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CHAPTBR TII.

THE PLAGE OF BHAKTI

IH
PHILOSOPHY AMD HBLISIOH.

So far we have discussed Bhakti mostly 

in the light of the emotional approach to God; 

but now we shall discuss Bhakti in the light 

of intellectual or philosophical point of view- 
in order to assign a proper place to Bhakti 

in philosophy and religion.' De facto, our true 

self is the source of infinite knowledge within 

us. Hence self-perfection Is the highest aim 

of human life.

According to fell Durant, philosophy is 

a hypothetical interpretation of the unknown 
(as in metaphysics), or of the inexactly known 
(as in ethics or Political philosophy); it is 

the front trench in the siege of truth. 'Science 

is analytical description, philosophy is synthetic 
interpretation. Science wishes to re-solve the
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whole into parts, the organism into organs, 

the obscure into the known. It does not 

inquire into the values and ideal possibilities 

of things, nor into their total and final 

significance; it is content to show their 

present actuality and operation; it narrows 

its gaze resolutely to the nature and process 
of things as they are. The scientist is as 

impartial as Nature. But the philosopher is 

not content to describe the fact; he wishes to 

ascertain its relation to experience in general 

and thereby to get at its meaning and Its worth; 

he combines things in interpretative synthesis; 
he tries to put together, better than before, 

that great watch of thee Universe, which the 

Inquisitive scientist has analytically taken 

apart. In brief, to observe processes and to 
construct means is science; to criticise and 
coordinate ends in philosophy. A fact is nothing 

except in relation to desire; it is not complete 

except in relation to a purpose as a whole. 
Science without philosophy, facts without
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perspective and valuation, cannot save us from , 

havoc and despair. Science gives us knowledge, 

hut only philosophy can give us wisdom. 

Specifically, philosophy means and includes 
give fields of study and discourse; (logic,

«jAesthetics, ethics, politics and metaphysics)

whereof metaphysics is the chief and others

are subordinate to it. Metaphysics is the study

of the "ultimate reality" of all things; of

'the real and final nature of matter, mind

and spirit or God. Broadly speaking, we use

the term ’philosophy1 here in the sense of

•metaphysics, which is in fact the study of the
Ultimate Keality of all things ( viz. God, Isforld,

Souls, Jiva, Jagat and Isvara). Sri SaWkaracirya

uses the term in this sense as will be seen
2from Ms wellknown aphorism.

(

1. Will Durant : "The Story of Philosophy” -
P. xxvi and xxvii.

2. sVM^in’ l
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In fact, " to know oneself" is the highest 

knowledge because, by knowing it, we can know 

the reality of the universe. Man is the 

epitome of the universe. That which exists in 

the Macrocosm is to be found in the microcosm.

According to Mrs. Annie Besant, philosophy 

is an explanation of life, constructed by'the 

mind and accepted as true by the intellect. 

Without an explanation, which satisfies the 

reason, a man •remains restless and discontented. 

The unintelligibility of life is torture to 

the thoughtful; one cannot rest in the midst 

of a whirl of forces and of events, a chaos, 

which throws up fragments which cannot be fitted
, I

into a rational whole. The mind imperatively ■ 

demands order, succession, causal connections, 

the stately rythm of purposeful movements, the 

relation of past to present, of present to 

future. To .understand is the deepest instinct

in the Mind of Man, and it can never rest
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satisfied until this understanding is obtained. 

Man can suffer patiently, struggle perseveringly, 

endure heroically, if he feels within him a 

purpose, sees before him a goal. She holds 

that men have striven to understand the mysteries 

of existence by approaching them from one of 

three mutually opposed view-pointsJ-

1. Ill comes forth from latter, the One 

Existence, and this, from its own inherent 

energy, produces all forms, and gives birth 

through them to life. All materialistic 

philosophies are built on this basis,

2. All comes forth from Spirit, pure mind, 

the One Existence, and matter is merely a 

creation of the Spirit engaged in thought. 

There is really no matter; it is an illusion 

and if the Spirit rises above this illusion 

he is free, self-sufficing, omnipotent. He 

imagines himself separate, and is separate; 

he imagines objects, and is surrounded by 

them;' he imagines pain, and he suffers; he
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imagines pleasure and he enjoys. Let 

him sink into himself, and all the 

universe will fade away as a dream, 

and "leave not a wrack behind". All 

idealistic philosophies are built on 

this basis.

3. Spirit and Matter are two aspects of

One Existence, the All, coming forth

from the One together, united as

inseparably during manifestation as the

back and front of the same object,

merging into Oneness again at the close

of a period of manifestation. In the

All exist simultaneously all that has

been, all that is, all that can be, in

3one Eternal Present.

According to Prof. M.I. Dwivedi, philosophy 

is the search of the one (Atman or Brahman)

3. Annie Besant t "Theosophy" — P. 52 and 55.
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in the many.^ Knowledge of the Self or Atman 

is the highest of "all. Know that self alone
1 JT

that is one without second. Indian religion 

and Indian philosophy are broadly speaking 

identical., Right knowledge is the theoretical 

aim of philosophy and Moksa is the practical 

aim of all the systems of Indian philosophy, 

except the Purva limamsa, which aims at 

heavenly Bliss. True religion is extremely 

practical; it is indeed based entirely on 

practical experience, and not upon theory or 

speculation of any kind, for religion begins 

only where theory ends. Its object is to m’ouild 

the character, unfold the divine nature of the

4. M.H. Dwivedi i " Immitation of Samkara" -

P.

V \\ • ___________ —__________ —hi ----------^

♦

s'
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soul, and make it possible to live on the 

spiritual plane, its ideal being the realiza

tion of Absolute Truth and the manifestation 
of Divinity in the actions of the daily life.^

In brief, Religion is the yearning of

the individual soul for the Infinite. It develops

by conscious attempts. It finds its highest

fulfilment with the sublimation of the 'individual

being into the being of the Universal. Religion

(Dharma) is the natural bond of unity between

man and God. It is natural because God i's the 

1 7
ideal self of man.

6.. Swami Abhedananda : " How to be a Yogi

Page 3.

7# n zMTSTt si | ■ )
'BrUc'M c-A^lcT” S-ic-T”>iciMl

ah. T*. 6:11
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Religion is like a friendly policeman 

t«rho guides man through this Traffic of Life 

to reach the goal of a perfectly happy and 

successful living?

With this much prelude in regard to the 

general nature of philosophy and Religion 

from the Eastern as well as the Western point 

of view", we shall consider in "brief the 

Bhagavata Philosophy, especially in regard to 

the doctrine of Brahman, Jiva and Jagat. The 

Bhagavata Philosophy in general, appears to be 

a powerful attempt at reconciling Vedantic 

idealism and Samkhya realism, with the emphasis 

on the former.

According to Sri Visnu-Puri, the Bhakti 

which the Bhagavata inculcates is a sort of 

Vedantic Bhakti - to coin a new phrase. If 

the Bhakta chooses, he remains eternally in

A. Parthasarthy : "The Art of Living" -

(The Path to Perfection) - P. 36.

S.
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his status of a devotional Jiva. But union

with the Divine is also his privilege and can

he realised if he prefers it. But says the

Bhagavata, the saints prefer the other way,

leading t,o perpetual devotion and not to

absorption. Or, as popularly put, the Bhakta

wants to be the eater of sugar and not to be

9sugar itself.

The opening verse of the Bhagavata is 

an adoration of the "Ultimate Truth" (

). The word MX is explained by 

Sridhara as meaning God ( ). And

the truth ( ) is used here in the

sense of Reality ( ). it is

held that by virtue of this supreme underlying 

reality of God, the world of mind and matter 

appears as real. The fact that the world Is 

produced from God, is sustained in Him, and is

9. Visnu-Puri : " Bhakti Ratnavli" -

Introduction - P. V.
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ultimately dissolved in Him is tmt an 

inessential description ( cWkPfy o-*> §1 u | ) of .

God. ^ His pure essence ( oSlnUl )

consists of pure formless consciousness.. It 

continues the same in all the three states of 

waking, dream and deep' sleep; it is this that 

enlivens the body, senses, life and mind. It 

is neither born, nor grows, nor decays, nor ^

dies; yet it presides over all changes 'as the

11One constant factor as pure consciousness.

This Reality is called Bhagavan by the -

Yaisnavas, Brahman by the Vedantists and 

— 12Parmatman by others. When this Reality is

10. ^50 d:2!) ^ \
nsTr^ifk^^'r ^ t^Sr^Ts^cTT

BH, I : I : I

11. IlK, U •. 2°) ; )<&

1 2. 5f0#T ^TsTHTPrf^T 'Sl'e^'a
Bh. ) : 2
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conceived in its fullness in all its' proper

relations, it is called Bhagavan, whereas,

when it is conceived without its specific

relations as the One ( from - to grow,

grown so great as to unify all in one) in its

abstract character it is called Brahman,

and it is called Paramatman in its ( )

transcendent aspect. Prom the ultimate point

of view, there is no distinction or difference

among Bhagavan, Brahman, and Paramatman. There

is only one Reality, which manifests itself

13as power and possesser of power.

However, the above interpretation of the 

Bhagavata Philosophy by Jiva Goswami; is 

contradicted by the Simkhya theory of the 

Bhagavata, for it denies the Reality of - 

individual souls and the reality of the world

13
__ _ __ ~ \

\o\

ST fovrl Mc^f ~^T fsrairrlTT '
S S P Ifcfc
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appearance. It may be noted here that the 

Bhagavata Saitkhya Philosophy is theistic and 

so it radically differs from the classical 

atheistic Samkhya, as expounded by Isvara Ersna. 

The fundamental difference of the Bhagavata 

School of Samkhya from that of the classical 

Samkhya is that it admits one Purusa, as the 

Seal, all pervading Soul, which is the Seal 

Seer of all our experiences and the basic 

universal Being that underlies all things of 

this universe. In the eleventh Skamdha, it is 

held that the Ultimate Reality is One and that 

all differences are mere differences of names 

and forms.14-

Be facto, the philosophy of the Bhagavata, 

though monistic or Advaita is independently 

its own. It seems to be a synthetic view 

( 2rVM<5-o\Ic-v^c%> ) 0f the various Dvaita

2zM =>_!,<£ I |vf .
u -'id 2TAVA 20kl(V)^r

14.
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and Advaita philosophies of the time, like the 

Bhagavad Gita of olden days. Bhakti and Jnana . 

are not diametrically opposed to each other 

hut they are beneficial and complementary to 

each other like dispassion and philosophic

devotion depend mutually upon each other. Due 

to knowledge, devotion increases and due to 

devotion knowledge also is found to expand and 
grow. Thus, these two are mutually depending

go one step still further and say that not 

only do they mutually depend upon each other 
but they rise simultaneously in a seeker's 
bosom, and not severally. According to these 

Acaryas, Bhakti and Jnana are not two different 

things. Both of them are the experience of

is why some Acaryas hold that knowledge and

upon each other. There are some Acaryas who
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one and the same Reality. They appear to be

different due to the difference in the seat of

1 6their manifestation. Bhakti is the attitude 

of the heart, and Jnana is the attitude of 

the intellect of the creature towards his 

Creator. The goal of both is practically the 

same viz. God realization. In actual experience 

both are one and the same. So where the Bhakti 

experience is, there alone in the peak of

I 2rT| <rvvT)'

rv>,Cnl^

: \ c
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17supreme devotion is the infinite knowledge

18of the supreme self. It is equally true that where 

there is Divine Ifisdom, there alone is the 

Infinite Devotion to the Lord, as revealed in

- .    ,C s-\ ^1 i2\c%2^ S>-Sla1 1
itt -^r -q qtaT \\ J /
^ ^ qiK • n \ s-J+ 'A /

^ 11WT <n S^iTnfcT W)
°15hll ^F^lStT o5qc]

•^^^1 qPdfHSM^fH ^C\T=ACV I
^ PH- a^E^rr u

Cn\ h=! ■ ] .' -S' A ^ L 5”

^ ___ - vc~V>t <*o 1 H 1 ^ ■ ~s-'

T^vjTc^H-^Maaicr: 1
T M. 1

18
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-- — 1 9 ' — -the Gita. Prom one point of view Jnana Yoga

and Bhakti Yoga are the two different aspects

of devotion; for in truth Jnana Yoga is Abheda

onBhakti and Bhakti Yoga is BhedaBhakti, for 

Bhakti culminates in self-surrender,while Jnana 

ends in self-knowledge. In essence self

surrender and self-knowledge are one at bottom,

The way of man's approach or "Turn Back" to 

God is in essence the same in Christian and 

non-christian teachings. It has three stages, 

an ethical stage i.e. the stage of purification 

( ), knowledge and love i.e. "illumination"

ultimately leading to the mystical union of the 

soul with God as revealed in Neo-Platonism.

(^■f sAio-Tl' 1
19* fgr - c^ J|

(y\ i \ 1 : )t1

U

o'2!iu| 'Rrf^hrl '• y. V9o
20
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In brief, the mystic way is for Plotinus 

the way of inner freedom and detachment from 

external things. It is also the way of intro

version. Since the One is "within, at the 

innermost depth", we must turn our gaze within, 

closing our eyes to the world about us,

retreating inwards, and seeking there the
21Divine vision.

It is always useful to know And bear 

in consciousness the inmost nature of the 

three-fold activities of Cognition, Desire

22and Action - thought, emotion and occupation.

In the world mental as in the world Spiritual;

23each man must progress by his own efforts. ,

21. Sidney Spencer: " Mysticism in World Religion"
(Plotinus and Heo-Platonism) - P. 167.

22. Bhagavandas s "The Science of Emotions" - 

Page 5 24.

23. H. P. Blavatsky : "The Key to Theosophy" -

P. xiii.
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In the initial stage the devotee believes 

himself to be distinct from God but after 

passing through the following three stages viz. -

(1 ) I am Hi s ( c\ ) *

(2) I am Thine ( ),

(3) I am Thyself ( )»

he believes himself to be one with God. The last 

of the above' three stages is called Para-Bhakti 

or Abheda Bhakti. It is similar to the Mahavakya - 

"Thou art thatThe same sentiment has been 

practically expressed by Hanumanaji, the best 

of the Bhaktas and the Jnanis in revealing 

himself before Sri Rama. In Jnana Yoga 

(i.e. Abheda Bhakti) the aspirant resorts to 

logical reasoning- ( Vicara ); and believes that

24.
ch, 4. <0 ■. ^ n r

.g*-**!"* s~5 _

cMH^rrgT Tfcf ^ ^ncl • M25.
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" I am one with God, I am Truth - consciousness 

b3iss ( ). As I am truth, I am

beyond time, and therefore, birthless and 

deathless. As I am consciousness, I am wisdom 

itself, and therefore, I have no't to attempt 

for the acquisition of knowledge. As I am bliss 

itself, I am above the need of the worldly 

persons and things for the sake of happiness.

I am not the body, and so I am free from birth, 

death, old age, disease etc., I am not the 

vital breath, and so I am above hunger and 

thirst; I am not the senses and so the contact 

of or separation from sense-objects does not 

give me pain or pleasure; and lam not the 

internal organ ( lr\cv. i.e.

and so, I am beyond the touch of grief or 

infatuation, attraction and repulsion ( <TT5l'2|bi 

I am neither the doer nor the enjoyer. At the 

rise of the sun, the living beings of the world 

engage themselves in good or bad activities, 

but the Sun itself, the Eye of the whole world
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is not at all affected by the pains or pleasures,

by the objects, emotions and thoughts of the 

embodied beings. By constant meditation on the 

above truth with a quiet, pure and loving mind,

the aspirant attains to Mok^a or beatittide.
«

In Bhakti Toga i.e. Bheda Bhakti, the true 

devotee believes that the universe in its manifold 

names and forms is nothing but the One - the 

Brahman. It is all the play of the Lord. Thus, 

the true devotee is one who sees the oneness of 

all life, sees the divine presence everywhere, and 

thus attains to beatitude. In both the above 

spiritual disciplines, heart-purity and concen

tration or the four-fold means ( ),

joys or sorrows of the worldlings. 26 Likewise,

the self that is the Atman is not at all affected

B-W. 11 • : 24 4-ir
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onare of vital importance. Whatever be the

means adopted, mind must be persuaded away from

its natural fascinations for the sense-objects,

and it must be guided to live a life of the nobler

values of ethical and moral principles. Jnana

leads to faith, faith leads to love and love

leads to the strengthening of devotion.

It will be seen from the above that the

way of life and the way of salvation, preached

hy Bhakti, involve divine wisdom. It is only

after God-vision that true Bhakti is generated

in man. It ie only when a man has attained to

the full knowledge of God that he is able to
28meditate on Him with full devotion. In j.aco

27 -fusfr l

2s. ^fPirfcT j

3rT i- \sf(ef TTT •2ri^>tT^v5i MRcT ii 
C^vihsj IS" •. h
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the highest devotion (Para Bhakti) and the
highest realization ( Atmanubhava) seem to be

in reciprocal causation unless a-ian comes

to possess the highest devotion, he will not

have a vision of God and unless he has a vision
29of God, true Bhakti will not spring in him.

As shown above, only a (i.e. a true
philosopher) is a true devotee of

(i.e. God-vision). Furthermore, the Gita speaks

of the Jnani (i.e. a true philosopher) as the

Bhagavatottama, the best of the four types 
30of devotees. " The wise man is the Bhakta par-

excellence. Exceedingly dear am I dk» the man of

29. Dr. R. D. Ranade : "The Bhagavadgita as a
Philosophy of God-realisation" - P. 267.

30. vTT sT^TP 5%|

<2s\lh^ ■ 1 : IG
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31wisdom and he is dear to me." ^ By the grace 

of God, a true devotee will be able to ward off 

all perils.52 Besides, the Gita reveals that 

they alone can cross Maya who take refuge in 

God.55 The Bhagavata also says that one can 

attain Moksa only by taking refuge in God, and 

by divine grace, consequent upon perfect detachment

Jrptjvf fTk(V H.cVrl (2 l
31. s c<4<zf^T ^ ^ '1

GsuV^d • 1 n

x _ v ____ ^
rSTn^ h

.vVil'Ml’hcM

fe\’\Vc\ ■. 1

r\a. Prj

: 14-
cr\
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from all excepting God.
34

35

A man may be a Prince or a great Preceptor 

but if lie has no lore for God nor does he try 

to know of God or to remember God in his life

time is an animal in the form of a human being.

A man can be truly spirited or religious minded, 

if he can conquer his animal nature by realising 

his true self and its relation to the universal 

spirit. To realise the eternal truth, first of 

all, the heart must be purified, and concentrated 

on God; for God is revealed only unto the pure 

at heart, and that too, according to the —

34. o) ssf%TcT•sffzj" \

^3nfRpntcTHTf?rr ~=T

(lie. 2. • T ■ if 2

V 11 >l35. -^C\ Nn\‘ncvD o-\\- ^Cs'n
rn\/5| '-A ^ V9V9
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gradation of purity, sanctity and piety of 

the soul.^6 Git duddhi' is thus the condition 

precedent to God—realisation. First, when a 

man realises God,,he has a feeling of disgust 

for all worldly things. The true devotee 

must therefore, develop the attitude of having 

nothing but the One ( SrfljrCl'l\H ), the

Bhagavan of the Bhagavata. 38

36. Dr. K. A. Thakkar : " Thesis on - The
/ _   _Philosophy of Sri Akhaji'" - P. 18.

\ | ~ET Hi .c*5crT cifT2^l Ph l

tr\2^r 3T^ruil3r U
' 2. ST 2

sVH \C\^2\ ^c^3T2_.i>
38. __ ggj q- j

HTpl ^\T(r^j f^pnvy^u 3VH“

• IaTWnf ^h5T ^vr^- Of’j StFf^ H
nv> \ : 1 1

FtH Hi -M Pci : 1

grZT5yT U
RV>. (: 2 • llf-

ci'i-vtr^ 'hRcT °'p\HH1_ ’ ctU/pH?. ■ )
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Secondly, a man. is freed from his sins 

as soon as God reveals Himself to his vision, 

as a lit-up fire reduces the entire fire-wood

sinlessness is a cause or an effect. It is a 

case of reciprocal causation; for the purity 

of the heart, sinlessness and detachment lead 

to God vision, and God vision leads to the 

state of purity, sinlessness and detachment.

Thirdly, it is only a result of God- 

vision that one is able to solve the riddle of 

this universe, as revealed to Arjuna in the 

Gita. He alone becomes one with Brahman, who 

sees the multiplicity of all beings inherent in

40the One and their evolution from that One alone.

- 39to ashes. It may b6 questioned here whether

a=r PraT^^cWri ^xrxr** cTcfr-uTTfr^T

-€*1^ )3;
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In brief, a true Bhalcta sees the One in the

many and themany in the One, as everything

originates from and sustained by God and is

41ultimately resolved into God.

Fourthly, a true Bhakta that is a Bhakti

~ _ 42Jnani attains to a vision of absolute equality,

41. ^Tc^f \ | \ .

jxT^jrznptr -rrer.' | ( (. z_.

I " c \\ '
3rfc' ^

rt'Bffi?rr<3v?r ari-yr 3^ ,
c-U.u . 3 : iLf; |.

*

42
D—H
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It is this mystic vision or equal vision that

distinguishes a true devotee from everybody

else. Dr. Remade holds that the mystic i.e.

the true Bhakta or Bhakta-JnanI must see the

form of God continuously, immenently in the

43universe and transcendentally above it. It

is only than that the sixth sense (or spiritual

eye) of direct perception of higher truths

develops and frees it from dependence upon the 

44
sense powers.

Lastly, as a full blown lotus flower 

cannot contain within itself its own perfume, 

but must necessarily radiate it to prince and 

pauper alike, so1 the realizer of God must 

proclaim God to the whole world and spread 

God's Gospel. Communion is therefore, an 

essential feature of the Bhagavata religion.

43. Dr. S.D. Ranade : " The Bhagavatagita as
a Philosophy of God- re ali sation" - P.269.

44. SwamT Abhedananda s " How to be a Yogi" -

P. 7.
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it would "be evident from the above 

discussion that :

1) . For attaining Para Bhakti, a man must have

a disgust for worldly things,

2) . He must be sinless that is quite pure at

heart. This is why the Bible says

"Blessed are the pure in heart for they

shall see God. Blessed are they that hear
O45

the word of God and keep it. In the Rg-Veda

too it is said that only the God-minded

46see God for ever more. After getting the 

vision of God the after-effects of God- 

vision are as under s-

a) . Warding off of all perils by divine

grace.

b) . Solution of the world riddle.

c) . Vision of eqitality.

45. St. Luke : "The New Testament" Chapter 11,

Verse 28.

(Rv | _■ 4 X ■

46
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ll) , Origin of Para-Bhakti.

e). Saints' responsibility to spread

God's gospel or community of saints.

\ 47
f ). Joy and peace for evermore.

In truth, the above mentioned are the

marks of a true jfiani too. This is why In the

last analysis Para Bhakti and Brahma Jnana

or divine love and divine wisdom are said to

be the two aspects of one and the same Ultimate

Reality, the Bhagavan of the, BKagavata. In the 

___ I _words of Swami Sivananda, " Concentration is 

done either on a point in space (Bhalcti Marga) 

or on the entire existence (Jnana Marga). Mind 

has to be concentrated on one substance, be it 

this or that. The annihilation of thought is 

the death of individuality, ' which is the

4‘7. 2-f c~*i cf£-ci | —■aTT'FlLp^ ifTPT'o |

^ yzhf ^Tis A, (i
; <3 A ,

48. Swim! Sivananda: "Essence of Bhakti Toga" -

Page 4.
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experience of the Absolute. Bhakti has t'hus 

an essential place in the scheme of religion 

and in the realm of philosophy. The Sod of 

the Bhakta is the self-in-self ( <3^1 )5

while the God of the Jnani is selfless Self- 

Divine ( 2r^~27 )• This is the

truth supreme revealed in the Bhagavata 

( sFr^ZT ). A true Bhakta says,

” Oh Lord 1 I am Thine. All is Thine, I am 

not a separate entity. I have no power to do 

anything, you are doing everything taking 

myself as an instrument. 0 Lord J Tou are 

everywhere. I am walking over Your Body. I 

am not able to live separately, for I am seeing 

you everywhere. You appear as the man and the 

woman and as the old man that totters with 

a stick on the road. You have become everything. 

I have no independence. I am your slave. A slave 

has no optional views. He can do only what the 

master commands him to do. I am doing. nothing.
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Only you are doing through me. Tou arexthe 

Doer. You are the Enjoyer. I am nothing. Thy
» 49will will he done.

_ _ / _In the opinion of Swami Sivananda, 

this is the highest type of Love. This is 

Divine Love. The ego cannot assert itself, for 

God alone is everywhere1. The mind cannot modify 

itself into Vrttis of sense-objects; for to 

him, there is no object except God. Who is 

there to be loved or hated ? The Bhakta is, 

therefore, blissful at all times. The mind 

cannot think of anything else but God; for 

everything is God. Wherever the mind goes, 

there it experiences Samadhi ( y

•s?tQt cT-sfi-r-ir it does not find an

object of enjoyment, independent of God. God 

is filling every speck of space. The whole

49. Swami Sivananda : " Essence of Bhakti Yoga"

P. 6 and 7.
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world is clothed with the Glory of God 50
• The

saint and the si line r, the virtuous and the

vicious, the good and the bad, the man and the

animal, a11 are forms of God. How can the mind

deal with them in an undivine way ? There the 

mind experiences Samadhi; for the mind has 

consciousness, hut it has no object. This is 

Samadhi. Samadhi is thoughtless consciousness, 

objectless knowledge. This is Para Bhakti. This 

is one with Vedantic realization. Vedanta 

Saksatkara ( 1 \ ) and Para Bhakti

are only two names of one and the same thing. 

The effect of both is the annihilation of the 

ego or the destruction of the mind.

The essential unity of Divine Love and

/ _Divine Vis don is revealed by Sri Banana Maharsi 

as follows :

50 g-arr^T^zr
Co Co

it.-l). V-ft.'JvS-e- ’
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" The Self is the only Reality. There

are no others, for one self or only one life

is vibrant in every atom. The self-knower or

the realised one, therefore, does not see the

world as different from himself. In fact -

’ as we are, so is the world’. The pure-hearted

51wise ever visualise God. De facto 1 I - I 1

is the self; but when it flies off at a tangent

and says, ' I am this or that, I am such and

such’ It is the ego. The ego-sense is the basis

of the individuality and it is only the

individual ego which passes from life to life;

and so all that is required to realise the Self

is ” to be still " i.e. to have a strong desire

to recollect the forgotten thing and to keep

5 2the surface mind quite still.” Hence,

Rv i:asl

5 2. Sri Raaana Maharsi : " Golden Jubilee

Souve nir ” P. 96.
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At m a-Tidy a is the easiest thing to attain;

and discrimination and dispassion are the

two wings of the Soul - bird flying to its

Home. The obstacle is the mind. It must be

got over or transcended whether in the home

or in the forest. Moksa can be attained even

53while one lives here and now; for we are 

one with Brahman. Self-realization is the 

climax of Divine Wisdom and Divine Love. Self

surrender is the same as self-knowledge. De - 

facto, the self is pure, contentless conscious

ness. For self-realisation we have to attempt 

to get in from without i.e, to turn inwards 

towards the self (Atman). The attempt is Vic"ara 

and the inner movement is Grace. Grace is ever 

present; but the seeker must earnestly strive 

to qualify himself for the grace. Both Yicara

53. srr^2 <$rgm^ezr£ i

-*4~Q=r tet

ar^r-^r^r' ^ r?>
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and Krpa are necessary; for each has to 

endeavour for Self-realization. God helps 

them who help themselves. Abiding in God 

( ^'TToR'' )is the true Asana for Atma

Yo|fa, as self perfection (Atma Siddhi) is the 

highest aim of life. In reality, the egoless 

state is the natural, the real state, while 

the ego-state is the unnatural and the false 

state. Our ultimate ’ freedom (loksa) lies in 

our becoming aware of our selfhood and non- 

duality.'’^'

In brief, the goal of philosophy and 

Religion or of Jnana and Bhakti is God-realization 

(i.e. Saguna Brahman in Bhakti and Hirguna 

Brahman in Jnana). In fact, Bhakti is the 

emotional approach to God, while Jnana is the 

intellectual approach to God, while the three 

fibres of the supreme -religion of the Bhagavata

54. S>-i tv\ cvKeOirs i ; 11 is^LcIsl^

■4 u_b 11 S cr\AV€L'yu.Y' 1' (jj
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via. Jnana, Bhakti and "\Fairagya are at bottom 

one. They are the three different aspects 

of one and the same experience of the Ultimate
Cx Ex

Reality. Detachment or internal renunciation

of worldism ( cfT^TST 'VTpq- ) is dispassion in

the true sense of the term; God-sight or

•vision of God everywhere is the true mark of

Para* Bhakti and the destruction of the sense 

/ Xl__of duality (i.e. 2H~3, id viFd in toto is true

56knowledge of the Reality. No religion or 

philosophy can, therefore, afford to ignore 

the three factors of Bhakti, Jnana and Yairagya 

in any scheme of religion and philosophy. De 

facto, the three fibres - detachment, devotion 

and wisdom form a triangle, whereof each is a

5 5. Or; n<rt ^ d ^ Rppi.
^ (^i ?ai , M a.-* vf lit d

«^Cn q ci l op (ffl 'Y (Y\ <L, ^id SU rf =LrvVn) fVjcfe. .
V-va l 1 §5' oyi ’ -VAn) 31' ^L-*^ * *'

56‘ Y^richiQ ^rtU r^’i °r s

'Wi cy^ ^ v-.d U Cn fief Vi ■d's

SciQoloi %iln1 U. f V ^

SV Yrv \ S) 1 ‘cJlfXAl V'^AlT



-*/ 388 /t-

side of the mystic triangle of Atmanubhava. 

Thus, both - Bhakti and Jnaiia lead the aspirant 

to the Summum Bonum of life.

De facto, man is the architect of his own 

destiny, which he can by no way escape. The 

question of mercy, forgiveness or redemption 

is absolutely irrelevant. The inexorable law 

of Karman is bound to have its way. The path 

of knowledge and the path of devotion stand on 

par both with regard to the ultimate aim and 

their concern with the development of the mind. 

Both the paths aim at the supreme excellence 

of man and both assert that this can be 

achieved by the infinite developments of man's 

mind. But their'difference of approach is not 

less emphatic. The path of knowledge is a hard 

task-master. It demands uncompromising 

abstention, ruthless suppression of nature, 

strict inhibition of the instinctive life of 

man. But the path of devotion is for the 

sublimation of man's inherent tendencies. It
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admits the claims of instinctive life
involving human frailties. It tunes natural
life to higher spiritual values transfigures
the animal into the God; for man is not a
stranger to the "region "beyond", but is an
integral part of it. He belongs to a different
order than where he is. This sojourn is bound
to end, and he will one day be awakened to
the native glory of his unfathomable depth -
selfhood. Call it divine grace, redemption
or anything, it is bound to come for the
spiritual resurre ction. of man burried in 

57mate riality.

To sum up, the Bhagavata is a gospel of 
divine life and not a text-book of systematic 
philosophy as ordinarily understood. The 
Bhagavata philosophy has its theoretical as 
well as it.s' practical aspects known respectively

57. Siddhesvara Bhattacarya: " The Philosophy
i - ■ „of the Srimad-Bhagavata" - Yol. II -

P. 220
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as Brahma-Yidya and Bhagavata Dharma. Prom 
the stand-point of Yijnana (i.e. Atmanubhava) 

it is admitted by all teachers that Bhagavat 
(i.e. Bhagavan) is the only Absolute Reality; 

and Dharma is the means of realising Him 

through complete self-surrender to His grace. 
Both the aspects are non-dualistic from the 
stand-point of Vijnana and dualistic from 

that of the relative knowledge gained in the 
other three states viz. waking, dream and 
dreamless sleep. The essence of this philosophy 

is -
(1) that Brahman or Atman is the only 

Absolute Reality;
(2) that the Atman is the inner witness 

of the three states, which remains 

unchanged even in the midst of the 
change of states, and which alone 

can explain the fact of memory of the
three states;
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(3) and that the whole universe, including

body, mind and ego is an expression

in name and form of this Realitjr

and as such, has no independent

58existence of its own.

The Bhagavata specifically favours Love-

Divine i.e. the emotional and volitional

approaches as more effective, easy and natural

to the ordinary man, and as open to all,

irrespective of caste, creed, colour, age or

sex. Without love, everything else is considered

useless and ineffective. Mere dry Jnana or

59ritual is only a waste of energy. The

essential truths which the Bhagavata emphasises 

again and again are the imperishability of the

5S. Swami Tyagisananda : 11 The Cultural —

Heritage of India" - Vol. Ill - P. 281U 

and 28 2,

59. Swami Tyagisananda:' " The Cultural -

Heritage of India" - Vol. Ill - P. 289.
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soul, tlie goodness, power and helpfulness of

God and the attainment of salvation hy the

gomethod of Bhakti. Thus, the main theme of 

the Bhagavata is the importance of Hari-Bhakti 

or devotion to God, especially in His .manifesta

tion as Ersna.

The Bhagavata has united the Upani sadic- 

approach with the Toga-te ehnique of Patanjali. 

This is why it is called the supreme religion 

or the Paramahamsa-Dharma. The central note of 

philosophy and religion viz. Self-discovery is 

nowhere so emphatically borne out, as in the 

Bhagavata-Dharma. It aims at nothing less than 

the realisation of Bhagavan, the Supreme Person, 

the highest fulfilment of the individual. It is 

a seIf-complete religious system that takes due

60. P.S >a vaswaix Aiyer M Srimad-Bhagavafa !l

Forward - P. 12
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cognizance of the harmonious growth of all 

the three faculties - willing, knowing- and 

feeling - phasing them 'out into their natural 

order of hierarchy, Thus, Bhakti has an 

honoured place in the scheme of religion and

philosophy


