the same. [4 - K - 7]
4-K-8

How can he who believes that the essential immortal entity becomes mortal, maintain at once
that the immortal after modification retains its own essential nature of Immutability? [4 - K - 8]
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4-K-9

We understand by the term Prakirti or the inherent nature of things that which, when
acquired, becomes completely a part and parcel of things; that which is the very characteristic
quality in them, that which is inborn or innate; that which is not artificial. And nothing leaves
its own nature. [4 - K - 9]
4 - K - 10

All ego-centric entities are, by their very nature, free from senility and death. They merely
imagine that they are subject to these changes and, thus, by their very thoughts, they appear
to deviate from their very nature. [4 - K - 10]
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4 - K - 11

The disputants according to whom the cause itself is the effect, maintain that the cause indeed
is born as the effect. How is it possible for the cause to be unborn (changeless) if it be born as
the effect? How again can the cause be eternal if it is subjected to modifications time and
again? [4 - K - 11]
4 - K - 12

If, as you say, the cause is identical with the effect, then the effect must also he eternal and
unborn. Further, how can the cause be permanent or eternal if it be not different from (or
identical with) the effect which is born. [4 - K - 12]
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4 - K - 13

There is certainly no illustration possible in life to give in support of the belief that the effect is
born out of an unborn cause. Again if it be said that the effect is produced from a cause which
itself is born, then it will lead to a logical fallacy: regress ad infinitum(Anavastha Dosa).
[4 - K - 13]

4 - K - 14

How can they who assert that the effect is the cause of the cause and the cause is the cause of
the effect maintain the Beginninglessness of both the cause and effect? [4 - K - 14]
4 - K - 15

Those who maintain that the effect is the cause of the cause and the cause is the cause of the
effect describe, in fact, the evolution as though the birth of the father comes from the son.
[4 - K - 15]
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4 - K - 16

In case there is a possibility of the cause and effects, you should find out their sequence. If the
origin is said to be simultaneous, these cannot be mutually related like the two horns of an
animal. [4 - K - 16]

4 - K - 17

Cause cannot be established if it be produced from the effect. How can your cause which is
itself not established give birth to the effect? [4 - K - 17]
4 - K - 18

If the cause is produced from the effect and the effect is again produced from the cause, which
one (of the two) is born first and upon which of them the birth (of the other) depends?
[4 - K - 18]
58

4 - K - 19

The ‘Inability-to-reply,’ the ‘ignorance-about-the-matter’ and again the ‘impossibility of
establishing the order of succession’ of cause and effect, thus clearly lead the wise, in every
way, to stick to their theory of Absolute Non-creation (Ajati). [4 - K - 19]
4 - K - 20

The illustration of the seed and seedling is itself a matter which, indeed, is yet to be proved.
That (illustration) alone which is itself-to-be-proved cannot be used for establishing a
proposition-to-be-proved. [4 - K - 20]
4 - K - 21

The inability to show antecedence or the subsequence of the cause and effect clearly proves
the absence of evolution or creation. If the effect-ego-centric-entity-has really been produced
from a cause, then why this inability in you to point out definitely the antecedent of the
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cause? [4 - K - 21]

4 - K - 22

Nothing is ever born either of itself or of another or of both. Nothing at all is ever born
whether it be being or non-being or both-being and non-being. [4 - K - 22]
4 - K - 23

The Cause cannot be produced from an effect which is beginningless, nor also is the effect
born out of itself. That which is without a beginning is necessarily free from birth. [4 - K - 23]
4 - K - 24

Subjective knowledge must have an objective cause: Otherwise both must be Non-existent.
For this reason as well as that of the experience of pain the existence of external Objects
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accepted by the Dvaitin-s must be admitted. [4 - K - 24]

4 - K - 25

So far as empirical reason (Yukti Darsana) goes, the fact of plurality is to be accepted. But, from
the stand-point of the Absolutist Theory (Bhuta Darsana) Pluralistic world, with all its variety
and relation, is illusory. [4 - K - 25]

4 - K - 26

The mind does not contact objects of the external world nor are the ideas which appear as
external Objects any delusory reflection upon the mind. We say so because objects are nonexistent, and the ideas, which appear as objects in the outer world, are not in any sense
separate from the mind. [4 - K - 26]
4 - K - 27

The mind does not ever touch or enter into a causal relationship with any external object in
any of the three periods of time. How can the mind be ever subject to delusion, as there is no
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cause (External object) for any such mental mischief. [4 - K - 27]

4 - K - 28

There was ever born-neither the mind nor the Objects perceived by the mind. Those who
perceive such births may as well try to perceive (or try to discover) the footprints of the birds
in the sky!! [4 - K - 28]
4 - K - 29

In the opinion of the disputants, That which is unborn, is born. The very nature of That is to be
ever unborn. It is never possible for a thing to be ever other than what it is. [4 - K - 29]
4 - K - 30

If the world is admitted to be Beginningless-as the disputants insist-then it cannot be noneternal. Moksha or liberation cannot have a beginning and be eternal, too. [4 - K - 30]
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4 - K - 31

That which is non-existent in the beginning and in the end, is necessarily Non-existent in the
intermediary stage also. The Objects we see are illusions, still they are regarded as if real.
[4 - K - 31]
4 - K - 32

The argument that they, the objects of the waking state, serve some purpose is contradicted in
the dream. Therefore, they are undoubtedly accepted to be illusory (by the discriminate) on
account of their having a beginning and an end. [4 - K - 32]
4 - K - 33

All objects cognised in the dreams are unreal because they are seen within the body. How is it
possible to really perceive those things that are seen to exist, within this limited space?
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[4 - K - 33]

4 - K - 34

It is not possible for the dreamer to go, to have the experiences of the dream objects on
account of the limited time involved in such journeys. Again, on waking up the dreamer does
not find himself in the place where he dreamt himself to be. [4 - K - 34]
4 - K - 35

The dreamer on being awakened realises the illusory nature of the conversations he had with
his companions, etc., (During his dream). Moreover, he does not retain, in the waking state
anything, which he had acquired or received (in his dream). [4 - K - 35]
4 - K - 36

The body which is actively participating in the dream life must necessarily be unreal since the
other body of the dreamer is perceived as lying in the bed as distinctly different from his
dream-body. Like the body everything cognised in the dream is certainly unreal. [4 - K - 36] 64

4 - K - 37

Since the experiences of objects in the dream are similar to the experiences of objects in the
waking state, it is thought that the waking experiences are the cause of the dream
experiences. On account of this reason, the waking experiences, which are supposed to be the
cause for the dream, appear as real to the dreamer alone. [4 - K - 37]
4 - K - 38

Since the Creation or evolution cannot be established de facto all these (Dream Objects) are
known as unborn. It is ever impossible for the unreal to be born of the real. [4 - K - 38]
4 - K - 39

Being deeply impressed with the unreal objects seen in the waking-state, a man ‘Sees’ these
very things in his dreams as well. Moreover the unreal objects cognised in the dream are not
seen again in the waking-state. [4 - K - 39]
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4 - K - 40

The unreal cannot have the unreal (thing) for its cause nor can the Real (thing) be produced
from the unreal (thing). The Real (Existing thing) cannot be the cause of the Real (Another
existing thing). How indeed can then the Real (thing) be the cause of (something) unreal?
[4 - K - 40]
4 - K - 41

Just as one in the waking-state considers as real, through false knowledge, the (unreal) objects
whose nature cannot be described, similarly in the dream also one perceives, through false
knowledge, (unreal) objects whose existence is possible only in that condition. [4 - K - 40]

4 - K - 42

The man of wisdom supports the causality only for the sake of those, who being afraid of the
Absolute Non-created (Brahman), stick to the reality of experiencing-objects on account of
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their perception and their faith in rituals. [4 - K - 42]

4 - K - 43

Those who are afraid of the Truth as Absolute Non-manifestation and also on account of their
cognition of the phenomenal world of objects (i.e., duality), do not admit Ajati. They are not
much affected by the evil consequences of their belief in causality. The evil effect, if any, is
rather insignificant. [4 - K - 43]
4 - K - 44

As an elephant conjured up by the imagination is said to exist (a0 because of its being
perceived, (b) because it answers to the behaviours of an elephant; so also are the objects
considered to exist on account of (a) their being perceived and (b) their answering to our
dealings with them. [4 - K - 44]
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4 - K - 45

Pure Consciousness even, which seems to be born, or to move or to take the form of matter, is
really unborn, immovable and free from materiality; it is all peace and non-dual. [4 - K - 45]
4 - K - 46

Thus the mind is never subject to birth or change. All beings are indeed free from birth. Those
who have realised this Truth are never again subject to false knowledge-any misapprehensions
of Reality. [4 - K - 46]
4 - K - 47

As a firebrand when in motion appears as straight, crooked, etc., so also Consciousness when
in vibration appears to fork itself as the ‘Perceive’ and the ‘Perceived,’ etc. [4 - K - 47]
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4 - K - 48

When not in motion, the firebrand is free from all appearances and remains changeless.
Similarly Consciousness when not vibrating into its imaginations is free from all appearances
and remains changeless. [4 - K - 48]
4 - K - 49

When the firebrand is in motion, the forms that are seen in it have not reached it from
elsewhere. When the firebrand is not in motion, the appearances do not go anywhere from
the steady glowing tip; nor can we say that the appearances created by the firebrand have
entered the very glowing tip when it is not in motion. [4 - K - 49]
4 - K - 50

The appearances of the different shapes do not emerge from the firebrand because they are
not substantial “things.” This also applies to Consciousness on account of the similarity of
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appearances in both the cases. [4 - K - 50]

4 - K – 51, 12

When Consciousness is associated with the idea of activity, the appearances that are seen in it
do not come from elsewhere. When Consciousness is inactive, appearances do not go
elsewhere from passive Consciousness; nor do the appearances ever enter into the
Consciousness. The appearances do not emerge from the Consciousness since they are not
real entities. These are always beyond our comprehension, because they are not subjected to
the cause and effect relationship. [4 - K – 51, 52]
4 - K - 53

A physical thing can be the product of another thing: that which is not a substance can be the
cause of another which also it itself ‘not-a-substance’. But the ego-centres (souls) can neither
be a substance not be ‘other’ than the substance. [4 - K - 53]
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4 - K - 54

Thus, appearance of external sense-objects is not created by the mind, nor can we say that the
mind is Produced by them. Hence all men of wisdom held the principle of Non-creation or
non-evolution (which is otherwise called as the total negation of causality as the Supreme
Truth. [4 - K - 54]
4 - K - 55

As long as one believes in this law of Causality, so long he can certainly perceive this law
functioning. But when this preoccupation with causality Vanishes from the bosom of the
seeker, both the cause and effect, also, do Vanish. [4 - K - 55]
4 - K - 56

As long as there is faith in causality, the endless chain of birth and death will be there. When
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that (faith) is destroyed by Knowledge, birth and death become non-existent. [4 - K - 56]

4 - K - 57

The concept of birth is only an illusory experience (Produced out of Ignorance) and, therefore,
in fact there is nothing that is permanent. Everything being one with the ultimate Reality,
nothing is ever born and, therefore, there is nothing like destruction. [4 - K - 57]
4 - K - 58

Those entities constituting the separative ego-centres are said to be born; but that birth is not
possible from the stand-point of the Ultimate Reality. Therefore birth is like that of an illusory
object. That very illusion again, is non-existent. [4 - K - 58]
4 - K - 59

An illusory seedling sprouts forth from the illusory seed. This illusory sprout is neither
permanent nor impermanent. The same reasoning applies to Jiva-s. [4 - K - 59]
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4 - K - 60

The epithets of permanence or impermanence cannot be applied to unborn egos. That which
is indescribable by words cannot be discriminated as true or false. [4 - K - 60]
4 - K - 61

As in dream the mind is seen to act through delusion, producing appearances of duality in
itself; so also, in the waking-state the mind is seen to act through Maya projecting the
Pluralistic appearances. [4 - K - 61]
4 - K - 62

There is no doubt that the mind which is in fact non-dual, splits itself into many in dream. In a
like manner in the waking-state too undoubtedly the non-dual mind appears as though dual.
[4 - K - 62]
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4 - K - 63

The whole variety of living beings born of eggs, moisture, etc., always seen by the dreamer
when he lives his dream and goes about therein, in the ten directions, have no existence ever,
apart from the mind of the dreamer. [4 - K - 63]
4 - K - 64

These separative centres which are Objects of the mind of the dreamer have no independent
existence of their own apart from his mind. Similarly, this mind of the dreamer is admitted to
be the Object of perception of the dreamer only. Therefore, the mind of the dreamer is not
separate from the dreamer himself. [4 - K - 64]
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4 - K - 65, 66

The whole variety of ego-centres born of eggs, moistures, etc., perceived by the waking man
going about in his waking condition, in all the ten directions, is only the object of the waker’s
mind. Similarly, the mind of the waking man is admitted to be the object of perception of
waking person only. Therefore, the mind is not separate from the perceiver. [4 - K - 65]
4 - K - 67

Both the mind and the ego-centres are objects of perception to each other; which then can be
said to exist independent of the other? Both are devoid of the marks by which they could be
distinguished, for either can be cognised only through the other. [4 - K - 67]
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4 - K - 68

As dream-Jiva comes into being and disappears, so also all egos available in our waking-state,
appear and disappear. [4 - K - 68]
4 - K - 69

As the conjured up entity comes into being and passes away, so also all Jivas- perceived during
our waking hours appear and disappear. [4 - K - 69]

4 - K - 70

As all artificial ego-centres come into being and pass away, so also all the Jivas perceived in the
waking condition appear and disappear. [4 - K - 70]
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4 - K - 71

No kind of being is ever born; nor is there any cause for any such creation. The Ultimate Truth
is that (Brahman) in which nothing whatsoever is born. [4 - K - 71]
4 - K - 72

This world of duality Characteristised by this Subject-Object-relationship and perceived by the
observer is verily an act of the mind. The mind again is never in contact with any object. Hence
it is declared to be eternal and untouched. [4 - K - 72]
4 - K - 73

That which exists on the strength of illusion does not, in fact, exist. That which again is said to
exist on the strength of views supported by other schools of thoughts, does not to be precise
ever exist. [4 - K - 73]
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4 - K - 74

Atman is called unborn from the standpoint of the illusory day-to-day experiences. It is truly
speaking not even unborn. That unborn Atman appears to be born from the stand-point of the
belief of other schools of thought. [4 - K - 74]

4 - K - 75

Man has a mere persistent belief in the reality of unreal. There is no duality. One who has
realised the absence of duality is never born again as there remains, no longer, any cause for
such birth. [4 - K - 75]
4 - K - 76

When a mind does not find any cause superior or inferior or in between, it becomes free from
birth. How can there be an effect when there is no cause for it? [4 - K - 76]
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4 - K - 77

The state of knowledge, or the non-evolution of the mind which is ever unborn and without
any relationship, is absolute and constant. Everything else is therefore, equally unborn, for the
multiplicity is but a mere objectification of the mind. [4 - K - 77]
4 - K - 78

Having thus realised the absence of causality as the Self, the unlimited Truth-When one finds
no other reason or no other cause to manifest again - One attains to that state of selfliberation which is free from grief, desire and fear.[4 - K - 78]
4 - K - 79

On Account of one’s attachment to the unreal things, the mind runs after such sense-objects.
But it comes back to its own Pure Nature when it becomes unattached-Self-realised-when it is
convinced of the total unreality of these Objects. [4 - K - 79]
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4 - K - 80

A mind thus redeemed from its attachments and maintained away from the objects of its
distractions - Attains its state of changeless purity. This is being realised by the wise, as
undifferentiated, birthless and non-dual. [4 - K - 80]
4 - K - 81

The Self which is free from birth and which is free from ‘Sleep’ and dream reveals itself by
itself; for this Self, in its very nature, is ever-luminous. [4 - K - 81]

4 - K - 82

On Account of the mind, constantly apprehending individual objects, Bliss which is the
essential nature of the self always remains hidden and misery comes to the forefront.
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Therefore, the ever-effulgent Lord is not easily realised. [4 - K - 82]

4 - K - 83

Childish persons veil Truth by predicating on it such attributes as existence, Non-existence
derived from their notions of the apparent, the permanent, the impermanent, combination of
both and the absolute negation of both. [4 - K - 83]
4 - K - 84

These are the four alternative theories regarding Nature of the Atman. On account of one’s
attachments to these, it always remains veiled from one’s view. He who has known that the
Atman is untouched by any of these, indeed, perceives the Self. [4 - K - 84]
4 - K - 85

When he has attained the state of Brahman, a state of complete non-duality, which is without
beginning and end or a middle-what else, thereafter, remains for him to desire for? [4 - K - 85]81

4 - K - 86

The realisation of Brahman is itself the humility natural to the Brahmana. Their mental
equipoise is also declared to be spontaneous. They are said to have attained perfect sense
control as it comes quite natural to them. He (the wise man) who thus realise the Brahman
which is all peaceful, himself becomes tranquil and peaceful. [4 - K - 86]
4 - K - 87

Vedanta recognises the ordinary (waking) experience to be that state-of-duality where ideas
co-exist with the real (empirical) things. It further recognises another pure subtle (dream)
experience in which the ideas come in contact with objects which do not really exist.[4 - K - 87]
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4 - K - 88

There is yet another state of Consciousness admitted by the wise which is free from contact
with external objects and also free from the inner thought forms, This state is beyond all
empirical experiences. The men of wisdom always described the three-the knowledge, the
Objects of knowledge and the knowable as the Supreme Reality.[4 - K - 88]
4 - K - 89

When knowledge and the three-fold Knowables are known one after another in their correct
sequence, he who is possessed of the highest reason spontaneously attains to the state of
knowledge everywhere and in all things, in this very life. [4 - K - 89]
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4 - K - 90

The four things to be known in the very beginning are : (1) the things to be avoided, (2) the
object to be realised, (3) things to be attained or accepted and (4) thoughts to be rendered
ineffective. Among these four all the rest excepting what is to be realised (i.e., Brahman), exist
only as imaginations. [4 - K - 90]
4 - K - 91

All entities are by their very nature beginningless and unattached like the space. There is not
the slightest variety (Plurality) in them in any way, at any time. [4 - K - 91]
4 - K - 92

All ego-centric entities are, by their very nature, illumined from the very beginning and they
are ever immutable in their nature. He who, with this knowledge, rests without seeking further
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knowledge is alone capable of realising the Highest Truth. [4 - K - 92]

4 - K - 93

All ego-centric entities are from the very beginning and by their very nature all the same,
unborn and completely free; They are characterised by Sameness and are non-separate from
one another. Therefore, the separate entities are in reality nothing but Atman Unborn, Always
established in “Sameness” and ‘Purity’. [4 - K - 93]
4 - K - 94

Those who always rely on the concept of separativeness can never realise the inborn natural
purity of the Self. Therefore, those who are enmeshed in the idea of Plurality and those who
assert the separativeness of individual things and egos are called unfortunate or narrowminded. [4 - K - 94]
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4 - K - 95

In this world, they alone are said to be of the highest wisdom, who are firm in their conviction
of the self, which is Unborn and Ever-the-same. Ordinary men cannot understand that
(Reality). [4 - K - 95]
4 - K - 96

Pure consciousness, the essence of the separate entities (Jiva-s) is admitted to be itself unborn
and unrelated to any of external objects. This knowledge is proclaimed to be un-conditioned as
it is not in anyway related to any other objects. [4 - K - 96]
4 - K - 97

The slightest idea of plurality in Atman entertained by the ignorant, walls them off from their
approach to the unconditioned; where then is the destruction of the veil covering the real
nature of the Atman? [4 - K - 97]
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4 - K - 98

All Jiva’s are ever free from bondage and pure by nature. They are ever illumined and liberated
from the very beginning. Still the wise speak of the individuals as ‘Capable of knowing’ the
Self-hood. [4 - K - 98]
4 - K - 99

The knowledge of the realised one who is all-wisdom is ever untouched by objects. Similarly,
all the entities as well as knowledge are also ever untouched by any object. “This is not the
view of the Buddha”. [4 - K - 99]
4 - K - 100

Having realised that state of Supreme Reality which is extremely difficult to be grasped in its
profound nature-unborn, Ever-the-same, pure (All-knowledge) and free-from-plurality-we
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salute it as best as we can. [4 - K - 100]

