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PART THREE

THE YOGA OF DIVINE LOVE



CHAPTER 1

Love and the Triple Path

WILL, knowledge and love are the three
divine powers in human nature and the life of man, and they
point to the three paths by which the human soul rises to the
Divine. The integrality of them, the union of man with God in
all the three, must therefore, as we have seen, be the foundation
of an integral Yoga.

Action is the first power of life. Nature begins with force
and its works which, once conscious in man, become will and its
achievements; therefore it is that by turning his action God-
wards the life of man best and most surely begins to become
divine. It is the door of first access, the starting-point of the
initiation. When the will in him is made one with the divine will
and the whole action of the being proceeds from the Divine
and is directed towards the Divine, the union in works is perfectly
accomplished. But works fulfil themselves in knowledge; all the
totality of works, says the Gita, finds its rounded culmination in
knowledge, sarvam karmakhilam jiiane parisamapyate. By union
in will and works we become one in the omnipresent conscious
being from whom all our will and works have their rise and draw
their power and in whom they fulfil the round of their energies.
And the crown of this union is love; for love is the delight of
conscious union with the Being in whom we live, act and move,
by whom we exist, for whom alone we learn in the end to act and
to be. That is the trinity of our powers, the union of all three
in God to which we arrive when we start from works as our way
of access and our line of contact.

Knowledge is the foundation of a constant living in the
Divine. For consciousness is the foundation of all living and
being, and knowledge is the action of the consciousness, the light
by which it knows itself and its realities, the power by which,
starting from action, we are able to hold the inner results of



522 The Synthesis of Yoga

thought and act in a firm growth of our conscious being until it
accomplishes itself, by union, in the infinity of the divine being.
The Divine meets us in many aspects and to each of them know-
ledge is the key, so that by knowledge we enter into and possess
the infinite and Divine in every way of his being, sarvabhavena,!
and receive him into us and are possessed by him in every way
of ours.

Without knowledge we live blindly in him with the blind-
ness of the power of Nature intent on its works, but forgetful of
its source and possessor, undivinely therefore, deprived of the
real, the full delight of our being. By knowledge arriving at
conscious oneness with that which we know, — for by identity
alone can complete and real knowledge exist, — the division is
healed and the cause of all our limitation and discord and weak-
ness and discontent is abolished. But knowledge is not complete
without works; for the Will in being also is God and not the
being or its self-aware silent existence alone, and if works find
their culmination in knowledge, knowledge also finds its fulfil-
ment in works. And, here too, love is the crown of knowledge;
for love is the delight of union, and unity must be conscious of
joy of union to find all the riches of its own delight. Perfect
knowledge indeed leads to perfect love, integral knowledge to a
rounded and multitudinous richness of love. “He who knows
me,” says the Gita, ‘““as the supreme Purusha”, — not only as the
immutable oneness, but in the many-souled movement of the
Divine and as that, superior to both, in which both are divinely
held, — “he, because he has the integral knowledge, seeks me by
love in every way of his being.”” This is the trinity of our powers,
the union of all three in God to which we arrive when we start
from knowledge.

Love is the crown of all being and its way of fulfilment,
that by which it rises to all intensity and all fullness and the
ecstasy of utter self-finding. For if the Being is in its very nature
consciousness and by consciousness we become one with it, there-
fore by perfect knowledge of it fulfilled in identity, yet is delight
the nature of consciousness and of the acme of delight love is
the key and the secret. And if will is the power of conscious

1 Gita.
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being by which it fulfils itself and by union in will we become one
with the Being in its characteristic infinite power, yet all the
works of that power start from delight, live in the delight, have
delight for their aim and end; love of the Being in itself and in
all of itself that its power of consciousness manifests, is the way
to the perfect wideness of the Ananda. Love is the power and
passion of the divine self-delight and without love we may get
the rapt peace of its infinity, the absorbed silence of the Ananda,
but not its absolute depth of richness and fullness. Love leads us
from the suffering of division into the bliss of perfect union, but
without losing that joy of the act of union which is the soul’s
greatest discovery and for which the life of the cosmos is a long
preparation. Therefore to approach God by love is to prepare
oneself for the greatest possible spiritual fulfilment.

Love fulfilled does not exclude knowledge, but itself brings
knowledge; and the completer the knowledge, the richer the
possibility of love. “By Bhakti,” says the Lord in the Gita,
“shall a man know Me in all my extent and greatness and as I
am in the principles of my being, and when he has known Me in
the principles of my being, then he enters into Me.” Love
without knowledge is a passionate and intense, but blind, crude,
often dangerous thing, a great power, but also a stumbling-
block; love, limited in knowledge, condemns itself in its fervour
and often by its very fervour to narrowness; but love leading to
perfect knowledge brings the infinite and absolute union. Such
love is not inconsistent with, but rather throws itself with joy
into divine works; for it loves God and is one with him in all
his being, and therefore in all beings, and to work for the world
is then to feel and fulfil multitudinously one’s love for God. This
is the trinity of our powers, the union of all three in God to
which we arrive when we start on our journey by the path of
devotion, with Love for the Angel of the Way to find in the
ecstasy of the divine delight of the All-Lover’s being the fulfilment
of ours, its secure home and blissful abiding-place and the centre
of its universal radiation.

Since then in the union of these three powers lies our base
of perfection, the seeker of an integral self-fulfilment in the
Divine must avoid or throw away, if he has them at all, the
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misunderstanding and mutual depreciation which we often find
existent between the followers of the three paths. Those who
have the cult of knowledge seem often, if not to despise, yet to
look downward from their dizzy eminence on the path of the
devotee as if it were a thing inferior, ignorant, good only for
souls that are not yet ready for the heights of the Truth. It is
true that devotion without knowledge is often a thing raw, crude,
blind and dangerous, as the errors, crimes, follies of the religious
have too often shown. But this is because devotion in them has
not found its own path, its own real principle, has not therefore
really entered on the path, but is fumbling and feeling after it,
is on one of the bypaths that lead to it; and knowledge too at
this stage is as imperfect as devotion, — dogmatic, schismatic,
intolerant, bound up in the narrowness of some single and ex-
clusive principle, even that being usually very imperfectly seized.
When the devotee has grasped the power that shall raise him, has
really laid hold on love, that in the end purifies and enlarges him
as effectively as knowledge can; they are equal powers, though
their methods of arriving at the same goal are different. The
pride of the philosopher looking down on the passion of the
devotee arises, as does all pride, from a certain deficiency of his
nature; for the intellect too exclusively developed misses what
the heart has to offer. The intellect is not in every way superior
to the heart; if it opens more readily doors at which the heart is
apt to fumble in vain, it is, itself, apt to miss truths which to the
heart are very near and easy to hold. And if when the way of
thought deepens into spiritual experience, it arrives readily at
the etherial heights, pinnacles, skyey widenesses, it cannot
without the aid of the heart fathom the intense and rich abysses
and oceanic depths of the divine being and the divine Ananda.

The way of Bhakti is supposed often to be necessarily
inferior because it proceeds by worship which belongs to that
stage of spiritual experience where there is a difference, an insuffi-
cient unity between the human soul and the Divine, because its
very principle is love and love means always two, the lover and
the beloved, a dualism therefore, while oneness is the highest
spiritual experience, and because it seeks after the personal
God while the Impersonal is the highest and the eternal truth,
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if not even the sole Reality. But worship is only the first step on
the path of devotion. Where external worship changes into
the inner adoration, real Bhakti begins; that deepens into the
intensity of divine love; that love leads to the joy of closeness
in our relations with the Divine; the joy of closeness passes into
the bliss of union. Love too as well as knowledge brings us to a
highest oneness and it gives to that oneness its greatest possible
depth and intensity. It is true that love returns gladly upon a
difference in oneness, by which the oneness itself becomes richer
and sweeter. But here we may say that the heart is wiser than the
thought, at least than that thought which fixes upon opposite
ideas of the Divine and concentrates on one to the exclusion of
the other which seems its contrary; but is really its complement
and a means of its greatest fulfilment. This is the weakness of
the mind that it limits itself by its thoughts, its positive and nega-
tive ideas, the aspects of the Divine Reality that it sees, and tends
too much to pit one against the other.

Thought in the mind, vicara, the philosophic trend by which
mental knowledge approaches the Divine, is apt to lend a greater
importance to the abstract over the concrete, to that which is
high and remote over that which is intimate and near. It finds
a greater truth in the delight of the One in itself, a lesser truth or
even a falsehood in the delight of the One in the Many and of
the Many in the One, a greater truth in the impersonal and the
Nirguna, a lesser truth or a falsehood in the personal and the
Saguna. But the Divine is beyond our oppositions of ideas,
beyond the logical contradictions we make between his aspects.
He is not, we have seen, bound and restricted by exclusive
unity; his oneness realises itself in infinite variation and to the
joy of that love has the completest key, without therefore missing
the joy of the unity. The highest knowledge and highest spiritual
experience by knowledge find his oneness as perfect in his various
relations with the Many as in his self-absorbed delight. If to
thought the Impersonal seems the wider and higher truth, the
Personal a narrower experience, the spirit finds both of them to
be aspects of a Reality which figures itself in both, and if there
is a knowledge of that Reality to which thought arrives by
insistence on the infinite Impersonality, there is also a know-
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ledge of it to which love arrives by insistence on the infinite
Personality. The spiritual experience of each leads, if followed to
the end, to the same ultimate Truth. By Bhakti as by knowledge,
as the Gita tells us, we arrive at unity with the Purushottama, the
Supreme who contains in himself the impersonal and numberless
personalities, the qualityless and infinite qualities, pure being, con-
sciousness and delight and the endless play of their relations.

The devotee, on the other hand, tends to look down on the
saw-dust dryness of mere knowledge. And it is true that philo-
sophy by itself without the rapture of spiritual experience is some-
thing as dry as it is clear and cannot give all the satisfaction we
seek, that its spiritual experience even, when it has not left its
supports of thought and shot up beyond the mind, lives too much
in an abstract delight and that what it reaches, is not indeed the
void it seems to the passion of the heart, but still has the limita-
tions of the peaks. On the other hand, love itself is not complete
without knowledge. The Gita distinguishes between three initial
kinds of Bhakti, that which seeks refuge in the Divine from the
sorrows of the world, drta, that which, desiring, approaches the
Divine as the giver of its good, arthdrthi, and that which attracted
by what it already loves, but does not yet know, yearns to know
this divine Unknown, jijidsu; but it gives the palm to the
Bhakti that knows. Evidently the intensity of passion which says,
“I do not understand, I love” and, loving, cares not to under-
stand, is not love’s last self-expression, but its first, nor is it its
highest intensity. Rather as knowledge of the Divine grows, de-
light in the Divine and love of it must increase. Nor can mere
rapture be secure without the foundation of knowledge; to live
in what we love, gives that security, and to live in it means to be
one with it in consciousness, and oneness of consciousness is the
perfect condition of knowledge. Knowledge of the Divine gives
to love of the Divine its firmest security, opens to it its own
widest joy of experience, raises it to its highest pinnacles of
outlook.

If the mutual misunderstandings of these two powers are
an ignorance, no less so is the tendency of both to look down on
the way of works as inferior to their own loftier pitch of spiritual
achievement. There is an intensity of love, as there is an intensity
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of knowledge, to which works seem something outward and dis-
tracting. But works are only thus outward and distracting when
we have not found oneness of will and consciousness with the
Supreme. When once that is found, works become the very power
of knowledge and the very outpouring of love. If knowledge is
the very state of oneness and love its bliss, divine works are the
living power of its light and sweetness. There is a movement
of love, as in the aspiration of human love, to separate the lover
and the loved in the enjoyment of their exclusive oneness away
from the world and from all others, shut up in the nuptial cham-
bers of the heart. That is perhaps an inevitable movement of
this path. But still the widest love fulfilled in knowledge sees the
world not as something other and hostile to this joy, but as the
being of the Beloved and all creatures as his being, and in that
vision divine works find their joy and their justification.

This is the knowledge in which an integral Yoga must live.
We have to start Godward from the powers of the mind, the
intellect, the will, the heart, and in the mind all is limited. Limi-
tations, exclusiveness there can hardly fail to be at the beginning
and for a long time on the way. But an integral Yoga will wear
these more loosely than more exclusive ways of seeking, and it
will sooner emerge from the mental necessity. It may commence
with the way of love, as with the way of knowledge or of works;
but where they meet, is the beginning of its joy of fulfilment.
Love it cannot miss, even if it does not start from it; for love
is the crown of works and the flowering of knowledge.



CHAPTER II

The Motives of Devotion

ALL religion begins with the conception of
some Power or existence greater and higher than our limited and
mortal selves, a thought and act of worship done to that Power,
and an obedience offered to its will, its laws or its demands. But
Religion, in its beginnings, sets an immeasurable gulf between the
Power thus conceived, worshipped and obeyed and the wor-
shipper. Yoga in its culmination abolishes the gulf; for Yoga is
union. We arrive at union with it through knowledge; for as
our first obscure conceptions of it clarify, enlarge, deepen, we
come to recognise it as our own highest self, the origin and sus-
tainer of our being and that towards which it tends. We arrive at
union with it through works; for from simply obeying we come
to identify our will with its Will, since only in proportion as it is
identified with this Power that is its source and ideal, can our
will become perfect and divine. We arrive at union with it also by
worship; for the thought and act of a distant worship develops
into the necessity of close adoration and this into the intimacy
of love, and the consummation of love is union with the Beloved.
It is from this development of worship that the Yoga of devotion
starts and it is by this union with the Beloved that it finds its
highest point and consummation.

All our instincts and the movements of our being begin by
supporting themselves on the ordinary motives of our lower
human nature, — mixed and egoistic motives at first, but after-
wards they purify and elevate themselves, they become an intense
and special need of our higher nature quite apart from the results
our actions bring with them; finally they exalt themselves into
a sort of categorical imperative of our being, and it is through our
obedience to this that we arrive at that supreme something self-
existent in us which was all the time drawing us towards it, first
by the lures of our egoistic nature, then by something much
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higher, larger, more universal, until we are able to feel its own
direct attraction which is the strongest and most imperative of
all. In the transformation of ordinary religious worship into the
Yoga of pure Bhakti we see this development from the motived
and interested worship of popular religion into a principle of
motiveless and self-existent love. This last is in fact the touch-
stone of the real Bhakti and shows whether we are really in the
central way or are only upon one of the bypaths leading to it.
We have to throw away the props of our weakness, the motives
of the ego, the lures of our lower nature before we can deserve
the divine union.

Faced with the sense of a Power or perhaps a number of
Powers greater and higher than himself by whom his life in
Nature is overshadowed, influenced, governed, man naturally
applies to it or to them the first primitive feelings of the natural
being among the difficulties, desires and dangers of that life, —
fear and interest. The enormous part played by these motives in
the evolution of the religious instinct is undeniable, and in fact,
man being what he is, it could hardly have been less; and even
when religion has advanced fairly far on its road, we see these
motives still surviving, active, playing a sufficiently large part,
justified and appealed to by Religion herself in support of her
claims on man. The fear of God, it is said, — or, it may be added
for the sake of historical truth, the fear of the Gods, — is the be-
ginning of religion, a half-truth upon which scientific research,
trying to trace the evolution of religion, ordinarily in a critical
and often a hostile rather than in a sympathetic spirit, has laid
undue emphasis. But not the fear of God only, for man does not
act, even most primitively, from fear alone, but from twin
motives, fear and desire, fear of things unpleasant and maleficent
and desire of things pleasant and beneficent, — thereforesfrom
fear and interest. Life to him is primarily and engrossingly, —
until he learns to live more in his soul and only secondarily in
the action and reaction of outward things, — a series of actions
and results, things to be desired, pursued and gained by action
and things to be dreaded and shunned, yet which may come
upon him as a result of action. And it is not only by his own
action but by that also of others and of Nature around him that
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these things come to him. As soon, then, as he comes to sense
a Power behind all this which can influence or determine action
and result, he conceives of it as a dispenser of boons and suffer-
ings, able and under certain conditions willing to help him or
hurt, save and destroy.

In the most primitive parts of his being he conceives of it
as a thing of natural egoistic impulses like himself, beneficent
when pleased, maleficent when offended; worship is then a
means of propitiation by gifts and a supplication by prayer. He
gets God on his side by praying to him and flattering him. With
a more advanced mentality, he conceives of the action of life as
reposing on a certain principle of divine justice, which he reads
always according to his own ideas and character, as a sort of
enlarged copy of his human justice; he conceives the idea of mo-
ral good and evil and looks upon suffering and calamity and all
things unpleasant as a punishment for his sins and upon happi-
ness and good fortune and all things pleasant as a reward of his
virtue. God appears to him as a king, judge, legislator, executor
of justice. But still regarding him as a sort of magnified Man, he
imagines that as his own justice can be deflected by prayers and
propitiation, so the divine justice can also be deflected by the
same means. Justice is to him reward and punishment, and the
justice of punishment can be modified by mercy to the suppliant,
while rewards can be supplemented by special favours and kind-
ness such as Power when pleased can always bestow on its adhe-
rents and worshippers. Moreover God like ourselves is capable
of wrath and revenge, and wrath and revenge can be turned by
gifts and supplication and atonement; he is capable too of par-
tiality, and his partiality can be attracted by gifts, by prayer and
by praise. Therefore instead of relying solely on the observation
of the moral law, worship as prayer and propitiation is still
continued.

Along with these motives there arises another development
of personal feeling, first of the awe which one naturally feels for
something vast, powerful and incalculable beyond our nature
by a certain inscrutability in the springs and extent of its action,
and of the veneration and adoration which one feels for that
which is higher in its nature or its perfection than ourselves.
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For, even while preserving largely the idea of a God endowed
with the qualities of human nature, there still grows up along with
it, mixed up with it or superadded, the conception of an omni-
science and omnipotence and a mysterious perfection quite other
than our nature. A confused mixture of all these motives, va-
riously developed, often modified, subtilised or glossed over, is
what constitutes nine-tenths of popular religion; the-other tenth
is a suffusion of the rest by the percolation into it of nobler, more
beautiful and profounder ideas of the Divine which minds of a
greater spirituality have been able to bring into the more primi-
tive religious concepts of mankind. The result is usually crude
enough and a ready target for the shafts of scepticism and un-
belief, — powers of the human mind which have their utility even
for faith and religion, since they compel a religion to purify gra-
dually what is crude or false in its conceptions. But what we
have to see is how far in purifying and elevating the religious
instinct of worship any of these earlier motives need to survive
and enter into the Yoga of devotion which itself starts from wor-
ship. That depends on how far they correspond to any truth of
the Divine Being and its relations with the human soul; for we
seek by Bhakti union with the Divine and true relation with it,
with its truth and not with any mirage of our lower nature and
of its egoistic impulses and ignorant conceptions.

The ground on which sceptical unbelief assails Religion,
namely, that there is in fact no conscient Power or Being in the
universe greater and higher than ourselves or in any way influen-
cing or controlling our existence, is one which Yoga cannot ac-
cept, as that would contradict all spiritual experience and make
Yoga itself impossible. Yoga is not a matter of theory or dogma,
like philosophy or popular religion, but a matter of experience.
Its experience is that of a conscient universal and supracosmic
Being with whom it brings us into union, and this conscious
experience of union with the Invisible, always renewable and veri-
fiable, is as valid as our conscious experience of a physical world
and of visible bodies with whose invisible minds we daily commu-
nicate. Yoga proceeds by conscious union, the conscious being
is its instrument, and a conscious union with the Inconscient
cannot be. It is true that it goes beyond the human conscious-



532 The Synthesis of Yoga

ness and in Samadhi becomes superconscient, but this is not an
annullation of our conscious being, it is only its self-exceeding,
the going beyond its present level and normal limits.

So far, then, all Yogic experience is agreed. But Religion
and the Yoga of Bhakti go farther; they attribute to this Being
a Personality and human relations with the human being. In
both the human being approaches the Divine by means of his
humanity, with human emotions, as he would approach a fellow-
being, but with more intense and exalted feelings; and not only
so, but the Divine also responds in a manner answering to these
emotions. In that possibility of response lies the whole question;
for if the Divine is impersonal, featureless and relationless, no
such response is possible and all human approach to it becomes
an absurdity; we must rather dehumanise, depersonalise, annul
ourselves in so far as we are human beings or any kind of beings;
on no other conditions and by no other means can we approach it.
Love, fear, prayer, praise, worship of an Impersonality which
has no relation with us or with anything in the universe and no
feature that our minds can lay hold of, are obviously an irrational
foolishness. On such terms religion and devotion become out of
the question. The Adwaitin in order to find a religious basis for
his bare and sterile philosophy, has to admit the practical exis-
tence of God and the gods and to delude his mind with the
language of Maya. Buddhism only became a popular religion
when Buddha had taken the place of the supreme Deity as an
object of worship.

Even if the Supreme be capable of relations with us but only
of impersonal relations, religion is robbed of its human vitality
and the Path of Devotion ceases to be effective or even possible.
We may indeed apply our human emotions to it, but in a vague
and imprecise fashion, with no hope of a human response: the
only way in which it can respond to us, is by stilling our emo-
tions and throwing upon us its own impersonal calm and immut-
able equality; and this is what in fact happens when we approach
the pure impersonality of the Godhead. We can obey it as a Law,
lift our souls to it in aspiration towards its tranquil being, grow
into it by shedding from us our emotional nature; the human
being in us is not satisfied, but it is quieted, balanced, stilled.
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But the Yoga of devotion, agreeing in this with Religion, insists
on a closer and warmer worship than this impersonal aspiration.
It aims at a divine fulfilment of the humanity in us as well as of
the impersonal part of our being; it aims at a divine satisfaction
of the emotional being of man. It demands of the Supreme ac-
ceptance of our love and a response in kind; as we delight in Him
and seek Him, so it believes that He too delights in us and seeks us.
Nor can this demand be condemned as irrational, for if the su-
preme and universal Being did not take any delight in us, it is
not easy to see how we could have come into being or could
remain in being, and if He does not at all draw us towards him,
— a divine seeking of us, — there would seem to be no reason in
Nature why we should turn from the round of our normal exis-
tence to seek Him.

Therefore, that there may be at all any possibility of a Yoga
of devotion, we must assume first that the supreme Existence is
not an abstraction or a state of existence, but a conscious Being;
secondly, that he meets us in the universe and is in some way
immanent in it as well as its source, — otherwise, we should have
to go out of cosmic life to meet him; thirdly, that he is capable
of personal relations with us and must therefore be not incapable
of personality; finally, that when we approach him by our human
emotions, we receive a response in kind. This does not mean
that the nature of the Divine is precisely the same as our human
nature though upon a larger scale, or that it is that nature pure
of certain perversions and God a magnified or else an ideal Man.
God is not and cannot be an ego limited by his qualities as we
are in our normal consciousness. But on the other hand our
human consciousness must certainly originate and have been
derived from the Divine; though the forms which it takes in us
may and must be other than the divine because we are limited
by ego, not universal, not superior to our nature, not greater
than our qualities and their workings, as he is, still our
human emotions and impulses must have behind them a Truth
in him of which they are the limited and very often, therefore,
the perverse or even the degraded forms. By approaching
him through our emotional being we approach that Truth,
it comes down to us to meet our emotions and lift them
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towards it; through it our emotional being is united with him.

Secondly, this supreme Being is also the universal Being and
our relations with the universe are all means by which we are
prepared for entering into relation with him. All the emotions
with which we confront the action of the universal existence
upon us are really directed towards him, in ignorance at first,
but it is by directing them in growing knowledge towards him
that we enter into more intimate relations with him, and all that
is false and ignorant in them will fall away as we draw nearer
towards unity. To all of them he answers, taking us in the stage
of progress in which we are; for if we met no kind of response
or help to our imperfect approach, the more perfect relations
could never be established. Even as men approach him, so he
accepts them and responds too by the divine Love to their
Bhakti, tathaiva bhajate. Whatever form of being, whatever
qualities they lend to him, through that form and those qualities
he helps them to develop, encourages or governs their advance
and in their straight way or their crooked draws them towards
him. What they see of him is a truth, but a truth represented to
them in the terms of their own being and consciousness, partially,
distortedly, not in the terms of its own higher reality, not in the
aspect which it assumes when we become aware of the complete
Divinity. This is the justification of the cruder and more primi-
tive elements of religion and also their sentence of transience and
passing. They are justified because there is a truth of the Divine
behind them and only so could that truth of the Divine be ap-
proached in that stage of the developing human consciousness
and be helped forward; they are condemned, because to persist
always in these crude conceptions and relations with the Divine
is to miss that closer union towards which these crude beginnings
are the first steps, however faltering.

All life, we have said, is a Yoga of Nature; here in this mate-
rial world life is her reaching out from her first inconscience to-
wards a return to union with the conscient Divine from whom
she proceeded. In religion the mind of man, her accomplished
instrument, becomes aware of her goal in him, responds to her
aspiration. Even popular religion is a sort of ignorant Yoga of
devotion. But it does not become what we specifically call Yoga
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until the motive becomes in a certain degree clairvoyant, until it
sees that union is its object and that love is the principle of union,
and until therefore it tries to realise love and lose its separative
character in love. When that has been accomplished, then the
Yoga has taken its decisive step and is sure of its fruition. Thus
the motives of devotion have first to direct themselves engros-
singly and predominantly towards the Divine, then to transform
themselves so that they are rid of their more earthy elements
and finally to take their stand in pure and perfect love. All those
that cannot coexist with the perfect union of love, must eventually
fall away, while only those that can form themselves into expres-
sions of divine love and into means of enjoying divine love, can
remain. For love is the one emotion in us which can be entirely
motiveless and self-existent; love need have no other motive
than love. For all our emotions arise either from the seeking
after delight and the possession of it, or from the baffling or the
search, or from the failure of the delight we have possessed or
had thought to grasp; but love is that by which we can enter di-
rectly into possession of the self-existent delight of the divine
Being. Divine love is indeed itself that possession and, as it were,
the body of the Ananda.

These are the truths which condition our approach to this
Yoga and our journey on this path. There are subsidiary ques-
tions which arise and trouble the intellect of man, but, though we
may have yet to deal with them they are not essential. Yoga of
Bhakti is a matter of the heart and not of the intellect. For even
for the knowledge which comes on this way, we set out from the
heart and not from the intelligence. The truth of the motives of
the heart’s devotion and their final arrival and in some sort their
disappearance into the supreme and unique self-existent motive
of love is therefore all that initially and essentially concerns us.
Such difficult questions there are as whether the Divine has an
original supraphysical form or power of form from which all
forms proceed or is eternally formless; all we need at present say
is that the Divine does at least accept the various forms which the
devotee gives to him and through them meets him in love, while
the mixing of our spirits with his spirit is essential to the fruition
of Bhakti. So too, certain religions and religious philosophies
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seek to bind down devotion by a conception of an eternal diffe-
rence between the human soul and the Divine, without which
they say love and devotion cannot exist, while that philosophy
which considers that One alone exists, consigns love and devotion
to a movement in the ignorance, necessary perhaps or at the least
useful as a preparatory movement while yet the ignorance lasts,
but impossible when all difference is abolished and therefore to
be transcended and discarded. We may hold, however, the truth
of the one existence in this sense that all in Nature is the Divine
even though God be more than all in Nature, and love becomes
then a movement by which the Divine in Nature and man takes
possession of and enjoys the delight of the universal and the su-
preme Divine. In any case, love has necessarily a twofold fulfil-
ment by its very nature, that by which the lover and the beloved
enjoy their union in difference and all too that enhances the joy
of various union, and that by which they throw themselves into
each other and become one Self. That truth is quite sufficient to
start with, for it is the very nature of love, and since love is the
essential motive of this Yoga, as is the whole nature of love, so
will be too the crown and fulfilment of the movement of the Yoga.



CHAPTER 111

The Godward Emotions

TH E principle of Yoga is to turn Godward
all or any of the powers of the human consciousness so that
through that activity of the being there may be contact, relation,
union. In the Yoga of Bhakti it is the emotional nature that is
made the instrument. Its main principle is to adopt some human
relation between man and the Divine Being by which through the
ever intenser flowing of the heart’s emotions towards him the hu-
man soul may at last be wedded to and grow one with him in a
passion of divine Love. It is not ultimately the pure peace of
oneness or the power and desireless will of oneness, but the
ecstatic joy of union which the devotee seeks by his Yoga. Every
feeling that can make the heart ready for this ecstasy the Yoga
admits; everything that detracts from it must increasingly drop
away as the strong union of love becomes closer and more per-
fect.

All the feelings with which religion approaches the worship,
service and love of God, the Yoga admits, if not as its final
accompaniments, yet as preparatory movements of the emotional
nature. But there is one feeling with which the Yoga, at least as
practised in India, has very little dealing. In certain religions, in
most perhaps, the idea of the fear of God plays a very large part,
sometimes the largest, and the God-fearing man is the typical
worshipper of these religions. The sentiment of fear is indeed
perfectly consistent with devotion of a certain kind and up to a
certain point; at its highest it rises into a worship of the divine
Power, the divine Justice, divine Law, divine Righteousness, and
ethical obedience, an awed reverence for the almighty Creator
and Judge. Its motive is therefore ethico-religious and it belongs
not so strictly to the devotee, but to the man of works moved by
a devotion to the divine ordainer and judge of his works. It re-
gards God as the King and does not approach too near the glory
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of his throne unless justified by righteousness or led there by a
mediator who will turn away the divine wrath for sin. Even when
it draws nearest, it keeps an awed distance between itself and the
high object of its worship. It cannot embrace the Divine with all
the fearless confidence of the child in his mother or of the lover
in his beloved or with that intimate sense of oneness which per-
fect love brings with it.

The origin of this divine fear was crude enough in some of the
primitive popular religions. It was the perception of powers in
the world greater than man, obscure in their nature and workings,
which seemed always ready to strike him down in his prosperity
and to smite him for any actions which displeased them. Fear
of the gods arose from man’s ignorance of God and his ignorance
of the laws that govern the world. It attributed to the higher
powers caprice and human passion; it made them in the image of
the great ones of the earth, capable of whim, tyranny, personal
enmity, jealous of any greatness in man which might raise him
above the littleness of terrestrial nature and bring him too near
to the divine nature. With such notions no real devotion could
arise, except that doubtful kind which the weaker may feel for
the stronger whose protection he can buy by worship and gifts
and propitiation and obedience to such laws as he may have laid
upon those beneath him and may enforce by rewards and punish-
ments, or else the submissive and prostrate reverence and adora-
tion which one may feel for a greatness, glory, wisdom, sove-
reign power which is above the world and is the source or at any
rate the regulator of all its laws and happenings.

A nearer approach to the beginnings of the way of devotion
becomes possible when this element of divine Power disengages
itself from these crudities and fixes on the idea of a divine ruler,
creator of the world and master of the Law who governs the earth
and heavens and is the guide and helper and saviour of his crea-
tures. This larger and higher idea of the divine Being long kept
many elements and still keeps some elements of the old crudity.
The Jews who brought it forward most prominently and from
whom it overspread a great part of the world, could believe in
a God of righteousness who was exclusive, arbitrary, wrathful,
jealous, often cruel and even wantonly sanguinary. Even now
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it is possible for some to believe in a Creator who has made hea-
ven and hell, an eternal heaven and an eternal hell, the two
poles of his creation, and has even according to some religions
predestined the souls he has created not only to sin and punish-
ment, but to an eternal damnation. But even apart from these
extravagances of a childish religious belief, the idea of the
almighty Judge, Legislator, King, is a crude and imperfect idea
of the Divine, when taken by itself, because it takes an inferior
and an external truth for the main truth and it tends to prevent a
higher approach to a more intimate reality. It exaggerates the
importance of the sense of sin and thereby prolongs and increases
the soul’s fear and self-distrust and weakness. It attaches the
pursuit of virtue and the shunning of sin to the idea of rewards
and punishment, though given in an after life, and makes them
dependent on the lower motives of fear and interest instead of
the higher spirit which should govern the ethical being. It makes
hell and heaven and not the Divine himself the object of the hu-
man soul in its religious living. These crudities have served their
turn in the slow education of the human mind, but they are of
no utility to the Yogin who knows that whatever truth they may
represent belongs rather to the external relations of the deve-
loping human soul with the external law of the universe than any
intimate truth of the inner relations of the human soul with the
Divine; but it is these which are the proper field of Yoga.
Still out of this conception there arise certain developments
which bring us nearer to the threshold of the Yoga of devotion.
First, there can emerge the idea of the Divine as the source and
law and aim of our ethical being and from this there can come the
knowledge of him as the highest Self to which our active nature
aspires, the Will to which we have to assimilate our will, the
eternal Right and Purity and Truth and Wisdom into harmony
with which our nature has to grow and towards whose being our
being is attracted. By this way we arrive at the Yoga of works,
and this Yoga has a place for personal devotion to the Divine,
for the divine Will appears as the Master of our works to whose
voice we must listen, whose divine impulsion we must obey and
whose work it is the sole business of our active life and will to
do. Secondly, there emerges the idea of the divine Spirit, the
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father of all who extends his wings of benignant protection and
love over all his creatures, and from that grows between the soul
and the Divine the relation of father and child, a relation of love,
and as a result, the relation of brotherhood with our fellow-
beings. These relations of the Divine into the calm pure light of
whose nature we have to grow and the Master whom we ap-
proach through works and service, the Father who responds to
the love of the soul that approaches him as the child, are ad-
mitted elements of the Yoga of devotion.

The moment we come well into these developments and
their deeper spiritual meaning, the motive of the fear of God
becomes otiose, superfluous and even impossible. It is of impor-
tance chiefly in the ethical field when the soul has not yet grown
sufficiently to follow good for its own sake and needs an autho-
rity above it whose wrath or whose stern passionless judgment
it can fear and found upon that fear its fidelity to virtue. When
we grow into spirituality, this motive can no longer remain except
by the lingering on of some confusion in the mind, some persis-
tence of the old mentality. Moreover, the ethical aim in Yoga
is different from that of the external idea of virtue. Ordinarily,
ethics is regarded as a sort of machinery of right action, the act
is everything and how to do the right act is the whole question
and the whole trouble. But to the Yogin action is chiefly impor-
tant not for its own sake, but rather as a means for the growth of
the soul Godward. Therefore what Indian spiritual writings lay
stress upon is not so much the quality of the action to be done as
the quality of the soul from which the action flows, upon its truth,
fearlessness, purity, love, compassion, benevolence, absence of
the will to hurt, and upon the actions as their outflowings. The
old western idea that human nature is intrinsically bad and virtue
is a thing to be followed out in despite of our fallen nature to
which it is contrary, is foreign to the Indian mentality trained
from ancient times in the ideas of the Yogins. Our nature con-
tains, as well as its passionate rajasic and its downward-tending
tamasic quality, a purer sattwic element and it is the encourage-
ment of this, its highest part, which is the business of ethics. By
it we increase the divine nature, daivi prakrti, which is present
in us and get rid of the Titanic and demoniac elements. Not
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therefore the Hebraic righteousness of the God-fearing man,
but the purity, love, beneficence, truth, fearlessness, harmlessness
of the saint and the God-lover are the goal of the ethical growth
according to this notion. And, speaking more largely, to grow
into the divine nature is the consummation of the ethical being.
This can be done best by realising God as the higher Self, the
guiding and uplifting Will or the Master whom we love and
serve. Not fear of him, but love of him and aspiration to the free-
dom and eternal purity of his being must be the motive.
Certainly, fear enters into the relations of the master and
the servant and even of the father and the child, but only when
they are on the human level, when control and subjection and
punishment figure predominantly in them and love is obliged to
efface itself more or less behind the mask of authority. The
Divine even as the Master does not punish anybody, does not
threaten, does not force obedience. It is the human soul that has
freely to come to the Divine and offer itself to his overpowering
force that he may seize and uplift it towards his own divine levels,
and give it that joy of mastery of the finite nature by the Infinite
and of service to the Highest by which there comes freedom from
the ego and the lower nature. Love is the key of this relation,
and this service, ddsyam, is in Indian Yoga the happy service of
the divine Friend or the passionate service to the divine
Beloved. The Master of the worlds who in the Gita demands
of his servant, the Bhakta, to be nothing more in life than his ins-
trument, makes this claim as the friend, the guide, the higher
Self, and describes himself as the Lord of all worlds who is the
friend of all creatures, sarvalokamahesvaram suhrdam sarva-
bhiutdnam; the two relations in fact must go together and neither
can be perfect without the other. So too it is not the fatherhood
of God as the Creator who demands obedience because he is the
maker of our being, but the fatherhood of love which leads us
towards the closer soul-union of Yoga. Love is the real key in
both, and perfect love is inconsistent with the admission of the
motive of fear. Closeness of the human soul to the Divine is the
object, and fear sets always a barrier and a distance; even awe
and reverence for the divine Power are a sign of distance and divi-
sion and they disappear in the intimacy of the union of love.
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Moreover, fear belongs to the lower nature, to the lower self,
and in approaching the higher Self must be put aside before we
can enter into its presence.

This relation of the divine fatherhood and the closer relation
with the Divine as the Mother-Soul of the universe have their
springs in another early religious motive. One type of the Bhakta,
says the Gita, is the devotee who comes to the Divine as the giver
of his wants, the giver of his good, the satisfier of the needs of his
inner and his outer being. “l bring to my Bhakta’, says the
Lord, “his getting and his having of good, yogaksemam vahamya-
ham.” The life of man is a life of wants and needs and therefore
of desires, not only in his physical and vital, but in his mental
and spiritual being. When he becomes conscious of a greater
Power governing the world, he approaches it through prayer
for the fulfilment of his needs, for help in his rough journey, for
protection and aid in his struggle. Whatever crudities there may
be in the ordinary religious approach to God by prayer, and there
are many, especially that attitude which imagines the Divine as
if capable of being propitiated, bribed, flattered into acquiescence
or indulgence by praise, entreaty and gifts and has often little
regard to the spirit in which he is approached, still this way of
turning to the Divine is an essential movement of our religious
being and reposes on a universal truth.

The efficacy of prayer is often doubted and prayer itself sup-
posed to be a thing irrational and necessarily superfluous and
ineffective. It is true that the universal will executes always its
aim and cannot be deflected by egoistic propitiation and entreaty,
it is true of the Transcendent who expresses himself in the uni-
versal order that, being omniscient, his larger knowledge must
foresee the thing to be done and it does not need direction or sti-
mulation by human thought and that the individual’s desires are
not and cannot be in any world-order the true determining factor.
But neither is that order or the execution of the universal will
altogether effected by mechanical Law, but by powers and forces
of which for human life at least, human will, aspiration and
faith are not among the least important. Prayer is only a parti-
cular form given to that will, aspiration and faith. Its forms are
very often crude and not only childlike, which is in itself no de-



The Godward Emotions 543

fect, but childish; but still it has a real power and significance.
Its power and sense is to put the will, aspiration and faith of man
into touch with the divine Will as that of a conscious Being with
whom we can enter into conscious and living relations. For our
will and aspiration can act either by our own strength and endea-
vour, which can no doubt be made a thing great and effective
whether for lower or higher purposes, — and there are plenty
of disciplines which put it forward as the one force to be used,
— or it can act in dependence upon and with subordination to
the divine or the universal Will. And this latter way, again, may
either look upon that Will as responsive indeed to our aspiration,
but almost mechanically, by a sort of law of energy, or at any
rate quite impersonally, or else it may look upon it as responding
consciously to the divine aspiration and faith of the human soul
and consciously bringing to it the help, the guidance, the protec-
tion and fruition demanded, yogaksemam vahamyaham.

Prayer helps to prepare this relation for us at first on the
lower plane even while it is there consistent with much that is
mere egoism and self-delusion; but afterwards we can draw to-
wards the spiritual truth which is behind it. It is not then the
giving of the thingasked for that matters, but the relation itself,
the contact of man’s life with God, the conscious interchange. In
spiritual matters and in the seeking of spiritual gains, this con-
scious relation is a great power; it is a much greater power than
our own entirely self-reliant struggle and effort and it brings a
fuller spiritual growth and experience. Necessarily, in the end
prayer either ceases in the greater thing for which it prepared us,
—in fact the form we call prayer is not itself essential so long
as the faith, the will, the aspiration are there, — or remains only
for the joy of the relation. Also its objects, the artha or interest
it seeks to realise, become higher and higher until we reach the
highest motiveless devotion, which is that of divine love pure
and simple without any other demand or longing.

The relations which arise out of this attitude towards the
Divine, are that of the divine Father and the Mother with the
child and that of the divine Friend. To the Divine as these things
the human soul comes for help, for protection, for guidance, for
fruition, — or if knowledge be the aim, to the Guide, Teacher,
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Giver of light, for the Divine is the Sun of knowledge, — or it
comes in pain and suffering for relief and solace and deliverance,
it may be deliverance either from the suffering itself or from the
world-existence which is the habitat of the suffering or from all
its inner and real causes.! In these things we find there is a certain
gradation. For the relation of fatherhood is always less close,
intense, passionate, intimate, and therefore it is less resorted to in
the Yoga which seeks for the closest union. That of the divine
Friend is a thing sweeter and more intimate, admits of an equal-
ity and intimacy even in inequality and the beginning of mutual
self-giving; at its closest when all idea of other giving and taking
disappears, when this relation becomes motiveless except for
the one sole all-sufficing motive of love, it turns into the free and
happy relation of the playmate in the Lila of existence. But closer
and more intimate still is the relation of the Mother and the
child, and that therefore plays a very large part wherever the reli-
gious impulse is most richly fervent and springs most warmly
from the heart of man. The soul goes to the Mother-Soul in all
its desires and troubles, and the Divine Mother wishes that it
should be so, so that she may pour out her heart of love. It turns
to her too because of the self-existent nature of this love and be-
cause that points us to the home towards which we turn from
our wanderings in the world and to the bosom in which we find
our rest.

But the highest and the greatest relation is that which starts
from none of the ordinary religious motives, but is rather of the
very essence of Yoga, springs from the very nature of love itself;
it is the passion of the Lover and the Beloved. Wherever there is
the desire of the soul for its utter union with God, this form of
the divine yearning makes its way even into religions which seem
to do without it and give it no place in their ordinary system.
Here the one thing asked for is love, the one thing feared is the
loss of love, the one sorrow is the sorrow of separation of love;
for all other things either do not exist for the lover or come in
only as incidents or as results and not as objects or conditions

1 These are three of the four classes of devotees which are recognised by the Gita, drta,
arthdrthi, jijiidsu, the distressed, the seeker of personal objects and the seeker of God-know-
ledge.
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of love. All love is indeed in its nature self-existent because it
springs from a secret oneness in being and a sense of that oneness
or desire of oneness in the heart between souls that are yet able
to conceive of themselves as different from each other and di-
vided. Therefore all these other relations too can arrive at their
self-existent motiveless joy of being for the sake of love alone.
But still they start from and to the end they, to some extent,
find a satisfaction of their play in other motives. But here the
beginning is love and the end is love and the whole aim is love.
There is indeed the desire of possession, but even this is overcome
in the fullness of the self-existent love and the final demand of the
Bhakta is simply that his Bhakti may never cease nor diminish.
He does not ask for heaven or for liberation from birth or for any
other object, but only that his love may be eternal and absolute.
Love is a passion and it seeks for two things, eternity and
intensity, and in the relation of the Lover and Beloved the
seeking for eternity and for intensity is instinctive and self-born.
Love is a seeking for mutual possession, and it is here that the
demand for mutual possession becomes absolute. Passing be-
yond desire of possession which means a difference, it is a seeking
for oneness, and it is here that the idea of oneness, of two souls
merging into each other and becoming one finds the acme of its
longing and the utterness of its satisfaction. Love, too, is a yearn-
ing for beauty, and it is here that the yearning is eternally satis-
fied in the vision and the touch and the joy of the All-beautiful.
Love is a child and a seeker of Delight, and it is here that it finds
the highest possible ecstasy both of the heart-consciousness
and of every fibre of the being. Moreover, this relation is that
which as between human being and human being demands the
most and, even while reaching the greatest intensities, is still the
least satisfied, because only in the Divine can it find its real and
its utter satisfaction. Therefore it is here most that the turning
of human emotion Godwards finds its full meaning and discovers
all the truth of which love is the human symbol, all its essential
instincts divinised, raised, satisfied in the bliss from which our
life was born and towards which by oneness it returns in the
Ananda of the divine existence where love is absolute, eternal and
unalloyed. '



CHAPTER 1V

The Way of Devotion

BHAKTI in itself is as wide as the heart-
yearning of the soul for the Divine and as simple and straight-
forward as love and desire going straight towards their object.
It cannot, therefore, be fixed down to any systematic method,
cannot found itself on a psychological science like the Rajayoga,
or a psycho-physical like the Hathayoga, or start from a definite
intellectual process like the ordinary method of the Jnanayoga.
It may employ various means or supports, and man, having in
him a tendency towards order, process and system, may try to
methodise his resort to these auxiliaries: but to give an account
of their variations one would have to review almost all man’s
numberless religions upon their side of inner approach to the
Deity. Really, however, the more intimate Yoga of Bhakti re-
solves itself simply into these four movements, the desire of the
Soul when it turns towards God and the straining of its emotion
towards him, the pain of love and the divine return of love, the
delight of love possessed and the play of that delight, and the
eternal enjoyment of the divine Lover which is the heart of celes-
tial bliss. These are things that are at once too simple and too
profound for methodising or for analysis. One can at best only
say, here are these four successive elements, steps, if we may so
call them, of the Siddhi, and here are, largely, some of the means
which it uses, and here again are some of the aspects and expe-
riences of the Sadhana of devotion. We need only trace broadly
the general line they follow before we turn to consider how the
way of devotion enters into a synthetic and integral Yoga, what
place it takes there and how its principle affects the other prin-
ciples of divine living.

All Yoga is a turning of the human mind and the human
soul, not yet divine in realisation, but feeling the divine impulse
and attraction in it, towards that by which it finds its greater



The Way of Devotion 547

being. Emotionally, the first form which this turning takes must
be that of adoration. In ordinary religion this adoration wears
the form of external worship and that again develops a most
external form of ceremonial worship. This element is ordinatily
necessary because the mass of men live in their physical minds,
cannot realise anything except by the force of a physical symbol
and cannot feel that they are living anything except by the force
of a physical action. We might apply here the Tantric gradation
of sadhana, which makes the way of the pasu, the herd, the animal
or physical being, the lowest stage of its discipline, and say that
the purely or predominantly ceremonial adoration is the first
step of this lowest part of the way. It is evident that even real
religion, — and Yoga is something more than religion, — only
begins when this quite outward worship corresponds to some-
thing really felt within the mind, some genuine submission, awe
or spiritual aspiration, to which it becomes an aid, an outward
expression and also a sort of periodical or constant reminder
helping to draw back the mind to it from the preoccupations of
ordinary life. But so long as it is only an idea of the Godhead to
which one renders reverence or homage, we have not yet got to
the beginning of Yoga. The aim of Yoga being union, its begin-
ning must always be a seeking after the Divine, a longing after
some kind of touch, closeness or possession. When this comes on
us, the adoration becomes always primarily an inner worship;
we begin to make ourselves a temple of the Divine, our thoughts
and feelings a constant prayer of aspiration and seeking, our
whole life an external service and worship. It is as this change,
this new soul-tendency grows, that the religion of the devotee
becomes a Yoga, a growing contact and union. It does not follow
that the outward worship will necessarily be dispensed with, but
it will increasingly become only a physical expression or out-
flowing of the inner devotion and adoration, the wave of the soul
throwing itself out in speech and symbolic act.

Adoration, before it turns into an element of the deeper
Yoga of devotion, a petal of the flower of love, its homage and
self-uplifting to its sun, must bring with it, if it is profound, an
increasing consecration of the being to the Divine who is adored.
And one element of this consecration must be a self-purifying so
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as to become fit for the divine contact, or for the entrance of the
Divine into the temple of our inner being, or for his self-revela-
tion in the shrine of the heart. This purifying may be ethical in
its character, but it will not be merely the moralist’s seeking for
the right and blameless action or even, when once we reach the
stage of Yoga, an obedience to the law of God as revealed in for-
mal religion; but it will be a throwing away, katharsis, of all
that conflicts whether with the idea of the Divine in himself or of
the Divine in ourselves. In the former case it becomes in habit
of feeling and outer act an imitation of the Divine, in the latter a
growing into his likeness in our nature. What inner adoration is
to ceremonial worship, this growing into the divine likeness is to
the outward ethical life. It culminates in a sort of liberation by
likeness to the Divine,! a liberation from our lower nature and a
change into the divine nature.

Consecration becomes in its fullness a devoting of all our
being to the Divine; therefore also of all our thoughts and our
works. Here the Yoga takes into itself the essential elements of
the Yoga of works and the Yoga of knowledge, but in its own
manner and with its own peculiar spirit. It is a sacrifice of life
and works to the Divine, but a sacrifice of love more than a turn-
ing of the will to the divine Will. The Bhakta offers up his life
and all that he is and all that he has and all that he does to the
Divine. This surrender may take the ascetic form, as when he
leaves the ordinary life of men and devotes his days solely to pray-
er and praise and worship or to ecstatic meditation, gives up his
personal possessions and becomes the monk or the mendicant
whose one only possession is the Divine, gives up all actions in
life except those only which help or belong to the communion
with the Divine and communion with other devotees, or at most
keeps the doing, from the secure fortress of the ascetic life, of
those services to men which seem peculiarly the outflowing of
the divine nature of love, compassion and good. But there is the
wider self-consecration, proper to any integral Yoga, which,
accepting the fullness of life and the world in its entirety as the
play of the Divine, offers up the whole being into his possession;
it is a holding of all one is and has as belonging to him only and
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not to ourselves and a doing of all works as an offering to him.
By this comes the complete active consecration of both the inner
and the outer life, the unmutilated self-giving.

There is also the consecration of the thoughts to the Divine.
In its inception this is the attempt to fix the mind on the object
of adoration, — for naturally the restless human mind is occu-
pied with other objects and, even when it is directed upwards,
constantly drawn away by the world, — so that in the end it
habitually thinks of him and all else is only secondary and
thought of only in relation to him. This is done often with the
aid of a physical image or, more intimately and characteris-
tically, of a Mantra or a divine name through which the divine
being is realised. There are supposed by those who systematise,
to be three stages of the seeking through the devotion of the mind,
first, the constant hearing of the divine name, qualities and all
that has been attached to them, secondly, the constant thinking
on them or on the divine being or personality, thirdly, the settling
and fixing of the mind on the object; and by this comes the full
realisation. And by these, too, there comes when the accom-
panying feeling or the concentration is very intense, the Samadhi,
the ecstatic trance in which the consciousness passes away from
outer objects. But all this is really incidental; the one thing
essential is the intense devotion of the thought in the mind to the
object of adoration. Although it seems akin to the contemplation
of the way of knowledge, it differs from that in its spirit. It is in
its real nature not a still, but an ecstatic contemplation; it seeks
not to pass into the being of the Divine, but to bring the Divine
into ourselves and to lose ourselves in the deep ecstasy of his
presence or of his possession; and its bliss is not the peace of
unity, but the ecstasy of union. Here, too, there may be the sepa-
rative self-consecration which ends in the giving up of all other
thought of life for the possession of this ecstasy, eternal after-
wards in planes beyond, or the comprehensive consecration in
which all the thoughts are full of the Divine and even in the occu-
pations of life every thought remembers him. As in the other
Yogas, so in this, one comes to see the Divine everywhere and in
all and to pour out the realisation of the Divine in all one’s inner
activities and outward actions. But all is supported here by the
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primary force of the emotional union: for it is by love that the
entire self-consecration and the entire possession is accomplished,
and thought and action become shapes and figures of the divine
love which possesses the spirit and its members.

This is the ordinary movement by which what may be at
first a vague adoration of some idea of the Divine takes on the
hue and character and then, once entered into the path of Yoga,
the inner reality and intense experience of divine love. But there
is the more intimate Yoga which from the first consists in this
love and attains only by the intensity of its longing without other
process or method. All the rest comes but it comes out of this,
as leaf and flower out of the seed; other things are not the means
of devel<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>