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C N S C C O

^e T T ^ ' Ner R ^ T T ^ f t
^T form

c

(is) perceived

cfcT that f W (is) perceived
sffarW mind's
witness ^

N

^ 3-3 c
eye
mind ^

II ?* II
(is) perceiver
(is) perceiver

modifications ^TT: (are) perceived grsft

t ^ (is) verily the perceiver 5 but H (it) is not

perceived.

1. The form 1 is perceived and the eye2 is its
perceiver. 3 It (eye) is perceived and the mind 4 is its
perceiver. The mind with 5 its modifications is
perceived and the Witness (the Self) is verily the
perceiver.® But 7 It (the Witness) is not perceived
(by any other).
The direct and immediate knowledge of Atman or Self is the
means to the attainment of Liberation. The understanding of
the meaning of the great Vedic statement "That thou art"
enables one to realise the goal of life. The meaning of
"That thou a r t " is correctly grasped by understanding the

2
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sense of the words contained in the statement. The first five
Slokas in the treatise explain the significance of " T h o u " .
1
Form—The word implies all objects of sense perception.
2
Eye—It stands for all the organs of perception such as
nose, ears, etc.
3

Perceiver—The eye is perceiver only in a relative sense
because it is itself perceived by the mind.
4
Mind—The sense-organs, unless the mind is attached to
them, cannot perceive their objects. In a state of deep sleep the
sense organs do not perceive anything because the mind at that
time, ceases to function.
5

With etc.—This includes Buddhi, Citta and Ahankara.
Perceiver—The mind is controlled by the conscious Self.
Com. 3RTWTT 3r>J5 rn^m ( f .
" M y m i n d was
elsewhere; I did not see."
6

7

//—The Atman or the innermost Self is the ultimate perceiver, If a perceiver of the Atman is sought, the enquiry will end
in what is known as a regressus ad infinitum. All entities from
the gross objects to the mind are products of Avidya which itself is insentient
Hence they also partake of the nature of
insentiency. Therefore they are objects. The subjective character of some of these is only relative. But the Self is the ultimate Seer because no other seer is known to exist. The awaring or knowing nature of the Knower is never absent.
II
The subject-matter of the first Sloka is explained in detail
in the following:
: I
HHifafcufa ^ r r f a M ^ c ^ T H i t o s n

n ^

n
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s f l W H l d t ^ ^ S T j p ^ f a f f c ^ : on account of such distinctions as blue, yellow, gross, subtle, short, long, etc.
HHlP=l^rrf% various
forms
the eye U+^l as on
^q^T perceives.

2. The forms (objects of perception) appear
as various on account of such distinctions as blue,
yellow, gross, subtle, short, long, etc. The eye, on
the other hand, sees them, itself remaing one and
the same.
The forms, etc., are objects of perception which are varying.
That which is constant and changless is the perceiver. The
different objects appear, no doubt, as distinct from one
another. But they are perceived with their changes, because
the eye, as perceiver, is a unity. They all belong to one category, namely,
or the seen. With reference to the objects,
the eye is the perceiver.
The one characteristic of the objects is their changeability.
Change is possible only in things which are imagined with reference to a substratum, as is the case with the snake, stick,
waterline, garland, etc., falsely imagined in a rope. These
ideas are subject to change. The characteristic of the Seer is
unchangeability. The objects change but their perceiver is
constant. The appearances, like the snake, etc., change but
the rope is constant.

HI
The eye, on account of its changeable nature, is an object
and its perceiver is the mind:
•o
e ^ T ^ T T :

o

-o
S T t ^ c T T f a ^ H 11 3 11

4
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blindness, dullness and sharpness ^hM'W
characteristics of the eye i^T: mind
as a unity flVc^d
cognizes
this sft^^MITT to ears, skin, etc. ^ also
applies.

3. Such characteristics of the eye as blindness, sharpness or dullness, the mind is able to
cognize because it is a unity. This also applies to
(whatever is perceived through) the ear, skin, etc.
Though the eye is the perceiver in respect of the various
forms, yet it becomes the object of perception in its relation to
the mind. The eye is subject to changes which are perceived by
the mind; for it is the mind that thinks " I am blind" etc. The
mind knows the changes because it is unity. This applies to
the other sense-organs as well. Though the nose, the skin, the
tongue, etc., are respectively perceivers with reference to their
several objects, yet they themselves are perceived by the mind.
Hence, the mind is perceiver and the sense-organs are objects
of perception.

IV
Mind, also like other sense-organs, is an object perceived
by another. This is indicated in the following sloka:
TO^TO^

s n g r s s r t sjcftc^ I
^TTtfgc^fwr

fafa:

n *

n

fcrfcT: consciousness ^rnr: desire ^ ^ R f ^ f l determination and doubt s r g T ^ faith and want of faith
steadiness and its opposite ^ f : modesty sft. understanding
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•jfT: fear
illumines.

5

and such others tp^T unified ^W^lfcf

4. Consciousness illumines (such other mental states as) desire, 1 determination 2 and doubt,
belief 3 and non-belief, constancy 4 and its opposite,
modesty, understanding, fear and others, 5 because
it (Consciousness) is a unity.
1

Desire—Desire for the satisfaction of sensual pleasure.
Determination—Determinating
the nature of objects
directly perceived by a sense-organ.
3
Faith—Faith in the result of Karma and the existence of
God.
4
Steadiness—The mental power which sustains a man even
while he is physically or otherwise tired.
5
Others etc.—Other states or functions of the mind are
enumerated in the Aitareya Upanisad (3.2).
The list of the states or functions of the mind has been
adopted from Brhadaranyaka Upanisad {1.5.3).
2

V
That the mind undergoes all these changes is known to all.
Because of its changeable nature, the mind is an object of perception and Consciousness is the perceiver. This is because all
these changes are perceived by Consciousness. Consciousness
perceives all these states because it is a unity. These states,
though distinct in nature, become unified in Consciousness or
Self:
j f t ^ r m r H T t r w r *T c
^

WWcT

T S O T\ I
f ^ R T II K II

DRG-DRS

6

YA-

VIVEKA

ttett this (consciousness) VT
does not rise ?r
tr% does not set ^ f e increase
Trfa does not undergo ST^T
decay T
does not undergo fqRT of itself fsnrTftr shines
spq- on the other hand f?RT without OT^R aid (of other means)
3 ^ 1 fa other objects vrrSPTcT illumines.

5. This Consciousness 1 does neither rise 2 nor
set. It does 4 not increase; nor does it suffer decay.
Being self-luminous, it illumines everthing 5 else
without any other aid.
3

1

Consciousness—It is the eternal Witness of all internal
changes.
2
Neither rise—"Rising" means birth i.e., coming into existense of an entity previously non-existent. This cannot be predicated of Consciousness as it is the Witness of even previous
non-existence. Otherwise no one will be aware of such nonexistence. All entities from the empirical ego to the gross object
perceived have a previous non-existing state, because their
appearance and disappearance are cognized by consciousness.
3
Set—"Setting" means disappearance of an existing entity
i.e., its becoming non-existent again. This state, though possible for relative entities, cannot be predicated of Consciousness.
No disappearance or destruction can be cognized without a
conscious Witness.
4

Does not etc.—Every perceived entity of the empirical world
possesses six characteristics, viz., birth (^P^T), existence (3t fwc^)
growth Orfe). change ( f ^ r f W R ) , decacy (amw) and destruction OTTCT). But Consciousness has none of the characteristics of a perceived entity. By negating birth and decay,
the four other characteristics are also negated in Conscious-
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ness. Growth and dccay are only possible for those entities
which have parts. But Consciousness is without parts.
5

Everything else—All
3pr»rrfo srw a ^ r 'JTraT
(.Katha Upanisad, 5.15).
illumine the Atman: it is

perceived entities. Comp.
'flT^f
tftfa?
"It shining, all else shines"
It is because there is nothing else to
self-luminous.

VI
r^T^|qxsS%?Tcft

?TFT s f f c ^ f g ^ T f^RTT I

spft in the buddhi (intelligence) fa-^WI reflection of
consciousness s t t ^ w : on account of entering ^TT<"f appearance
(of specific knowledge)
happens
intelligence (under'
standing) 5 and fjpqT of two kinds fasRIT is ^ one s^frfrT:
egoity
is
other ^ ^ • w f r ^ f t of the nature of
mind (mental faculties).

6. Buddhi appears to possess luminosity 1 on
account of the reflection of Consciousness in it.
Intelligence (Buddhi) 3 is of two kinds. 3 One is
designated egoity (sqj^fa:), the other as mind
1

Luminosity—The Conscious Self (fr?TcTT), though selfluminous, has no manifestation, because from the absolute
standpoint there is no other object which can be manifested by
Consciousness. But on account of the superimposition of ignorance (3TfasrT) a modification appears known as mind (af^r^n^r)
which though insentient (sre) (being the product of srf^TT)
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appears as conscious on account of the association of consciousness or Atman with it. The Atman appears as Buddhi when
associated with Antahkarana. The Buddhi, on account of its
association with Consciousness, appears to be endowed with
agency, will, etc.
2

Buddhi—Buddhi or Dhih or intelligence is the internal organ
which is subject to various modifications. The modification
which makes and endows it with agency etc., is known as
Ahankrti or Ahankara or egoism. Another modification is
known as memory consisting of various faculties by means of
which external objects are perceived. The Buddhi, by itself, is
insentient (sre). But its appearance as subject, object and the
means of perception is possible on account of the reflection of
Consciousness ( f e r ) in it. This reflection endows Buddhi with
the power of perceiving objects.
3

Two kinds—When Consciousness is reflected in Buddhi it
undergoes two main modifications. These are the ego and the
mind. The ego implies a subject (ar^s^R) as well as its mind
The inner organ, according to its different functions
is known as volition and doubt (iRtf), determining faculty
(^Tgt) and the faculty of memory (farT).

VII
According to the first filoka, the eye and the mind have been
described as seers with respect to their several objects of perception. But they are insentient. Therefore a doubt arises as to
their power of cognition. This doubt is solved by the following
Sloka which says that though the mind etc., are insentient, yet
on account of the reflection of Consciousness (T^RT) in them,
they appear to be conscious. Hence knowledge of objects is
possible for them:
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II \d l |

of the reflection and egoism r ^ j identity
cT<r -3HT - i s like the identity of fire and the heated iron
ball T^fT opinion (of the wise)
that
egoism
TORI?
owing to the indentification
consciousness smr^T has attained.

body

7. In the opinion of the wise, the identity of
the reflection (of Consciousness) and of ego 1 is like
the identity 2 Of the fire and the (heated) iron ball.
The body 3 having been identified with the ego
(which has already identified itself with the reflection of Consciousness) passes for a conscious 4
entity.
1

Ego—It is associated with the notion of subject.

2

Identity—In the case of a red-hot iron ball, fire and iron
appear to be identified with each other. Similarly the reflection
of Consciousness, coming in contact with ego, becomes completely identified with it and they cannot be separated from
each other. This reflection of Consciousness which identifies
itself with the insentient Ahankara is what is known as Jtva or
embodied being.
3
4

Body—-Which is otherwise inert and insentient.

Conscious entity—That is, movement etc., are ascribed to
the body on account of this identification. Consciousness
(^rrefY^d'-if) imparts the appearance of sentiency to all objects
from egoism to the gross body, because it is the innermost es-
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sense of all. The body includes the places where the senseorgans are located. Therefore there is no separate identification with the sense-organ.

VIII
Now is described the nature of the identification of Ahankara
with different entities:
dKlcwf
^ t ^ T witfsi - y i T ' d ^ ^
ar^TR^r

of the ego

fc^WI^Tfaftr:
fafo*

I

^ r m

n s 11

identification f ^ J P T ^ -

ifrrfei^T: with the reflection of consciousness, body

and

witness -+Hld respectively H^T natural ^Jfsi due to past
karma wtf^^Rf

and due to ignorance

ftrf^r

of three

kinds Orefa is).

8. The identification of the ego 1 with the
reflection of Consciousness, the body and the
Witness are of three kinds, namely, natural, 2 due
to (past) Karma, 3 and due to ignorance, 4 respectively.
1

Ego—See ante, sloka 6.
Natural—The moment the reflection of Consciousness and
the ego (Ahankara) come into existence, they become identified
with each other. The ego manifests itself under the influence of
this reflection. Therefore this identification is called natural or
or innate. The experience resulting from this identification
is, " I know
^rfo)."
3
Karma—The ego identifies itself with a particular body
according to its past acts, virtuous or otherwise. Birth in a
2
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particular body is always determined by Karma. The experience resulting from this identification is, " I am m a n " (3i|j
4

Ignorance—Ignorance of the real nature of Consciousness
is called here "5rH% (delusion) which is without beginning and
can not be described as "Real" or Unreal". This identification
of the Ahankara (ego) with the Witness^rfST^cROis based only
upon ignorance (mfcT). This identification can be removed
only by knowing the real nature of Consciousness. The
experience resulting from this identification is, " I am or exist"
(ar^rftar).

IX
How the different identification of the Ahankara
an end is thus described:

come to

3 '
^ m s r o r a RsftsTT^

fa^ft

II ^ II

H ^ f ^ f t : of the mutually related (ego and the reflection
of consciousness)
of those that are taken to be real tffprw
natural (cfPTTc'^T of the identification) ^ certainly (n^ftf:
annihilation qifer is not possible
the other two SPTSRR
with the wearing away of the (result of) karma SRterra ^ and
enlightenment -+H id respectively ftrag^ disappear.

9. The mutual identification of the ego and
the reflection of Consciousness, which 1 is natural,
does 2 not cease so long as they are taken to be real.
The other 3 two identification disappear after the
wearing 4 out of the result of Karma and the attain-
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ment 8 of the knowledge of the highest Reality
respectively.
1

Which etc.—The moment the ego
1 {) and the reflection
of Consciousness come into existence they identify themselves
with each other.
2 Does not etc.—That is, they can never separate themselves
f r o m each other so long as they are taken to be real. It is like
the reflection of the sun in the water in a pot. The reflection
can never separate itself from the water. The reflection disappears only when the water pot ceases to be.
3

Other two—The identifications of the ego with the body
and the Witness (?TTSft).
4

Wearing out etc.—The identification of the ego with the
body is due to the past Karma whose effect is seen in this body
that lasts tiil the Karma continues to produce its effects. But
when the body comes to an end owing to the complete wearing
out of the effects of Karma its identification with the ego automatically ceases. This phenomenon is also observed at the
time of swoon and deep sleep when the effects of Karma are
temporarily suspeneded.
5

Attainment etc.—The identification of the ego with the
Consciousness
is due to error (wtfir) which is destroyed only by the attainment of Knowledge. Knowledge (5TPT)
destroys ignorance (ST5TR) and its effects. Ahankara or the
ego is the effect of ignorance. Therefore it is also destroyed by
Knowledge. Hence Ahankara can no longer identify itself
with the Witness after enlightenment, when it disappears in
Brahman.
The three kinds of identification described above disappear
simultaneously when the Jiva realizes itself as Brahman.
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X
Now is described the world-bound nature of the Atman as
well as its associations with the three states, which are possible
only when the ego identifies itself with the body:
g^cft s r ^ l ^ t s u ^ c H : I
5TTTT: II
^ f t in deep sleep
disappears
becomes

II

when (the thought o f ) ego

the body srfa also

unconscious

1^ IM
' the half manifestation of the ego

dream (TT3r1% is) 5 but

full (manifestation) STRTC:

waking state (?Prf?r is).

10. In the state of deep sleep, when (the
thought o f ) ego disappears 1 the body also becomes
unconscious. The state in which there is the half
manifestation of the ego is called the dream state 2
and the full 3 manifestation of the ego is the state
of waking.
1

Disappears—The ego merges itself in the causal ignorance
which is characterised by the non-apprehension of empirical
objects. This state in which there is no perception of duality
is called the state of deep sleep. The ego in this state does not
identify itself with the body. The result of past Karma, then,
is not noticed. Therefore we become unconscious of our body
in that sate. Comp. s h r s w f t ^ f f a
feytffayt
3Wff
HWrgrrt
(ST.
6-V-^). '"(Therefore he who has crossed
that bank) if blind, ceases to be blind; if wounded, ceases
to be wounded, if afflicted, ceases to be afflicted."

14
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Dream State—In the dream state the ego does not perceive
any object external to itself. The seer, the objects seen and the
act of seeing which constitute dream experiences are only the
mental modifications of the ego. Compare—
TspTtrr ?r t r e n t ^ f o («r. sr. Y - W )•
"There are no (real) chariots in that state, no horses, no
roads (but he himself creates chariots, horses and roads)." The
dream experiences, though they appear during the dream state
as outside the body of the seer, are known to be only modifications of the mind from the standpoint of the waking state.
Therefore from the waking standpoint the dream state is only
a partial manifestation of the ego.
3

Full manifestation—In the waking state the ego experiences
the gross external objects by means of its internal organs. The
ego and the non-ego which constitute the entire world of
experience are both cognized in the waking state. In dream
it is the mind alone of the sleeper which appears both as the
ego and the non-ego. Therefore the full manifestation of the
experience covering both ego and non-ego is seen only in the
waking condition.

XI
How the experiences of the waking and dream states are
but the modification of mind is described now:

^rmr:

c
II ^

II

3FxT:*?R:qW%: ^ the inner organ that is nothing but a
modification (3fxT:)

identity with the reflection

of consciousness tfl'ldl having attained

in dream <rraHT:
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ideas
imagines in the waking state 3TST: with respect
to the sense-organs
external f w r i H objects
imagines.

11. The inner 1 organ (mind) which in itself
but a modification (sfa:) identifying 2 itself with
the reflection of Consciousness imagines (various)
ideas 3 in the dream. And the same inner organ
(identifying itself with the body) imagines 4 objects
external to itself in the waking state with respect
to the sense-organs.
1

Inner organ—This comprises m i n d m i n d s t u f f ( f ^ R T : ) ,
intellect (^feO and egoism (arprn;:).
2 Identify—It
the iron ball.

is like the identification of the heat (fire) with

3

Ideas—The ideas of the ego and the non-ego as well as their
mutual relationship.
4

Imagines—We remember our dream experiences in the
waking state. The dream experiences which have the same
natures as the waking ones are known to be internal only in
tne waking state. The waking experiences are also mere ideas
or thoughts of the perceiving mind.

XII
The real nature of the-inner organ
cribed:

is thus des-

n

n
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JPTts^f^TTreR the material cause of mind and egoism
one ^r^TciTsp of the nature of insentiency
subtle
3 R F I M the three states
attains ?pq7 similarly 3rT3rct
is born f^nT^" dies.

12. The subtle 1 body which is the material
cause of the mind and egoism is one 2 and of the
nature 3 of insentiency. It moves 4 in tbe three
states and is born and it dies.
1

Subtle body—This is the same as the Anatahkarana and is
called lingam, because it enables the Jiva or the emobodied being to realise Brahman. This subtle body has been described
in other Vedantic texts as composed or seventeen parts, viz.,
five organs of perception, five organs of knowledge, five modifications o f p r a n a , mind
and intellect
2

One—The subtle body (fl^f)and the Antahkarana are really one and identical, though from the empirical standpoint
they appear as different. Like the water and the wave the
Antahkarana ( ^ f ^ m ) and the ideas which manifest themselves
as powers of knowledge and activity (5TH s i f e and npqrcrfef
which are only
or the modifications of the mind) are
identical.
3

Nature etc.—It is because the Anthakarana is the modification of the Avidya which is of the nature of insentiency. It
appears as sentient on account of its identification with the
reflection of Consciousness (fcjprRT:).
4

Moves etc.—The identification with the three states as well
as birth, death, etc., can be predicated of the ego only and not
of Atman or Self who is unassociated with these conditions.
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The existence of the material world is a matter of indubitable
experience. The question arises, what is its cause? Brahman
which is beyond all causal relations, cannot create it. Therefore the scriptures postulate Maya as the cause of the appearance of the universe. This Maya is extremely illusive. It
cannot be described either as real or unreal.
The best way to describe Maya is to explain its two aspects,
which is done in the following sloka:
f^ w r w r

f ^ m r ^ T ^ W T \
3PTH

il ^

II

m w r r : of maya f c r a w f c r ^ T ^ of the nature of projecting (creating) and veiling
two powers
without
doubt (srfer exists) fe^rerfw: projecting power ftf^-lfes p ^ ^ f from the subtle body to the (gross) universe smw
world
creates.

13. Two powers, undoubtedly, are predicated of Maya, viz., those of projecting 1 are veiling.
The projecting power creates everything from the
subtle 2 body to the gross universe.
1

Projecting—This leads one to think of the pure and attributeless Atman to be ViSva, Taijasa and Prajfta, associated
with the experiences of waking, dream and deep sleep. It is
again, under the influence of this aspect of Maya that the nondual Brahman appears as the manifested manifold.
2
Subtle body—This body consists of seventeen parts.
ante, Sloka 12.

See

18
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XIV
From the relative standpoint, Brahman is pointed out as the
cause of the universe because the mind seeks a cause. That
Brahman is, really speaking, not the cause, can be seen from
the following sloka which describes the true nature of creation:

4Hlfe«Ws

II ^ V II

•st^l^ of the nature of Brahman s r f ^ T q ^ R ^ f t in the
entity which is Existence-Consciousness-Bliss
in the
ocean
like foams etc. ^RfTTT^Ta'^rrw the manifesting of all names and forms ^ j f e creation ffPT is called.

14. The manifesting 1 of all names 2 and
forms 3 in the entity 4 which is Existence 5 -Consciousness-Bliss and which is the same as Brahman,
like 8 the foams etc. in the ocean, is known as
creation. 7
1

Manifesting—This manifestation is due to the projecting
power of Maya which is potential in Brahman from the causal
standpoint.
2

Names—By which things are designated.

3

Forms—That which is expressed by a name. Both names
and forms are mere forms of thought as can be understood
by the analysis of names and forms experienced in dream,
which are nothing but the modifications of the mind.
4

Entity—Reality is not a void or negation as the Buddhists
contend. The appearance of the manifold cannot be based on
an Absolute negation. In empirical experience, every appear-
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ance has a positive substratum. The illusion of names and
forms appears from, and disappears in, Brahman.
5
Existence etc.—These are not positive attributes of Brahmaa, which cannot be described by word or thought. Words
etc. can describe only what is perceived in the perceptual world.
6
Like etc.—This illustration is for the purpose of showing
the indescribable nature of creation. Foams, waves, bubbles,
etc., are not separate from the ocean, because all these are
made of the same stuff as water. Again, they are not identical
with the ocean, because we do make a distinction between the
ocean and the waves etc. Similarly the manifested manifold is
not separate from Brahman, as the Sruti says, because no
separate universe can be conceived of, which, according to the
Sruti, is not of the nature of Existence-Consciousness-Bliss.
Again from the 6ruti we known Brahman as separate from
the world, which we perceive to be gross, solid, extended in
time and space, etc. This appearance of the universe as separarate from Brahman is due to Maya.
7
Creation—Vedanta explains the origin of the universe by
saying that it is the unfolding of Brahman through Its inscrutable power, called Maya. As the rope appears in the form
of the snakes or as the ocean appears in the form of foams,
waves, etc., or as the sleeping man appears to be living .in a
dream world, so also Brahman appears in the form of the
world. From the causal standpoint, Brahman is both the
material and efficient cause of the woild.

XV
Now is described the veiling power of Maya.
re
a u f i V m i

s r f ^ s r si^renWt: \

srfrcTRTT

rimc^r

n

u

"

FOREWORD
It is a matter of general knowledge that a Hindu not
infrequently exclaims, when he finds anything supremely
difficult to achieve or understand, "It is like Brahmavidyd."
This Brahmavidyd or knowledge of Brahman, the attainment
of which is thought to be so hard, is acquired only gradually,
the steps being those of religion, theology including scholasticism, mysticism and philosophy including science. All these
are comprehended by the term Vedanta. Men's knowledge
of science having been in its infancy, in the past, it was treated
not as a separate subject but as a part of philosophy, which is
a rational inquiry regarding all that is known to exist. Though
philosophy or Vicdra comes last, yet it is not introduced
abruptly at the very end. Every one, each to the extent to
which one's Buddhi or reasoning power admits, is by nature
free to exercise this faculty, at whatever stage one may be.
And as a consequence even the preliminary stages are mistaken by the ignorant for philosophy though the last alone is
specifically so called, because it is then that one is -able to
devote oneself exclusively to a pursuit of the highest or the
most comprehensive Truth, by means of Buddhi (reason)
In the past, rigorous Yogic (mystic) discipline, which
was not an end in itself, helped to so clarify the mind as to
enable it to reason most correctly. But such discipline is
almost impossible under present conditions. The modern
mental outlook is pre-eminently scientific owing to the great
progress that science has made. And the best method of
freeing the mind from its inaccurate ways of thinking is to
imbue it as fully as possible with the scientific spirit. It is
therefore only one who possesses a clear knowledge of its
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the other power (of maya) 3PrT: within
Ore) (the distinction) between the seer and seen
(objects) srff: outside =3" also sr^RrWT:
(the distinction)
between Brahman and the created univeres ^M^ilfd conceals
HT this power ^fgTTFT of the phenomenal universe ^ k w
cause OT^fe is).

15. The other 1 power (of Maya) conceals the
distinction between the perceiver 2 and the perceived objects 3 which are cognized within the body as
well as the distinction between Brahman 4 and the
phenomenal 5 universe which is perceived outside
(one's own body). This 6 power (sifts) is the cause
of the phenomenal universe.
1

Other power—It is known as the Avarana-Sakti
power) of Maya.

(the veiling

2

Perceiver—The Witness
which is the cause of the
immediate perception of " I " (see ante, sloka 1). It considers
itself as the enjoyer etc. by identifying itself with the gross
and the subtle body. Really speaking, it is the relationless
Atman.
3

Objects—It includes everything from the empirical ego tp
the gross body. The Sdksin is distinct from the perceived
objects. But the veiling power of Maya does not enables us to
see the distinction and therefore the Saksin appears to have
identified itself with the empirical ego, mind, sense-organs, etc.
4

Brahman—Brahman is said to be of the nature of Existence-Consciousness-Bliss. But through the veiling power of
Maya It seems to have identified Itself with names and forms
and thus appears as objects of enjoyment.
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Phenomenal—This is a mere appearance like that of silver
in the mother-o'-pearl.
6

This etc.—From the highest standpoint there is neither
creation nor dissolution. Non-dual Brahman alone is and
always exists. The appearance of the manifold is due to the
veiling power of Maya which conceals the real non-dual nature
of Brahman and presents the appearance of the variegated universe. It is just like perceiving dream objects with which the
sleeper at that time is in no way connected. From the subjective standpoint a man becomes a world-bound creature on
account of the identification of the seer with the mind, senseorgans, etc. (object). Ignorance of the distinction between
the subject and the object is the cause of one's sufferings in
the world.
Though it is a custom with the Vedan'ic writers to describe
the veiling power {Avarana-Sakti) as prior to the projecting
power (Viksepa-Sakti), the author of this treatise makes here a
departure. Strictly speaking, the Avarana-Sakti cannot be
said to precede the Viksepa-Sakti or vice versa. For, the effects
of both arc seen simultaneously. One cannot be conceived of
without the other.

XVI
That Maya is the cause of the appearance of the universe
has already been stated. The question now arises 4 what is
the nature of Jiva who suffers by the law of transmigration ?
It is the illusory characterstic of the universe that is described
below with a view to discuss later on the real nature of Jiva:
srfepjT: g r ^ f t

i
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of the witness ^TcT: in immediate proximity
fo^ the subtle body
with the (physical) body
related w f r shines.
(That subtle body) f^T5^TTRFfT%WT
on account of its being affected by the reflection of
consciousness sJTrafrft^: empirical
embodied self
WTcT becomes.

16. The subtle body (Lingam) which exists in
close proximity to the Witness (Saksin) indentifying
itself with the gross body becomes the embodied
empirical 1 self, on account of its being affected
by the reflection of Consciousness.
1

Empirical self— It is that which thinks itself as the agent,
enjoyer, etc. It is this Jiva that appears to die and be re-born,
etc. But the Sdksin or Atman is birthless, deathless, immutable and without attributes.

XVII
A doubt arises here. The embodied self is unreal and
hence liberation is not possible for it. Again the Sak§in is
ever free; therefore no liberation is necessary for it. There is
no third entity for whom the scriptures, pointing to liberation
can be prescribed. Therefore scriptures become futile. The
following stanza removes this doubt by showing that the idea
of the embodied self is falsely superimposed upon the Sdksin
or the Witness:
3JFT
sn^rl §

ffTfsW^VTl^
N
fa^ETOf

^sqsrrfa

I
U ^

\\
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of this (the empirical self) sffac^ the nature being of
a jiva arrrtTTcr through superimposition HTfSTpT in this
saksin srfq- also
appears
of the veiling power
5 but fcH'xiWi by the annihilation, ^ the difference
having become clear clcT that (the idea of being jiva) asrqznfo
disappears.

17. The character of an embodied self
appear through false 1 superiroposition in the
Saksin2 also. 3 With the disappearance of the veiling power, the distinction 4 (between the seer and
the object) becomes clear and with it the Jiva
character of the Saksin (Witness) disappears. 5
1

False superimposition—This is due to the projecting powers
of Maya.
2
Saksin—Thereby the Witness appears as the world-bound
Jiva.
3
Also—Though the Saksin is ever free from all taint of
worldliness.
4
Distinction—Through Knowledge one realizes that Saksin
is ever free from worldliness and is the eternal seer and all
other ideas, from the empirical ego to the body, are mere
objects and hence negatable.
5
Disappears—This is possible only through Knowledge
which one acquires from the study and the understanding
of the scriptures. Hence scriptures are not futile.

XV1J1
As in the case of the subject itself the Saksin, through false
identification, appears to have become the Jiva, so also Brahman appears to be identified with the objective universe:
3
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m

^rf^cTi^n^r

fatdc^H

WT^

U ^

u

^TTT similarly TT which 5Tl%cT: power Spfaj^pift: of
Brahman and phenomenal universe
distinction arraw
concealing
exists wg^TTcT through its influence
Brahman Pifcic^'i as being of the nature of modification
•JmRt appears.

18. Similarly, 1 Brahman, through the influence of the power 2 that conceals the distinction
between It 3 and the phenomenal universe, appears
as endowed with the attributes 4, of change.
1

Similarly—As in the case of the Witness and the object,
with reference to the individual self.
2
Power—The concealing power of Maya ( s n ^ R i f ^ T ) 3
It—The real nature of Brahman is that It is without attributes.
4
Attributes—The six attributes of the manifested manifold,
viz., birth, existence, growth, change, decay and annihilation.
Under the influence of Maya Brahman appears to possess
these attributes and to be identified with the world.

XIX
When that veiling power is destroyed, the distinction
between Brahman and the phenomenal universe becomes clear
and then the changes etc. attributed to Brahman disappear:
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3PT srf? in this case also arnrfajrra'fr with the destruction
of the veiling power ^ f f : S^Rfhft: of Brahman and the
phenomenal universe
distinction fr*rrf% becomes clear
therefore) ^pf in the phenomenal universe fe+K: change
^TTcT exists not SlO'ifr in Brahman aprfea; ever (f=pjrrc: FTTcT
change exists).

19. In 1 this case also, the distinction between
Brahman and the phenomenal universe becomes
clear with 2 the disappearance of the veiling power.
Therefore change 3 is perceived in the phenomenal
universe, but never in Brahman.
1

In etc.,—As in the case of the individual self.
With etc.—As the result of the knowledge of the non-dual
Brahman.
3 Change etc.—Whose essential characteristics are birth,
growth, decay, etc.
In the foregoing stanzas we have seen, following the methods
of agreement and difference, that the word "F^" ("Thou"
in the Vedic statement, "Thou Art") indicates the Witness (Saksin) which is immutable and changeless and that the
word "sftT" indicates Brahman which is unrelated to the
phenomena. The attributes generally associated with " T h o u "
and " T h a t " are mere appearances and hence unreal.
2

XX
Now is shown the identity of "Thou and " T h a t " :
m f a fsR
3TRT5R

|
cTcft

II ^ o

II

26

DRG- DRg YA- VIVEKA

arfer (it) exists *ni% (it) shines (becomes cognizable)
(it is) dear ^T form
name ^
3* =-*(<*; a n these five
aspects (characterize every entity). 3TTSr5FT the first three (are)
Slffsf characteristics of Brahman grcT: the next gif two
characteristics of the universe.

20. Every entity has five characteristics, viz.,
existence, cognizability, 1 attractiveness, form and
name. Of these, the first three belong 2 to Brahman and the next 3 two to the world.
1

Cognizability—That
tence of an object.

which makes one aware of the exis-

2

Belong to etc.—These three characteristics correspond to
Sat, Cit and Ananda.
3

Next two—Names and forms are the chief characteristics
of Maya .

XXI
The meaning of the preceding sloka is made clearer in the
following by the methods of agreement and difference:

5 in the akaSa (ether), air, fire, water
and earth ^RMs^TCTfoj in gods, animals and men ^ P ^ W ^ i :
(the attributes of) Existence, Consciousness and Bliss
arfvrsTT: common features ^Hdm^ft forms and names fvrenl
differ.
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21. The attributes of Existence, Consciousness and Bliss are equally 1 present in the Akafa
(ether), air, fire, water and earth as well as in gods,
animals and men, etc. Names and forms make 2
one differ from the other.
1

Equally etc.—All objects such as a pot, a picture, etc.have these common features. These are the universal charac,
teristics.
2

Make etc.—We distinguish one object from another only
by their names and forms. Names and forms are characteristics of the individual and hence relative. Even after the
negation of names and forms, there exists the common
substratum whose nature is Existence-Consciousness-Bliss
(Absolute).

XXII
Thus following the methods of agreement and difference,
we get the implied meaning of aRT ("That") and
("Thou") which points to Saccidananda Brahman. Therefore Brahman is identical with the Jiva. But one should
practise concentration (Samadhi) in order to strengthen this
conviction. The methods of Samadhi are described below:
HIH^

f

tff^H^dcMC

I

(to) name and form I two ^ ^ T being indifferent
yf-H-iH'qcCTT: (fr^T) being devoted to saccidananda f ^ T 3T
either in the heart arsr^T or
outside
always srmfe
concentration ^rfcT should practise.
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22. Having 1 become indifferent to name and
form and being devoted to Saccidananda,2 one
should always practise concentration 3 either within
the heart 4 or outside. 5
1

Having etc.—Names and forms are impermanent, because
they appear and disappear. Though names and forms give
the direct meaning
of " T h a t " ?TcT and " T h o u "
yet they are negatable as found in deep sleep.
2

Saccidananda—This is the implied meaning
of
all objects. The characteristics of Existence, Conciousness
and Bliss are universal and therefore they form the common
features of the substratum of all objects comprehended by
"That" and "Thou". Therefore these aspects alone, being
permanent, as distinguished from names and forms, are worthy
of concentration.
3

Concentration—Concentration
or Samadhi means onepointedness of the mind by which the student feels his steady
identity with Brahman.
4

Heart—Heart is pointed out, for the facility of concentration, as the seat of Paramatman.
s

Outside—That is, concentration can be practised through
the help of any external object, such as a word, sound, image
or any other symbol. These two modes of concentration are
meant for different temperaments.

XXIII
Samadhi with its twofold division is described in the following seven stanzas. Concentration within the heart is described in the three following:
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s r f a ^ r : g^rfim u

n

g f ^ ^ T : in which the ideas are present
in
which the ideas do not exist f f e (to be practised) within the
heart
concentration (^f%) fef^T: of two kinds tffsr^T:
^TTTfV: concentration in which ideas are present ^ z R i s ^ r ^ ^ r
according to its association with a cognizable object or with a
sound (as an object)
again fgsrc (are) of two kinds.

23. Two kinds of Samadhi to be practised in
<; the heart (within one's self) are known as Savikalpa1 and Nirvikalpa,a
Savikalpa-Samadhi
is
again divided into two classes, according to its
association with a cognizable object or a sound
(as an object).
1

Savikalpa—In this Samadhi, the practitioner concentrates
his mind on Brahman without completely losing such distinctions as the knower, knowledge, and the known. This is the
initial step in the practice of concentration.
2

Nirvikalpa—In this Samadhi the practitioner makes himself free from all thought of distinctions, as the knower, knowledge and the known.

XXIV
Now is described the Samadhi (Savikalpa) in which concentration is associated with an object:

ii

FOREWORD

methods and results, i.e., who is able to make reason (Buddhi)
the highest means of enquiry that would be fit to enter upon
the study of Vedantic Philosophy.
For, as Vedanta itself admits its highest Truth (Atman
or Brahman) cannot to reached by any path other than that
of Buddhi (reason) and unless the Buddhi is sharper than the
'Edge of a razor' (Kath. Up. III. 12 and III. 14), which is
also characterized as Mahadhlh or Mahabuddhi (great or
supreme reason) elsewhere (Mandukya-Karika, IV. 89). The
Gild also supports it in several places (vide X. 10 and VI. 21).
Further, where Manas and Citta are used in the sense of
Buddhi in Vedantic literature, they are declared to be the
highest means of attaining such knowledge (Brh. Up. IV. 4,
19; Mund. Up. III. 19; and Kath. Up. IV. 11). Contrariwise it is expressly stated that neither religion, theology nor
mystic practice is in itself of value in the absence of Buddhi
(vide Kath. Up. III. 23 and Mund. III. 1. 8). The aim of
every one should be to reach this supreme level of Buddhi
by continued enquiry, though one may feel satisfied with the
religion, theology or mysticism in which one believes. Some
have not the patience to pursue it to the end. Therefore,
the highest stage to which most men attain is only the theological (based on authority) or the mystic (based on intuition),
and not the rational. How then, it may be asked, is such
high order of Buddhi to be reached and how so much of
patience to be commanded? Vedanta says:
"None who has not turned away from bad conduct,
whose senses are not under control, whose mind is not collected, or whose mind is not at rest, can attain this Atman by
means of intelligence" (Kath. Up. II. 24).
"This Atman is obtainable by love of truth, by austerity,
by correct knowledge, by one's life of chastity (Brahmacarya)
constantly practised" (Mund. Up. III. 1. 4).

FOREWORD

iii

In a word, purity of life, comprehending thought, word
and deed, is the foremost requisite for sharpening the Buddhi.
Recognizing, therefore, the difficulty of the nature of the
study of Vedanta as a whole, some of the leading authorities
on it have written a number of manuals of introduction.
Though all these treatises cover the same ground, refer to the
same topics of importance, and point to the same goal, yet
they differ from each other in their approach to the subject.
Since these manuals are meant to lead those in the lower
stages to rational (Buddhi), i.e., philosophic enquiry (Vicara),
they largely cover the preliminary, i.e., the religious, theological and mystic, stages of Vedanta, indicating directly
or indirectly the way to the final, i.e., the rational, means
of attaining the goal. All of them rely on the authority of
Vedic Revelation and mystic or Yogic ecstasy of Samadhi.
Butthzphilosophy, which rises still higher into realms of pure
Reason, is evidently reserved for more advanced enquiry.
The importance of Drg-Drsya- Viveka as an aid to the
study of Vedanta has been well pointed out by the learned
Swami Nikhilanandaii in his introduction to this translation.
The central theme of this work is that Brahman is realized
through mystic or Yogic Samcidhi (Concentration).
After
this state is attained, one can see Brahman wherever one turns
one's eyes:
Dehadhimarte galite vijnate paramCitmani
yatra yatra mono yati tatra tatra

samadhayah

"With the disappearance of the attachment to the body
and with the realization of the Supreme Self, to whatever
object the mind is directed one experiences Samadhi."
Problems such for instance as how to make sure that
after we attain Samadhi whatever we see is the Supreme
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f%rPTT: centred in the mind
desires etc.
^TT:
c
(cognizable) objects
consciousness
as their
witness e z n w should meditate 3PT this
(is combined with cognizable object?
in which ideas are
present SPTTfe: concentration.

24. Desire 1 etc. centred 2 in the mind are to
be treated as (cognizable) objects. Meditate on
Consciousness 3 as their Witness. 4 This is what is
called Savikalpa-Samadhi associated with (cognizable) objects.
1

Desire—See ante, 4.

2

Centred etc.—Because they are the modifications of the
mind. They disappear with the disappearance of the mind as
in deep sleep. Therefore, they have got nothing to do with
Atman.
3

Consciousness—It means Atman, that is, the Witness of all
these mental modifications.
4

Witness—Because of the presence of Atman, the mind and
its modifications are seen to be active. Then the process of
the meditation is this: Whenever any thought appears in
the mind, take it to be an object and be indifferent to it. But
think of the Atman as your real nature, eternal and permanent.
The object which is an idea appears and disappears. This sort
of concentration is always associated with an object of thought.

XXV
Now is described a higher kind of
Savikalpa-Samadhi,
with which some sound (object) is associated:
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(3^ I) w r unattached g-fN^FF^: Existence-Consciousness-Bliss S^snT: self-luminous
free from duality
am

arif this

(is) associated with word

*PTTfk: savikalpa-samadhi.

25. I am Existence^Consciousness-Bliss, unattached, 2 self-luminous 8 and free 4 from duality.
This is known as the (other kind o f ) SavikalpaSamadhi associated with sound (object).
1

Existence etc.—Sat, Cit and Ananda are the natural characteristics of At man.
2

Unattached—Unrelated
to Citta or mind whose functions
are seen as desire, volition, etc. Atman is also unattached to
virtue and vice, weal and woe, (relative) knowledge and ignorance, etc. Comp. 3?*rtft ITT
"This Purusa is unattached."
3

Self-luminous—The existence of Atman can never be doubted even when the relative objects are absent as in deep sleep.
Compare s n p j
apsRT sftf
\-6-\\) H
gr VY-^). "That (Brahman) is unseen but seeing, unheard
but hearing." "Thou couldst not see the Seer of sight."
4

Free from etc.—Nothing else exists besides the Atman,
because Atman is one and without a second and it has not pars
and it is not of the nature of insentiency. Comp. i^+iHlHidW
V ^ - ? ) • " H e is, verily, one without a second."
While practising this concentration the practitioner thinks,
" I am the Witness, the innermost Self." The object of his
meditation is the non-dual Self free from the ideas of desir e
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etc., which are foreign to Atman. There is only a current of
self-consciousness. This sort of concentration is called Savikalpaka as it is not free from ideas altogether. Such ideas as,
" I am unattached" etc. are present in this Samadhi.

XXVI
Now is described the higher concentration free from all
ideas whatsoever:

n ^

n

on account of complete absorption
in the bliss of realization of the Self
both the percelike a flame in a place free from wind
absorption free from (subject-object) ideas

faff^r:
is.

*nnftr:

26. But 1 the Nirvikalpa-Samadhi
is that in
which the mind 2 becomes steady like the (unflickering flame of a) light kept in a place free from wind
and in which the student becomes indifferent, to
both 3 objects and sounds on account 4 of his complete absorption in the bliss of the realization of
the Self.
1

But—The Nirvikalpa-Samadiu is here distinguished from
the Savikalpa-Samadhi as described in the foregoing Slokas.
2

Mind etc.—Through the constant practise of the SavikalpaSamadhi, mind becomes free from all distractions which is
the result of attachment to sense-objects. Therefore, he then,
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becomes, competent to practise Nirvikalpa-Samadhi in which
the mind becomes steady like the unflickering flame of a
candle, kept in a windless place. Compare:

i m sftt PreraFft

i

zftfrjft ZTdRtf'Hl JTs^Rft zftl^Tfc-H'-l: II

('ftcTT,

??)

"As a lamp in a spot sheltered from the wind, does not
flicker,—even such has been the simile used for a Yogin of
subdued mind, practising concentration in the Self."
3

Both etc.—These are associated with concentration in the
Savikalpa-Samadhi.
Desires etc. are the cognizable objects
and " I am unattached" etc. are sound (objects) or ideas.
4
On account etc.—The word Anubhuti, in the text, means
"Highest Consciousness" or "Self". Comp.
ATR^fd^TirqT c ^ T R ^ f W i j T I
^ W ^ r r a T ^ f v r f w r T f a mx

n

" I bow to that innermost (Subjective) Self, birthless, incomprehensible, infinite, the embodiment of Bliss and the background of the World, created by Mahat etc. and painted by
ignorance (Maya)".
The word " R a s a " means the Supreme Self or the nature of
the Highest Bliss. Comp. 73ft #
I T^VfaFT sreesrpT?^
(#.
•R-s-?) • 'He is the Rasa, flavour, for only after perceiving a flavour can any one become blessed."
The word Aveia means complete absorption. Or it may
mean the 'manifestation' of the supreme Bliss in the heart as
the index of success in the Savikalpa-Samadhi.
Another
meaning of the word is "coming" (5T%5T) from all directions
(3TT) of bliss. Still another meaning is the possession i.e., the
practitioner becomes possessed, as it were, by the bliss of
self-realization and can no longer control himself.
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The Nirvikalpa-Samadhi is the highest kind of concentration
in which the practioner realises his real Self. In this Samadhi
the functions of the mind are stopped and the practitioner
experiences the Highest Bliss. Compare:
c.

arcrsremnrmr* srarfesfftRt fsnr: u ( q f t d ^ q f a w ,
"The mind, with the utter quiescence of modifications concentrating upon one Supreme Bliss, is said to be AsamprajMta
Samadhi that is dear unto the Yogins."
This Samadhi is characterized by the absence of the knowledge of the subject-object relationship. Apparently it is like that
state of calmness and tranquility which pervades a stone,
because in the Nirvikalpa-Samadhi the mind stops its functioning. But it should not be mistaken for stupor or deep sleep
in which state alone one experiences absence of duality. The
difference between deep sleep and Nirvikalpa-Samadhi
is
that in the former state there is no knowledge or Self, but in
the latter there exists no feeling of not knowing the Self,
because in the Nirvikalpa-Samadhi one becomes identified
with the ever-conscious Atman. Compare:
^ t l s ^ f d S i M d •O
^ d I ?TT W^Hfaqfa: ffTcTf
II
C
"The state in which all desires completely disappear which is
(quiescent) like the interior of a stone, but which is not characterised by swoon or deep sleep is admitted as the real nature
of Atman.'"'
Nirvikalpa-Samadhi
which is identical with the Highest
Knowledge can be attained only as a result of discrimination
between the real and the unreal. After this discrimination.
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Ihe student becomes indifferent to everything of the relative
world.
Comp.
(Pant ajal-Sutra,
Samadhi-Pada, 16), "That is extreme non-attachment, which
gives up even the qualities and comes from the Knowledge
of (the real nature of) the Purusa."
This Samadhi is possible only for him who has become
established in complete renunciation. Comp. ^srcr^THT*)!
(TT. g;. SPTTfspncf,
) "Success is speedy for
the extremely energetic."
In this Samadhi one becomes free from all thoughts or ideas
but infilled with Supreme Bliss. Compare:
snxR^rzft ^ f f ^ q w ^ r f v i wrarT I
3RT:<J0ff ^ f f y t : y r f ' f ^ F T t 11
"It is just like an empty pitcher placed in the sky, having
nothing inside and outside; and again, it is just like a full pitcher placed in the sea, full (of water) both inside and outside."

XXVII
By the practice of Samadhi described above the practioner
realises his own Self which is of the nature of Existence-Consciousness-Bliss. But this concentration can also be practised
with the help of any object in the external world. By such
concentration one can realise the nature of Brahman and creation. Brahman and Self are identical:

well qfoFT

as in heart
srfa in the external region as
^ qp^fH in any object whatsoever arm: of
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the first kind SPTTfa: ^TTtf concentration is possible W- that
(samadhi) y^MlcT from the Pure Existence (whichis Brahman)
^T^WpT^tig': the separation of names and forms.

27. The first1 kind of Samadhi is possible
with the help of any external 2 object as it is with
the help of an internal 8 object. In that Samadhi
the name and form are separated 4 from what is
Pure Existence 5 (Brahman).
1

with the help

2

concentration on such external objects, as

First kind etc.—i.e., the Savikalpa-Samadhi
of an object ( ^ w f a ^ O External—By
. the sun etc.
3

Internal etc.—Such as desire etc.

Separated—Names and forms on account of their appearance and disappearance are negatable. This is done by concentration on the Saccidananda factor of an entity.
5

Pure Existence—The
never be negated.

Existence aspect of an object can

We have seen in the 24th stanza that concentration can be
practised with the help of an object perceived internally.
Similar concentration can be practised with the help of an
external object also. Every object, as we have seen, has three
unchangeable aspects, namely, Existence, Visibility and Attractiveness. The two other changing aspects are names and
forms. The practitioner should concentrate his mind on Pure
Existence which is the same as Brahman and dissociate himself from the changing aspects of name and form.
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XXVIII
Now is described the other kind of
Savikalpaka-Samadhi
associated with sound (object) to be practised
with the help of an external object '.

of the same nature (always) and unlimited (by
time, space, etc.) u f W ^ H ^ e r a r characterised by ExistenceConsciousness-Bliss
entity
W^T that is
Brahman)
srf^fsfjvrf^crr such uninterrupted reflection
middle fPTrfq': concentration nq^T is.

28. The entity which 1 is (always) of the same
nature and unlimited (by time, space, etc.) and
which is characterised by Existence-Consciousness-Bliss, is verily Brahman. Such uninterrupted
reflection is called the intermediate 2 absorption,
that is the Savikalpaka-Samadhi
associated with
sound (object).
1

Which is etc.—Which remains the same, that is, immutable
in the past, present and future and which is not limited by
time, space, etc.
2

Intermediate—Because it is superior to the Samadhi described in the foregoing Sloka and inferior to the NirvikalpaSamadhi.
This Samadhi is similar to the one described in Sloka 25.
The only difference is that it is associated with an external
(objective) idea whereas the other one is associated with an
internal (subjective) idea.
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XXIX
Now is described the Nirvikalpaka-Samadhi
practised by following the objective method.

which can be

f^r^TcTTFT (I

H

TOTC^TCRT from the experience of Bliss
insensibility (to external objects)
3d as in the previous instance
^rfR (flmrfsr.) the third kind of samadhi TcT: described
(qfedHi by the teachers)
s^far: SUTPrfcr: by the help of
these six kinds of samadhi faw: always
time ^RrT
should spend.

29. The insensibility 1 of the mind (to external objects) as 2 before, on account of the experience 3 of Bliss, is designated as the third kind of
Samadhi (.Nirvikalpaka). The practitioner should
uninterruptedly 4 spend his time in these six 5 kinds
of Samadhi.
Insensibility—This shows that the mind is completely absorbed in the contemplation of Brahman.
2

As before—As in the case of Samadhi described in the
twenty-sixth &loka\ here also the practititioner attains the
Nirvikalpaka-Samadhi by merging the entire illusory phenomena in Brahman and by being indifferent to the manifested
manifold ( 3 ^ ) and such ideas as "indivisible"
of
the same nature (^<t><*0, etc., Concentration becomes steady
like the unflckering flame of a candle in a place free from
wind.
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3

Experience etc.—This bliss is due to the knowledge of
Brahman whom the scriptures describe as an entity of Bliss.
The Self (subject) is identical with Brahman. In the subjective
concentration, the Self which is the witness of all mental
modifications is identical with Brahman. Otherwise such
concentration, without a substratum, becomes a mere mental
abstraction and ends in nihilism. Again, in objective concentration, Brahman, the unchanging entity in all perceived
objects, because of its all-pervasive nature, is identical with
the Self (subject). As the knowledge of Brahman is associated
with bliss so also the knowledge of Self is accompanied by
Bliss Eternal.
4

Uninterruptedly—This Samadhi should be practised uninterruptedly for a long time. Then only can the practitioner
be firmly established in supreme knowledge. Cf. ?r 5
^^rft": (<TT.
R*)
"It becomes firmly grounded by long, constant efforts with great
love (for the end1 to be attained)."
5

Six—That is, three subjective and three objective.

XXX
As a result of the constant practice of Samadhi, described
above, it becomes subsequently quite natural and spontaneous. Then the seeker realises Brahman everywhere:
^Tf^FTT^ T t f ^
?T5r SHT

fasll^

^TCTTrTfa I
cH*

II 3 0

II

the attachment to the body *rfecT with the
disappearance of
the Supreme Self fatflcl (*T%) with
4
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the realization of ^ ^ to whatever objects
goes
there g ^ s p i : absorptions

mind
are).

30. With the disappearance of the attachment 1 to the body and with the realization of the
Supreme Self, to whatever object 2 the mind is
directed one experiences Samadhi.8
1

Attachment etc.—On account of such attachment to body,
a being feels that he is a man, a Brahmin, a so-and-so, etc.
Following the process of enquiry laid down in Vedanta, the
student realises that all internal entities from the empirical
ego to the body are only objects and the subject (Self) is the
witness. Therefore, he ceases to identity himself as attached
to the objects, knowing that appearance and disappearance
are their inevitable nature. Similarly, by an analysis of the
external world he realises that Brahman is the only permanent
entity in the universe, while names and forms are changing
phenomena. Therefore the practititioner becomes indifferent
to the internal and external objects and fixes his mind on
Brahman which is identical with the Self.
2

Objects—As perceived by the senses.

3 Samadhi—That is, as a result of constant practice of Yogic
Samadhi, as described above, for a long time and with the
help of the knowledge of Truth, the practititioner realisess all
objects, internal and external, as Brahman. Even the names
and forms which appear to the ignorant as devoid of reality
are looked upon by the Jnanin as ever existent Brahman. He
sees everywhere Brahman only. The knowledge of Brahman
which is at first attainable by effort becomes, later on quite
spontaneous and natural.
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XXXI
Now is described the result of this supreme realization in
the language of the Munndka Upanisad (2.8):

T n r o ^rFrff^T

q n ^

n ^

n

df*HH qTR^ Him who is high and low
by beholding
fetter of the heart
is broken
all
doubts
are solved 3TFT his HF^rffq" ^ all works (and
their effects) sffa^f wear away.

31. By 1 beholding Him who 2 is high and
low, the fetters 3 of the heart are broken, all 4
doubts are solved and all 5 his Karmas (activities
and their effects) wear away.
1

By beholding Him—That is, by realising Brahman throughout the manifested manifold.
2

Who is high and low—The word high (qr) signifies Brahma,
what is known as cause of the universe. The word low (3pn:)
signifies the universe etc., which are the effects. It is the nondual Turlya Brahman alcne that exists everywhere, both in
the cause and in the effect.
3

Fetters etc.—This denotes ideas of agency etc. which are
falsely superimposed on the Self. This is due to ignorance.
4
5

All doubts—That is, the doubts regarding the nature of Self.

All his Karmas etc.—For a Jnanin the accumulated works
(wf^RRnr) as well as fresh works (arTTlfa^'T) do not yield
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any result. Only the fructiscent works (sTReWT) as a result
of which a man has got his present body, continue to produce
their result. This work yields its result so long as the body
lasts. But this explanation is offered only from the standpoint of the ignorant who see even a Jnanin subject to disease,
misery, hunger, thirst, etc. But a Jnanin who has made himself quite free from the body-idea does not feel the effect of
any Karma. For him all works and their effects are nonexistent. Comp.
3RRtt 3T9f w
fsprrfsrir Frsra': ( ^ t .
"(But) when he is free of the body, then neither
pleasure nor pain touches him."
He who realises Brahman attains liberation Ojf^T:) which
is the highest objective of life. Compare the following Sruti
passages:

"^T t?

vprfa" (it.

VR-?)

"He who knows Brahman, verily, becomes Brahman."
" ^ r c K M l f d TTJ?" ( t .
R-l-i)
"The knower of Brahman attains the Highest."

^fl+HMfad " (m. Z.
"The knower of Self goes beyond grief."
"arv-pr t
srFcftsftr" (=r.
" O h ! Janaka! You have attained fearlessness."
"qcTRRt ^ H ^ d ^ P d " ( f .
"Oh, (Maitreyi), thus far goes immortality."

ftfo^rr

(st. s. \-c,

"Knowing it (Self) one goes beyond death."
"When the Self only is all this."
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XXXII
We have seen the method prescribed in this treatise for the
realization of the Highest Truth. By following this method
the student understands the real significance of " T h a t " and
" T h o u " and ultimately realises that identity. All these have
been described in their proper places. The various helps for
the attainment of such knowledge have been dealt with as well
as the result of the knowledge of identity. The treatise may
be said to be complete here. But a doubt may still arise in
the mind of the student. What is the nature of Jlval If the
witness (Saksin) is really Brahman, then He cannot be Jiva.
And if He is Jiva, then He cannot be Brahman. In any case,
the teaching is of no use. Therefore, it is necessary to explain
to the student the real nature of Jiva.
The student will be told in the following slokas that the Jiva
in reality is Saksin and identical with Brahman. The Saksin
considers himself to be Jiva owing to his identification with
the Upadhis:
c

faWflfcrt

HM+feMd: I
< T T T m f % : II

II

limited fen-TO unreal presentation of consciousness
^Jpfrfara': the third is as imagined in dream
fafcp*: these three kinds sffa: embodied being fe^JT:
should be known
among them 3TRT: the first one
+ - (is) the real nature (of Jiva).

32. There are three conceptions of Jiva
(Consciousness), namely, as that limited (by) Prana
etc. as that presented (in the mind) and the third
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one Consciousness as imagined in dream (to have
assumed the forms of man etc.
According to the first theory, Saksin (the Seer) appears to be
subject to various Upadhis (limitations) of Prana, sense-organ,
mind, etc., and thus regards himself as Jlva. It is like the infinite space (Aka&a) portions of which appear to be limited by
pots etc. According to the second theory, the Consciousness
(Sakasin) appears to be fallaciously presented in the mind and
this presentation is known as Jlva. It is like the reflection of
the sun in water. The reflection always partakes of the
qualities of the medium in which it is reflected as the
reflection of the sun is seen to be moving etc., with the movement of the water. Similarly, the presentation of Consciousness in the mind partakes of the qualities of the mind, such as
agency, desire, volition, etc. According to a third theory,
the nature of Jlva is the same as the nature of various beings
one sees in dream. In dream, on account of the absence of
the knowledge reality, one thinks of himself as king, god, or
beggar, etc. Similarly, Atman, also, through the ignorance
of its real nature, thinks of itself as man, or animal, etc. According to the author of this treatise, the first theory
(3ff%r^fl<!)l<:) tells us that the real nature of Jlva is Brahman.
This view is, however, not accepted by all schools of Vedanta.

xxxm
How is it possible for a limited entity (Jlva) to be identical
with the Absolute Brahman? This is thus explained:

rTfcR

§ fWRcT:

II ^

II
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but

sprssfc: limitation
^JTRT is imaginary (illusory) 5
what appears to be limited
(is) real cTfFPT

in that (Brahman) 3nrtaT=r on account of superimposition
O-TRT) the jivahood appears 5 but w i i t d : naturally
(it is) of the nature of Brahman.

33. Limitation is illusory 1 but that which
appears to be limited to real. 2 The Jivahood3 (of
the Self) is due to the superimposition of the
illusory attributes. But really it 4 has the nature
of Brahman.
Illusory—The idea of limitation is illusory. What is the
nature of the limitation that is superimposed upon Consciousness (Saksin) which is without parts etc. ? This limitation is
said to be caused by Prana etc. Ordinarily, limitation (3rsp5#3r:)
is seen to be of the following kinds—A pillar is limited by the
ground on which it stands. Or a part of its is covered
by roof etc. This sort of limitation is not possible in Atman
because it is without parts. A frog is seen to be swallowed
(3^T5#^:) by the snake. But Prana etc., cannot act similarly
with regard to Self; for, It is always complete, without parts,
without activity and ever peaceful. Cf. PlH.tf
STRT
"without parts, without actions, tranquil."
^PT?: ^ufffTfe ( s r t f a m : ) . "This is full and that is full." A n
elephant is seen to be trimmed
by the will of its caretaker. But Prana etc., cannot act likewise with regard to
Atman; for being themselves of insentient nature, Prana etc.
are subservient to Atman.
Compare JT: s m r w r t W l f t
Of.
" H e who rules the breath within."
Hence no kind of limitation by Prana etc., can be predicated
of Atman. Therefore the limitation which appears to be superimposed upon Atman is illusory.
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2

Real—Saksin
or Self is real, because it is same everywhere and at times.
3 Jlvahood—The appearance of Jlva is not possible without
the association of upadhis. The following analogy of a scholiast is interesting: Ra'nu always exists in the firmament.
But it cannot be directly perceived except in association with
the solar or the lunar disc. Similarly Saksin also becomes an
object of perception (Jlva) only in association with egoism,
Prana, etc.
4

It is etc.—The Saksin is the same as Brahman. It may be
contended that if the idea of limitation (Jivatvam) and what
limits it (Prana etc.) be unreal, then Sdksin also (what appears
to be limited) is unreal. But this contention is refuted thus:
Saksin is not unreal because it is the same as Brahman. A
woman wearing anklets, through illusion, considers her feet
to be entwined by a snake. With the removal of the illusion,
the snake idea vanishes; but her feet remain as they are.
Similarly the illusion of limitation and what limits, is removed
by Knowledge. But the Sdksin always exists.

XXXIV
That the theory of limitation (3H^k<*K:) explains in a
better way the identity of Jlva and Brahman than the two
other theories, is now described:
s H P s t t v ^ srtaFT ^WT ^TWcTTTT i

cTr^TRWfcrmTfa' such Vedic statements as 'That Thou
Art' etc.
sftWT of the limited jiva ^ f f

DPG-DRS YA- VIVEKA

47

with Brahman that is without parts <^Tf identity 5PT: declare
»T not ^cTT^ffaTf: with the two other jivas.

34. Such Vedic statements 1 as "That Thou
A r t " etc. declare® the identity of partless 3 Brahman with the Jiva who appears as such from 4 the
stand-point of the "Theory of limitation"
But it does not agree with the 5 other two
views (of Jiva).
1

Vedic statements—The four great Vedic statements which
summarize the entire teachings of the Vedas are(l) "That Thou
A r t " GreJPTftr); (2) " I am Brahman"
g f r r f o r ) ; (3) "This
Atman is Brahman (sfif 3n?TT ^^T); (4) "(Pure) Consciousness
is Brahman" (STSTR W^T).
2

Declare etc.—The method followed in arriving at such conclusion is what is known as TnicqTT^rin or s r ^ r ^ r wsrrr or
TTFPSSTJr—a method in which the contradictory elements
on both sides are given up and their identity is recognized,
noticing carefully the essence of both which is Cit or Pure
Consciousness.
3
Partless Brahman—i.e., Pure Consciousness.
4

From the etc.,—That is, the Jiva as defined by the "Theory
of limitation" which declares that Brahman limited by the
Vpadhis or Avidya and Ahankara appears as Jiva.
5

The other etc.—There are two other conceptions of Jiva2
one in which he appears as imagined in dream and the other in
which the appears as a fallacious presentation of the Saksin
in the mind. The identity of these Jivas, according to the
author of this treatise, with Brahman is not the intention of
the Sruti. For, they have no real existence, being the product
of mere imagination. The other Jiva, as defined by the thoery
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of limitation, exists and hence its identity with Brahman
can be demonstrated. But the two other Jivas are illusory.
There cannot be any identity between an illusoiy appearance
and a real entity.

XXXV
That the appearance of Jiva is due to the limitation
superimposed upon Brahman is thus described:
^yiHpWTT T M
C

fkOTT^fwPmt I

d f o + MN ^ J T ^ f N t S f W T ^ TN II

A

II

fesTMMld^ftuft TTTT maya characterized by projection
and concealment §r^rfiT in Brahman sfcrftqgT rests tfR-JM in
Brahman srers^T indivisible nature STRW having concealed
both the world and the jlva y+cMijd imagines.

35. Maya which has the double 1 aspect of
projection and concealment is in 2 Brahman. It
limits the indivisibe nature of Brahman and
makes 3 It (Brahman) appear as the world and
the emb xiied being.
1

Double aspect—See ante. 13.
In—Those who seek for the cause of Maya which is the
cause of the world, are told that it (Maya) is in Brahman.
3
Makes etc.—That is, after the real nature of Brahman is
limited by Maya It (Brahman) appears as Jlva (enjoyer) and
Jagat (the objects of enjoyment).
2
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XXXIV
What is the nature of Jiva and what is again the nature of
the universe? The answer is thus stated:
sfoft sfterfcrererot
snt

i
HJi^d^lfd+JHr n

n

located in buddhi (mind) fN^nmr: fallacious presentation of consciousess ^ f R T the performer of activities
Tfft^fT C=r) (as well as) the enjoyer f^ because (dHlld therefore)
^fa:
becomes jiva s j c n f t f ^ j consisting of elements (TTcT)
and their products ("jftf^P'T)
of the nature of the objects
of enjoyment ^

all this sprt universe fJTRT is called.

36. It is because the fallacious presentation
of Consciousness (f^^wra:) located in the Buddhi
performs various 1 actions and enjoys 2 their results
therefore it is called Jiva. And all this, consisting
of the elements 3 and their products 4 which are of
the nature of the objects of enjoyment, is called
Jag at (universe).
1

Various actions—Such as cultivation, trade, sacrifice, worship, study of the Vedas, spiritual practices, etc.
2

Enjoys—Either

3

Elements—Ether,

4

Products—Various

in this world or in heaven.
air, fire, water and earth.
animate and inanimate objects.

IV

FOREWORD

Being or Brahman and not anything else, are matters beyond
the scope of this small treatise.
Drg-Drsya- Viveka being very short, it necessarily compresses much information into a small space.
Detailed
explanations are indispensable. Swam! Nikhilanandaji has
spared no pains to make not only the English rendering
accurate, but also the notes exhaustive and scholarly, which
will be found to be of immense help to those who wish to
proceed to a higher study of Vedantic philosophy.
The Swami's great literary merits are already so well and
so widely known that this work of his needs little introduction from laymen like me. It is a time-honoured belief, a
belief as old as the oldest Upanisads, that Vedantic Truth
is best taught by those that live it, but not by those that merely
talk it.
Bhagavan Sri Ramakrsna Paramahamsa, the
'Real Mahatman' of the late Prof. Max Muller, was one such
rare and great teacher. And the Vedantic works that are
published by the revered Order of Sannyasins founded by
such a Guru have so great a spiritual charm that they make
these works most welcome to all earnest seekers after Truth.
Mysore

V.

SUBRAHMANYA

IYER

INTRODUCTION
Drg-Driya-Viveka, as the name indicates, is an inquiry
into the distinction of the 'Seer' (Drg) and the 'Seen' (Driya)
—an inquiry which is of the utmost importance for the
understanding of the higher Vedanta Philosophy.
The
other name by which this treatise is known is Vakya-Sudha
ascribed to Sankaracarya, which is also the name of commentary on it. Drg-Driya-Viveka has been acknowledged as
a Prakarana treatise of the Vedanta Philosophy, i.e., a book
which, though confined to a particular aspect of the subjectmatter, explains its chief purpose, viz., the identification of
Jiva and Brahman, by following a particular line of argument.
The special feature of this book is its detailed description of
the various kinds of Samadhi (Concentration), the importance
of which is always acknowledged by the students of Vedanta.
It has also given three theories, necessarily empirical in
character, regarding the conception of Jiva (embodied being).
This small book of forty-six £lokas, is an excellent vade
mecum for the study of higher Vedanta.
Sixteen of the
Slokas from Drg-Driya- Viveka, from 13 to 31 with the
exception of 14, 21, and 28, are found in a minor Upanisad,
called the Sarasvati-Rahasyopanisad.
It does not seem
probable that the author of Drg-Driya- Viveka wrote a treatise
of forty-six stanzas borrowing sixteen from another book.
Neither of the two commentators has mentioned these sixteen
Slokas as quotation from the Upanisad in question. Therefore it seems to us that the author of the Upanisad has
borrowed these Slokas from Drg-Driya- Viveka, which, if
true, would indicate the importance of the book.
Three names are generally associated with the authorship
of the book. Brahmananda Bharatl, one of the commentators
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XXXVII
Both Jlva and Jagat are the products of Maya hence they
are cognized so long as a man is in a state of ignorance:

jzf these twoift^TTcr ^ till one attains liberation
from time without beginning oAH^R f ^ f

+

only empirical existence

therefore

have

both s q r ^ n f ^ P

(are) empirical (in nature).

37. These 1 two dating from time without 2
beginning, have (only) empirical 3 existence and
exist till 4 one attains liberation. Therefore both
are called empirical. 5
1

These two—The Jlva and Jagat.
Without etc.—The origin of Maya which produces the
conceptions of time, space and causation cannot be proved
from the relative or the empirical standpoint. It is because
we are in Maya that we cannot know the cause of Maya,
Compare:
2

"itffa 3W ^

fas-MHKt

^ T R p r " (TfTcTT,

"Know both Prakriti and Purusa to be without beginning'.
Empirical—In the state of ignorance the ideas of knower,
knowledge and known are possible and the existence of the
universe as well as various activities connected with it are
possible only through these concepts.
3
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Till one etc.—The world disappears when one attains liberations or Jnana. Compare:
WT: sfiOT: T ^ T SffrsST ^ T T ^

HPdcHcrTg I

•"Their fifteen parts enter into their elements, their Devas
(the senses) into their (corresponding) Devas. Their deeds
and their Self with all his knowledge become all one in the
Highest imperishable."
5
Empirical—The Jiva and Jagat are neither real (HKHIP^)
nor illusory (sr^TOTf^P). They are empirical or phenomenal
(sqTEffTfe).

XXXVIII
The following doubt arises: If the individual self, as well as
the cognized universe, existing from time immemorial should
last till one attains liberation, how is it possible to explain
the scriptural passages dealing with creation, preservation,
and destruction and also waking, dream and deep sleep states ?
It is thus explained:
fercmmfcTcTT
STT^riT s f N W T c f t ^ f

fast
§

i
II ^ t ; II

f^mFErrfareTT located in (asociated with) consciousness
as wrongly presented fw^TTRfrT^fT'jft of the nature of projection and concealment ftsr sleep <pf at
first
the
(individual) self and the cognized universe a n ^ T covering ^ ^
new § but VH^T imagines.
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38. Sleep, said to be associated with Consciousness wrongly presented (in the mind) and of the
nature of concealment and projection, at first
covers the (empirical) individual 1 self and the
cognized universe, but 2 then imagines them (in
dream) afresh. 8
1

Individual etc.—These individual self and universe whose
existence is perceived in the waking state.
2

But—This is to show the distinction between the Jlva and
Jagat perceived in the waking state (Vyavaharika) and those
of the dream state (Pratibhasika).
3

Afresh—That is, the Jlva and the Jagat cognized in dream
which are apparently different from those of the waking
state.
One of the scholiasts explains the Sloka in the following
way:
Nidra, means Avidya, that is, a state in which the nature of
reality is not known. This Nidra or Avidya merges (3rr^TjrfwT^T) everything within it at the time of deep sleep or
cosmic dissolution; Jlva again, imagines them afresh at the
time of waking. The word "imagines" means that they again
become objects of experience. Jlva or the Ciddabhasa being
itself a creation of Avidya cannot properly be said to be the
ground (arpsri) of avidya. But from common experience,
" I am ignorant" (3Tf 3r#r.) such expression may be used.
It is on account of the belief in causality that the mind sees
a causal relation between the experiences of the waking and
the dream states.
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XXXIX
Why are the Jiva and the Jagat, as cognized in dream, imaginary or illusory?
Mdlfd+I?i ^tcl'
*

frsTdc^ld

f ^ T d - W i H : II ^

WHSI<I4W
these two

MlRHlfa^ I

^

fedc^ld

II

on account of their

having existed only during the period of (dream) experience
Trf^nrrfH^ illusory O^cl" are called) % because SSFTSppS'T
for one who has woke up from sleep

in (new) dream

cizft: of those (jiva and jagat) JT: again Rr^fcf: existence
^ not (seen).

39. These two objects (namely, the perceiving self and the perceived world) are illusory on
account of their having existed only 1 during the
period of (dream) experience. It is because no
one after waking up from dream sees those objects
when one dreams again.
1

Only—These objects do not exist during the subsequent
waking or dream states.
From this analogy it can be said that the entire world of
experiences, perceived as real during the state of ignorance,
are illusory or imaginary on account of their non-perception
after the attainment of Knowledge.
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XL
The following three stanzas point out the difference between
the Jlvas as conceived from the three standpoints stated
above:
snf^iru+vrfcrt T^SFTCT
STRtRT t f ^ s t ^

I
fas^fa

II X o II

who (is) ^rrRrvrrf^: illusory (that is perceived in
dream) sffa: jiva (ft: he) g^r that srrfcn-Trftpp illusory (perceived
in dream) spRT world ^T^R real Tl^Rf thinks 5 but SP^T:
other s q r ^ i n f ^ : empirical ^fR: jiva (acf that) ftw ^ r
unreal (T^Rt thinks).

40. H e who is the illusory 1 Jiva thinks the
illusory world 2 as real 3 but the empirical 4 Jiva
thinks (that world) as unreal. 5
1

Illusory—imagnined

in dream.

2 World—The world that is perceived in dream.
3

Real—Because such world exists as long as the dream Jiva
•exists in dream.
4

Empirical—Vyavaharika-jiva
is he who considers himself
to be the enjoyer etc. in the waking state. This Jlva is the
reflection of Consciousness in the Buddhi.
s

Unreal—To the Jlva of the waking state the entire dreamperceived world of subject and object appears as unreal.
The dream and the waking experiences, on account of their
mutual contradictions cannot be said to be real.
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XLI
Now is described the nature of experiences of the Pdramarthika (Real) Jiva:

^ T

f^frT

HK^lP^:

(IV?

II

JT: who (is) c ^ i ^ f e r : empirical
jiva g: he cRT that
empirical s r w world ^ T real sprfr sees TRTrf^P:
the real (jiva) (frt that) final
unreal W F ^ thinks.

41. He who is the empirical 1 Jiva sees this
empirical 2 world as real. 3 But the real 4 Jiva
knows it 5 to be unreal. 6
1
2

Empirical—See ante. Sloka 36.

Empirical—The
Maya.

world of waking experiences created by

3 Real—As existing in past, present and future, It is because the relative world exists as long as the Jiva, its perceiver,
exists.
4 Real Jiva—The Jiva that is the witness of the three states.
s It—The world and its experiences in the waking state.
6

Unreal—Because such world and its experiences are not
perceived in deep sleep.

XLI I
The Paramdrthika-Jlva
as distinguished from the Jivas
of the waking and dream experiences is identical with Brahman:
5
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WtST^

ccMdk+WI

It

II

T R T r f ^ + ^ C the real jlva 5 but
identity with
Brahman TRTTf^T real 5nrf?T knows sjvqcr other ?T =fF># does
not see 3PTgTc*FTT as unreal 5 but
sees.

42.
identity
not see
it to be

But the Paramarthika-Jlva
knows its
with Brahman to be (alone) real. He does
the other, 1 (if he sees the other) he knows
illusory. 2

1 Other—He does not see any existence other than Brahman.
Comp. ztf "THTcf
(ST 3". va-^Y-?). "Where one does
not see the other." SPT
tff^jfePTa;
(sr. 3.
"When the Self is only all this."
2

Illusory—If the Paramarthika-Jlva comes back to the relative plane of consciousness he knows the world and the refleced consciousness (Jlva) to be unreal.
The Jlva so long as it does not know the distinction between
the Witness (^F) and the perceived world Opif) thinks the
aggregate of body, mind, sense-organ, etc., as the seer and the
object (perceived world) as real.
The
Vyavaharika-Jlva
is he who knows the ego (seer) as distinct f r o m the aggregate
of the mind, body and sense-organ, etc., and thinks of the
world not as real but the creation of the casual Self ultimately
disappearing in it. He further knows this causal Self (Saguna
Brahman) alone to be real. But the Paramartika-Jlva knows
this causal relation to be unreal. The Brahman does not
produce or manifest the world of ego and non-ego. The idea
of Jlva is due to a false superimposition upon Brahman.
It is like the suprimposition of the snake-idea on the rope.
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XLIII — XLIV
The following doubt arises: The Jivas knows as Vyavaharika (experiencer of the waking state) and Pratibhasika
(experiencer of the dream state) on account of their being
products of Avidya, are insentient by nature. Then how can
they be described as Jiva ? For Jiva is the same as the Jlvatma
as the Sruti says, "Entering by this living self" (Chan. Up.
6.3.2-3.) The Brahman itself has entered into the Devata
(shining element), of the nature of fire, water, in the form
of 3 Jivdtma and manifested different and forms. The doubt
is thus solved:

>o

o

^

sweetness, fluidity and coldness ^fr^THf:
characteristics of water
in the wave s p r i ^ inhering
df^A
in the foam of which it (wave) is the substratum
also JT«1T 3H'ldl
as inheres grfsFPTT: the inherent characte•o
ristics of saksin y f s ^ H ^ T : Existence, Consciousness and
Bliss ^V'MId on account of relation
in the vyavaharika-jiva a n r r ^ f o r inhere ^TCST^T through it nrf%>TTf%% in
the pratibhasika-jiva
^ similarly (aRTsgfer inhere)

43—44. As such characteristics of water as
sweetness, fluidity and coldness appear to inhere
in the waves, 1 and then also in the foams of which
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the waves are the substratum, so also Existence, 2
Consciousness and Bliss which are the (natural
characteristics of Saksin) appear to 3 inhere in the
Vyavaharika-Jiva4
on account of its relation 5
(with Saksin) and through it similarly inhere in
the Pratibhasika*-Jiva.
1

Waves—The substratum of waves is water. The characteristics of the substratum appear to inhere in that which is substrated. The water appears as waves and the waves as foams.
There is no difference between them except in respect of names
and forms. Again the foams, waves and water, cannot be
separated from sweetness, fluidity and coldness. The substance is, according to Vedanta, the same as the quality.
2

Existence etc.—These
are the natural characteristics
OM^TtfSPT) of Saksin or Brahman. As a matter of fact,
Saksin is indentical with Sacchidananda.
3

To inhere in—It is because the Vydvaharikac-Jiva, including
the perceived universe, is the illusory appearance (Aropita)
falsely superimposed upon Brahman. Therefore the characteristics of Brahman appear to inhere in the Jiva and Jagat.
4

Jiva— Both the Vyavaliarika-Jiva and the Pratibhasika-Jiav
include the worlds or the non-egos perceived in the waking
and dream states.
5

Relation—This relation is seen from the causal or relative
standpoint. From the standpoint of Brahman there is no
Jiva, Vyavaharika or Pratibhasika and hence no relation.
6

Pratibhasika-Jiva—Both the ego and the non-ego cognized
in dream also have the characteristics of Existence, Consciousness and Bliss.
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XLV
This is how the characteristics of Atman are superimposed
(3T«nxttT) upon the seer and the seen. Now comes the negation (3PT3TC) of this erroneous superimposition:
^ r ^ f F T cKgTTT M

M

R

d^lPM

f
WW

^

I
II

II

5WT with the disappearance of the foam
its
characteristics
such as fluidity etc.
in the wave
exist ^JTrfa f ^ W with its disappearance again l^t these
zf'4T 5TT as before
in the water fd^APd exist.

45. With the disappearance of the foam 1 (in
the wave), its characteristics such as fluidity etcv
merge in the wave; again with the disappearance
of the wave, 2 in the water, these characteristics
merge, as 3 before, in the water.
1

Foam—This is an appearance.
foam.

The wave appears as the

2

Wave—This is also an appearance of water, which is the
ultimate substraum.
3

As before—Fluidity, coldness and sweetness were what
constituted water before waves and foams appeared. Now
after the disappearance of wave and foam in the water, these
characteristics are also found to exist in their antecedent forms,
as water from which they cannot be separated. Water always
exists. Foams etc., have no existence separate from water.
They appear from and disappear in water. They are nothing
but water in another form.

60

DRG-DRSYA-

VIVEKA

XLVI
Now the meaning that we get from the illustration is
applied to the object illustrated:

^ T with the disappearance of the
pratibhasika jlva ( g f ^ K M ^ f : the characteristics of Existence,
Consciousness and Bliss) c^R^TfT.% in the vyavaharika
(empirical) jiva
exist rf^sq' with the disappearance of
that g f ^ M ' c i T : characteristics of Existence, Consciousness
and Bliss ^nfsrftr in saksin cpreHfer merge.

46. With the disappearance of the Pratibhasikal-Jiva (in the Vyavaharika-Jiva) Existence,
Consciousness and Bliss (which are its characteristics) merge in the Vyavaharika-Jiva.
When that
also disappears (in Saksin) these characteristics
(finally) merge in Saksin.2,
1

Pratibhasika-Jlva—This and the Vyavaharika-Jiva
the worlds perceived by them respectively.

include

2

Sdksin—That is, Brahman which is identical with Self.
Existence, Consciousness and Bliss which are imagined to be
qualities of Brahman are, in reality, the same as Brahman.
As with the merging of foam, wave, etc., in the water, their
fluidity etc., disappear therein, even so with the mergence of
the Pratibhasika-Jiva and the Vyavaharika-Jiva in Saksin
(that is, in Brahman at the time of deep sleep and Mukti
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respectively) the characteristics such as Existence etc. inhering in them, disappear in Brahman. For names and form
as well as the characteristics belonging to them have no other
existence apart from Brahman. They appear out of and
disappear in Brahman—Brahman or Saksin.
Its existence
cannot be denied, in the past, the present or the future, nor
in the states of waking, dream or deep sleep. The Vyavaharika-Jiva and the world that it perceives are non-existent
before creation and after dissolution. They exist only during
the period of ignorance. They appear out of Brahman,
inhere in Brahman and finally disappear in Brahman. As
foam and wave have no existence apart from water, so also
the entire universe consisting of the ego and the non-ego have
no existence apart from Brahman. Verily all that exists is
Brahman.

VI
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acknowledges Bharati Tirtha as its author. In some manuscripts it is found that Ananda Jr.ana, another commentator,
salutes in the colophon Sankaracarya as its author.
NiScaladasa, in his Vrtti-Prabhakara, ascribes the book to
Vidyaranya, the celebrated author of Pancadasl.
We are
led to think that the book was written by Bharati Tirtha.
Brahamananda Bharati probably wrote, as some authorities
hold, a commentary called Vakya-Sudha.
Bharati Tirtha,
the teacher of Vidyaranya, was a Jagad-Guru of the Sringeri
Math founded by Sarikaracarya. The old records of the
Math state hat he was the head of the Math from 1328 to
1380 A. D. An inscription dated 1340 A. D. states that
Harihara I, the ruler of Vijayanagar, and his brothers made
grants of land to Bharati Tirtha for the maintenance of the
Sringeri Math. Probably Bharati Tirtha was also known as
Ananda Bharati Tirtha. Bharati Tirtha is associated with
the authorship of Drg-Drdya-Viveka, Vaiyasikanyayamala and
a portion of Pancadasl.
Vaiyasikanyayamala
is of great
help to the student in understanding the commentary of
Sankaracarya on the Brahmasutra.
There are two commentaries extant of Drg-Dr&ya- Viveka.
One is by Brahmananda Bharati and the other by Ananda
Jfiana or Anandagiri. The book has been translated into
several languages. The Bengali translation has been admirably done by Babu Durgacaran Cattopadhyaya, the erudite
Sanskrit scholar of Benares, to whom we are obliged for
much of the information given in this Introduction.
Drg-Driya- Viveka, in dealing with certain aspects of the
subject-matter, follows a method which may be called rational
in that it attempts to discuss by employing a method which
is known in logic as the method of Agreement and Disagreement or the method of Anvaya-Vyatireka of the Indian
Nyaya system. The book, it is hoped, will be of consider-
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able help to those who wish to pursue the higher study of
Vedanta Philosophy.
For the facility of understanding by the average student,
we have given, besides the meaning of the words of the text
and its running translation, extensive notes mainly collected
from the two commentaries, mentioned above. The Telugu,
Malyalam, English, Sanskrit and Bengali editions of the
book, which we have consulted while translating the treatise,
have not always the same reading. We have not followed
in toto any of these editions. But our reading will be supported by one or the other of the books we have consulted.
We wish to take this opportunity to express our sense
of deep gratitude to H. H. Sri Krishnaraja Wodeyar IV,
Maharaja of Mysore, for so kindly permitting us to associate
this book with his name. Sri Ramakrishna Ashrama at
Mysore owes its present position of usefulness to his sympathy
and generosity.
It is well known His Highness' noble
father encouraged Swami Vivekananda to proceed to the
Parliament of Religions held in Chicago, an event which has
raised India in the estimation of the whole of the civilized
world.
The Maharaja's deep knowledge of philosophy,
Eastern and Western, besides his remarkable acquaintance
with modern science has made him one of the most cultured
and respected of India's rulers.
THE

AUTHOR

