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The Wind

[ am a pipe the wind blows through,

Be still, it is the wind that sings.

The course of my life and the things that I do
And the seeming false and the seeming true
Are the tune of the wind that neither knows
Good and ill, nor joys and woes.

But the ultimate awe is deeper yet

Than song or pipe or storm;

For pipe and tune are the formless wind
That seemed for a while to take form.

And words are good to escape from words
And strife to escape from strife,

But silence drinks in all the waves

Of song and death and life.

Arthur Osborne
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Foreword

There is not much one can say as a foreword to this collection
of the various writings of Arthur Osborne...his words speak for
themselves. This is the second collection of articles, mainly
gleaned from the earlier editions of 7he Mountain Path when
he founded it...and initially, before getting world-wide
contributions, he also wrote many of the articles himself under
various pseudonyms. Most of these he abandoned as time went
by and the magazine acquired a larger and more international
readership and list of contributors. Abdullah Qutbuddin carried
on longer than many of his other aliases and I have a suspicion
that he had more than a sneaking fondness for H. Sebastian

Gubbins.
Although founding The Mountain Path, putting it together,

writing many of the articles and doing the editing was very
hard work, he never seemed to make it so. As a child I could,
without anxiety, interrupt him when he was working and he
just picked up again where he left off. It was only when he was
trying to do something practical with his hands...like making
toast...that he had to make a supreme effort to concentrate,
and we interrupted him at our peril!

My father was a man of towering integrity, that comes out
in all his writing, and in spite of his great erudition he never
used a complicated word when a simple one would do. This
was because he believed implicitly in the value and the essential
simplicity of truth. It was the core of the man and basis of his
love for Ramana Maharshi and his quest for Self-realization.

24™ December 1999 Kirty OSBORNE
Bhagavan’s 120* Jayanti Tiruvannamalai



Arthur Osborne

By LUCIA OSBORNE

ARTHUR WAS BORN in London, September 25TH 1906.
His father was a school headmaster, his mother one of those
simple gentle-women as loveable as she was unpractical. From
her Arthur must have inherited his bent for poetry, for she spent
much of her time writing poems amidst her flowers.

When still a schoolboy Arthur wanted to become a farmer
and used to spend a lot of his free time in their garden helping
his father. But his father had other plans for him, particularly
after he won an exhibition in English literature open to
schoolboys of the whole of England. So he took his degree in
history at Oxford and could have stayed on as a don and later
professor but he rejected this career because he was seeking a
purpose and meaning to life and he realized that research into
particular periods in history would not supply an answer. As he
himself expressed it later in his autobiography, it typified a
rejection both conscious and instinctual of the meaningless life
which was all he knew. Christ said that he who seeks shall find.
Perhaps in one who does not even know that there is anything
to seek for, rejection is a beginning of the search.

After coming down from Oxford, Arthur travelled for a
while to Italy and other places and then came to Poland where
we met and after a while got married. In Poland he spent four
years, the greater part of them teaching at a maritime college
and acting as secretary to the Anglo-Polish Society. He managed
its affairs with his usual efficiency, even writing plays for their
entertainment which used to bring the house down, they were
so funny. A friend introduced him to Réné Guénon’s early
books. The first may have been Introduction Generale al ‘Etude

10



des Doctrines Hindoues. The impact was tremendous. His
restlessness and discontent fell away with the realization that
life had a meaning after all. When he read the sentence “Being
is One” he felt immediately that it was true, that he had always
known that it was true but did not know that he knew. If Being
is One and there is no other, then “Who am I?’ I can not be
other than the One Being, therefore to realize one’s true Self is
to realize the Identity with the absolute One Being. This was
the beginning of the quest from which he was never to turn
aside. In Réné Guénon’s teaching the implication was kept well
to the fore that Being is One and therefore by realizing one’s
true Self one realizes one’s identity with the One. All religions
teach this in essence, in Eastern religions openly, in the Western
ones veiled behind esoteric terminology. Esoterically then
religions are unanimous, diverging only in their external
application, ritual, social organisation and code of conduct.

The same words one might have read before many times but
suddenly they strike home like a lightning flash of truth. And
this happened to Arthur when he read the words: “Being is
One”. Réné Guénon expounded with vast erudition and
brilliancy about the necessity of upholding tradition scrupulously
with all the observances and ritual that it enjoins, that
traditionally a spiritual authority controls the whole of a
civilization and that a civilization which breaks away from its
spiritual roots cannot endure. His uncompromising axiom that
religions are either initiatic or counter-initiatic led occasionally
to a rigidity of judgement, as for example when asserting that
no Hindu believed in reincarnation, and with regard to

Buddhism.

Arthur read all the books of Réné Guénon which he was
able to obrtain, dealing with mysticism, esoterism, symbolism
and social applications of the basic truth. He translated into
English Réné Guénon’s La Crise du Monde Moderne (The Crisis
of the Modern World) which appealed to him as a beautifully
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condensed and fundamental work. Réné Guénon went through
it with detailed comments and suggestions which were applied.
He was very punctilious about details of translation and about
preserving his long sentences and careful system of punctuation.
The translation had his full approval and was published. Arthur
had an extensive correspondence with Guénon about it. It seems
to have been well received by readers and a second edition was

called for.
The group which gathered round Réné Guénon had been

following a guru of whom Guénon approved, and they were
urging us to join them and receive initiation. This we did when
Arthur got a job as lecturer at the Chulalongkorn University in
Bangkok. There we both followed a rigorous sadhana based
largely on ritual, prayers and invocation. The discipline of it
was a good preparation and very helpful at the time. We did
not fit into the social life of Bangkok with all it implies and
were content to lead a life withdrawn from such activities. Our
spiritual practices took a good deal of our time in any case. The
general consensus of opinion among the students of the
university was, as I came to know, that Arthur was the wisest
teacher they ever had. They called themselves Osbornians.

About Ramana Maharshi we heard for the first time already
in Poland. Just that one of the group was in India in the ashram
of a sage Ramana Maharshi. It created a curious feeling of
nostalgia. In Bangkok Arthur received two booklets, probably
Who am 1?7 and Upadesa Saram or Spiritual Instruction. The
photograph of Ramana Maharshi in one of them was so
impressive that it strengthened our resolve to go to India and
see him. After three years at the University Arthur got six months
leave. Two friends from the group arranged for us to go first to
Kashmir as it would have been far too hot in Tiruvannamalai at
the time for our three small children, the eldest Kitty not yet
five, Adam about three and Frania six or seven months old. It
was the beginning of the hot season. So we stayed in that
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beautiful valley for several months continuing our spiritual
practices as before. Our friends were also there. In September
Arthur went back to Bangkok alone as the war was drawing
nearer Thailand and women and children were advised not to
return there for the present. So at last I went with the children
to Tiruvannamalai—Arunachala which was the abode of Ramana
Maharshi. Our friend' had kindly put his house there at our
disposal. But to return to Arthur’s story. A little while after his
return to Bangkok the Japanese invaded Thailand and all the
Westerners were interned for the duration of the war. We had
no news at all of each other till Arthur’s release four years later.
In camp also Arthur pursued his spiritual practices which made
him rather conspicuous in such a confined place with scarcely
any privacy. Several people got interested and asked questions.
The replies convinced them of the truth of his expositions. One
of them later came to Tiruvannamalai and became a devotee of
Ramana Maharshi. Characteristically enough, Arthur made a
flower garden in camp which was occasionally rocked by bombs.
Throughout his internment Arthur felt strongly Ramana
Mabharshi’s support and Grace. It was strange that he should
have turned to Sri Bhagavan and felt his Grace while pursuing
the initiatic practices given by a Western guru.

When the Japanese surrendered Arthur came to
Tiruvannamalai. He came with the preconceived idea imparted
to him by the above-mentioned group that Ramana Maharshi
was not a guru, great as he was, that he did not give initiation

and had no disciples.

Sri Bhagavan did not immediately reveal himself to Arthur.
The first impression was less than his photographs had made.
The change came a few weeks later during a festival for which
huge crowds came to Tiruvannamalai and the ashram. The people
were sitting in the courtyard in front of Sri Bhagavan, Arthur

David Mclver.
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in the front row. What happened Arthur describes in his
autobiography: “He sat up facing me, and his luminous eyes
pierced into me, penetrating, intimate, with an intensity which
I cannot describe . . . then quietness, a depth of peace, an
indescribable lightness and happiness.” Then for the first time
in life he began to understand what the grace and blessing of
the guru could mean. It was this initiation by look that vitalized
him and made him follow Sri Bhagavan’s teaching by using
Self-enquiry, the vichara “Who am 1?7, which with his
intellectual bent of mind suited him to perfection as sadbana
(quest). Actually he realized that the decision was not his; it is
always due to Grace. Later he learnt that other devotees also
had had such an experience and with them also it had marked
the beginning of active sadhana under Sri Bhagavan’s guidance.
So he went about with a lilt of happiness in his heart, feeling
the blessing and mystery of the Guru. Even outwardly Sri
Bhagavan was exceptionally gracious to him, smiling when he
entered the hall, signing to him to sit where he could watch
him in meditation. Once He even asked a devotee sitting in
front of Arthur and hiding him to move a bit to the side. The
vichara, the constant “Who am I?”, began to awaken an
awareness of the Self as Bhagavan outwardly and also
simultaneously of the Self within. “The specious theory that
Bhagavan was not a guru had simply evaporated in the radiance
of his Grace,” he writes in his reminiscences and he perceived
now that far from his teaching not being practical guidance it
was exclusively that, turning the questioner to practical
considerations of sadhana, of the path to be followed in
accordance with his aptitude.

This initiation and its consequences changed Arthur’s attitude
of mind. Soon he found that he could not continue the practices
into which he had been initiated previously and which
represented a less direct path. He forced himself to continue
them for some time out of a sense of duty and then asked Sri
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Bhagavan’s permission to drop them. Sri Bhagavan gave it
immediately, saying: “Yes, all other methods only lead up to
Self-enquiry.” There is a full explanation of this question of
guruship in Arthur’s reminiscences, putting it in the right
perspective, but here I will limit myself simply to mentioning
that he wrote a letter to be handed over to the guru in Europe
containing a definite statement that Ramana Maharshi was a
Guru and did give initiation and guidance. This letter he showed
to Sri Bhagavan who read it through carefully, handed it back
and said in English: “Yes, send it.” This was quite exceptional as
his usual practice was to hand letters back to the giver without
saying anything or occasionally just briefly nod. Arthur also
asked permission from his former guru to stop his initiatic
practices and invocation but surprisingly enough this was not
received with good grace. It looked rather like anger. This and
the denial that Sri Bhagavan was a guru led to a rift in their
relations or rather our relations with them. Arthur had my fullest
sympathy. Such behaviour contrasted oddly with Bhagavan’s
attitude in similar cases. Once he immediately gave permission
to a Brahmin to leave the Hindu fold and become a Catholic.
When His mother started expostulating He told her not to
worry, that it was all right for this man.

Up till now Arthur still considered going back to the
Chulalongkorn University but Sri Bhagavan obviously meant
to keep him at Arunachala. Conditions in Thailand were such
that it made it impracticable to return there for the present and
later the question did not arise any more. Released internees
were being evacuated back to England and given priority and
all the chances and help for readjusting their interrupted careers.
The British High Commissioner out of kindness, concerned
about our future, kept on urging us to return to England and
finally he wrote that the last boat was leaving on such and such
a date. We did not even show these letters to Bhagavan. We
simply could not envisage leaving him and living somewhere
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else. From a worldly point of view it was very unpractical, a
sort of divine madness. There were three children to be educated
and no adequate prospects here for a man with Arthur’s
qualifications. He did have a hard time of it later when work
became necessary. First he took up a job on a newspaper, as if in
preparation for the work on The Mountain Path, and after four
years as a principal of a school. These jobs he did successfully as
far as work was concerned with his usual efficiency and
thoroughness but conditions were far from congenial.

Holidays and any free days from work were spent in
Tiruvannamalai. Once Arthur came unexpectedly after Sri
Bhagavan’s second or third operation on the arm. Bhagavan was
resting on the verandah of the dispensary. Usually He was discreet
in showing outward signs of His Grace but this time taken by
surprise He gave Himself away. His face lit up with pleasure and
love on perceiving Arthur on the steps. He looked at him for quite
a while with indescribable tenderness and Grace. I was standing
immediately behind him and so was an industrialist from Bangalore,
Mr. Bose, who said to me afterwards that he had never seen
Bhagavan look at any one in such a way, that He looked only at
Arthur, not at us, and that his hair stood on end just watching it.
And Arthur? He just stood there like a child, his face transformed.
“Who could ever deserve such Grace?” was all he could say.

After Bhagavan’s Mahanirvana Arthur wrote a number of
articles about Him for papers. He collected these together and
after editing gave them to the ashram to publish as Ramana-
Arunachala. The second book to be written was Ramana
Mabharshi and the Path of Self-Knowledge published in England by
Rider & Co. Later he wrote 7he Incredible Sai Baba also published
by Rider & Co. and the Rhythm of History published by Orient
Longmans in Calcutta. The next book was Buddhism and
Christianity in the Light of Hinduism published by Riders and
later The Collected Works of Ramana Maharshi and The Teachings
of Ramana Mabharshi in His Own Words published by Riders.
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While in Calcutta he had also written a book for young people,
Gautama the Buddha with a foreword by the Dalai Lama, and
The Question of Progress which was a series of lectures given in
Madras to university professors. These books, particularly about
Ramana Maharshi have been instrumental in spreading His
teaching and doctrine far and wide, having been translated into a
number of languages in the West (French, German, Spanish)
and here in India into vernaculars. They have brought many
seekers to the path and to the last he received letters thanking
him for having written them. For many his lucid and simple
though erudite expositions written from real understanding and
always keeping himself in the background were an eye-opener
and the impact was a turning point in their spiritual life.

After his usual spell of four years in Calcutta as school
principal, things took such a turn that we retired to
Tiruvannamalai to a simple life of sadhana. We both had become
vegetarians long ago and this simplified matters. The children
were and still are abroad. Before leaving Calcutta a stream of
boys and teachers came to see Arthur and bid him good-bye,
many actually weeping. They presented him with a memento
printed in gold letters and beautifully framed to be hung up in
a conspicuous place on the wall. I found it without the frame
among some papers. They wrote among others:

... This hour of parting is painful indeed. It is painful
as it now makes us turn our eyes to see that in some
untrodden regions of our hearts there has grown up
during all these years a splendid shrine of love and
admiration for you

... We will remember you as a friend who was ever
ready to share our sorrows and delights, as a philosopher
who infused into our hearts an abiding faith in our
avocation and as a guide who lighted up many an
unknown alley in our journey . ...

17



The station was crowded with people come to bid him
good-bye and the compartment was so full of flowers there was
scarcely room to move. Arthur was genuinely surprised.

The Mountain Path was started in 1964. Arthur and Ganesan,
who became the managing editor, simultaneously thought of it
and this was an indication for its inception. Everyone agreed
that Arthur was the person to take it up. He did so with
remarkable success, with the help of Ganesan who was given
full responsibility to look after its practical side such as printing,
page-making, distribution and the financial part of it. Arthur
was only concerned with editing and its literary content. It
really became an instrument for setting forth the traditional
wisdom of religions in all ages as testified to by their seers and
to clarify the paths available to seekers in modern times, and
above all to spread Ramana Maharshi’s teaching and message.
Within the short span of six years it has achieved an international
reputation. Single-handed he did the editorial job of several
people, often writing articles under various pseudonyms if the
contributions were not suitable. He gave up book-reviewing in
other periodicals so as to have more time for our journal. Letters
of appreciation and gratitude continue coming, thanking for

the help and guidance.

As already mentioned in my letter to the readers of The
Mountain Path (July 1970 issue), Arthur had prepared me for
his death already, towards the end of 1967 when in his usual
good health. He also added that the cause would be his heart.
He never had any heart trouble till then nor later to the last
day, and yet it was the heart which gave out in the end.
Immediately after this warning he set to work preparing
complete issues of 7he Mountain Path for a whole year and a
number of editorials in a remarkably short time, badly
overworking. Then his health collapsed for the first time. Within
aweek or so he recovered and told the managing editor Ganesan

that he had been saved this time for The Mountain Path. Arthur’s
18



face was so full of peace and serenity that, as Ganesan told me
much later, he was under the strong impression of being in the
presence of a realized man. A few months later came the second
collapse from which he never fully recovered. During our stay
in Europe last year he was several times on the point of death.
When he had a bad attack of emphysema he must have
experienced dying many times, as any movement or change of
position brought on an attack of suffocation lasting long enough
to be fatal. Yet he came through it all and I was hoping that he
would be with us till the end of next year, 1971, or even fully
recover as it would have been the end of another of his four-
year cycles to the rhythm of which his life had run so far. But it
was not to be. Looking through his reminiscences I found a
page towards the end which I did not read before because it was
crossed out. It is revealing. “. . . In order to safeguard against
any trace of hesitance, I began to practice dying—that is being
in readiness to lay down life or the mind completely. There
must be no stipulation that perception of a body and the world
should be restored again after dying, because that would be
bargaining, not surrender. If they are restored, all right; if not,
all right . . . Also the readiness to die must not be because life is
sour or oppressive or futile. That—the suicide’s attitude—carries
with it the obverse, that if conditions were changed and made
attractive one would cling to life. That is not surrender but
rebellious rejection of the terms of life offered. I had the feeling:

bRl

‘I am ready to give up my life but it is not accepted . . .

St. John of the Cross said that there comes a time in the life
of a spiritual seeker when activity is taken away from him so
that he can wholly go inwards. And according to The Mystical
Theology: “In the exercise of mystical contemplation leave behind
the senses and the activities of the intellect . . . that thou mayest
arise as far as thou mayest, by unknowing towards union with
Him who transcends all being and all knowledge.” This seemed
to have happened to Arthur in the last two years. That was
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probably the reason for his having prepared so much material
for The Mountain Path in advance. Everything possible was
done to relieve him of all concern about it.

On the 8th of May he left this earthly scene. His death, peaceful
and serene was like a ripe fruit falling off a tree. The intervals
between his breathing became longer without any sign of struggle
till the last breath. Shortly before, when bending over his feet, 1
heard his voice so clearly, distinctly saying, “Thank you”.

After Sri Bhagavan’s Mahanirvana I thought we would be
desolate but instead of grief there was a feeling of serenity and
sometimes elation. He was everywhere and most of all in our
hearts, the awakened living inner Guru. Of course, hard
moments there were too but there is the consoling Presence of
Arunachala-Ramana alive and guiding through the maze of
illusion and ignorance. And now? There is also serenity and
hard moments; many feel it. But all one has to do is forget
oneself and turn to the heart and he is present more than ever.
No separation. After Bhagavan’s Mahanirvana Arthur wrote two
poems expressing the heartache of absence and the healing peace
of presence for both types of devotees or moods:

ABSENCE
Lonely they go, with a heavy heart,
the simple folk whose sunlight was his smile.

Silent they sit before his tomb,
Or pace around.
Bereaved they go in a sad life
And well I know
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The heartache for the living graciousness
The outer world will never hold again

For eyes of ours.

PRESENCE

A living quietude throbs in the air

Peace in the earth and solace in the trees

And the great Hill rose tender and aware
Simple as Truth.

His Presence so pervaded, it has been

No wonder or fulfilment, only Grace,

At any sudden turning to have seen

The majesty of the beloved face.

And then I sat in silence, as of old,

Before Him. Like a sudden wave

His mighty peace surged through me to enfold
In Knowledge-Being beyond birth and grave.

It applies now also!
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The Look That Pierced

IT WAS SHORTLY BEFORE THE SECOND WORLD
WAR that some friends sent me pictures of Bhagavan Sri
Ramana and copies of some of his books. Under the influence
of the French writer, Rene Guenon, who was reinterpreting
forgotten spiritual traditions to the West, I had already
understood that all beings manifest the One Self or Pure Being
and that [, in my essence, am identical with the Self. This means
that it is possible to realize this Supreme Identity and become
One in very fact and that the purpose of life is to do so. Until
this is achieved, the illusion of separate life in one form or another
must continue and, with its sufferings and frustration, obscure
the radiance of Pure Being. I knew that this task was the great,
heroic quest, the quest of the Sangrail and the Golden Fleece,
and that it required constant effort on a prescribed path under
the guidance of a Guru. I was making efforts to find and follow
such a path, but people for whom I had the utmost respect had
assured me that Bhagavan was not a Guru and that his teaching,
however sublime, did not constitute practical guidance on a
path that men could follow. I was enormously impressed by the
books and pictures, by the spiritual power and beauty in them,
but classed them reluctantly as a luxury rather than a utility.

In December, 1941, the Japanese invaded Thailand where I
was a university lecturer and I was arrested and interned. There
followed three-and-a-half long years of internment until the
Japanese surrender in 1945. There was ample time for sadhana.
More and more Bhagavan became the support of my strivings,
though I did not yet turn to him as to the Guru. As soon as the
evacuation could be arranged I went to Tiruvannamalai, arriving
there in October.
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I entered the Ashram hall on the morning of my arrival,
before Bhagavan had returned from his daily walk on the Hill. I
was a little awed to find how small it was and how close to him I
should be sitting; I had expected something grander and less
intimate. And then he entered and, to my surprise, there was no
great impression. Certainly far less than his photographs had
made. Just a white-haired, very gracious man, walking a little
stiffly from rheumatism and with a slight stoop. As soon as he
had eased himself on to the couch he smiled to me and then
turned to those around and to my young son and said: “So,
Adam’s prayer has been answered; his Daddy has come back safely.”
[ felt his kindliness, but no more. I appreciated that it was for my
sake that he had spoken English, since Adam knew Tamil.

During the weeks that followed he was constantly gracious
to me and the strain of nerves and mind gradually relaxed, but
there was still no dynamic contact. I was disappointed, as it
seemed to show a lack of receptivity in me, and yet, at the same
time, it confirmed the opinion I had accepted that he was not a
Guru and did not give guidance on any path. And Bhagavan
said nothing to change my view.

Until the evening of Kartigai when, each year, a beacon is lit
on the summit of Arunachala, there were huge crowds for the
festival and we were sitting in the courtyard outside the hall.
Bhagavan was reclining on his couch and I was sitting in the
front row before it. He sat up, facing me, and his narrowed
eyes pierced into me, penetrating, intimate, with an intensity |
cannot describe. It was as though they said: “You have been
told; why have you not realized?” And then quietness, a depth
of peace, an indescribable lightness and happiness.

Thereafter love for Bhagavan began to grow in my heart
and I felt his power and beauty. Next morning, for the first
time sitting before him in the hall, I tried to follow his teaching
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by using the vichara, Who am I? 1 thought it was | who had
decided. I did not at first realize that it was the initiation by
look that had vitalized me and changed my attitude of mind.
Indeed, I had heard only vaguely of this initiation and paid
little heed to what I had heard. Only later did I learn that other
devotees also had had such an experience and that with them
also it had marked the beginning of active sadhana under
Bhagavan’s guidance.

My love and devotion to Bhagavan deepened. I went about
with a lilt of happiness in my heart, feeling the blessing and
mystery of the Guru, repeating like a song of love that he was
the Guru, the link between heaven and earth, between God
and me, between the Formless Being and my heart. I became
aware of the enormous grace of his presence. Even outwardly
he was gracious to me, smiling when I entered the hall, signing
to me to sit where he could watch me in meditation.

And then one day a sudden vivid reminder awoke in me:
“The link with Formless Being!” And I began to apprehend the
meaning of his /nana and to understand why devotees addressed
him simply as ‘Bhagavan’ which is a word meaning God. So he
began to prove in me what he declared in his teaching that the
outer Guru serves to awaken the Guru in the heart. The vichara,
the constant Who am I? began to evoke an awareness of the Self
as Bhagavan outwardly and also simultaneously of the Self
within.

The specious theory that Bhagavan was not a Guru had
simply evaporated in the radiance of his Grace. Moreover, I
now perceived that, so far from his teaching not being practical
guidance, it was exclusively that. I observed that he shunned
theoretical explanations and kept turning the questioner to
practical considerations of sadhana, of the path to be followed.
It was that and that only that he was here to teach. I wrote and
explained this to the people who had misinformed me and,
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before sending the letter, showed it to him for his approval. He
approved and handed it back, bidding me send it.

Daily [ sat in the hall before him. I asked no questions, for
the theory had long been understood. I spoke to him only very
occasionally, about some personal matter. But the silent
guidance was continuous, strong and subtle. It may seem strange
to modern minds, but the Guru taught in silence. This did not
mean that he was unwilling to explain when asked: indeed, he
would answer sincere questions fully; what it meant was that
the real teaching was not the explanation but the silent
influence, the alchemy worked in the heart.

I strove constantly by way of the vichara according to his
instructions. Having a strong sense of duty or obligation, I still
continued, side by side with it, to use other forms of sadbana
which I had undertaken before coming to Bhagavan, even
though I now found them burdensome and unhelpful. Finally
I told Bhagavan of my predicament and asked whether I could
abandon them. He assented, explaining that all other methods
only led up to the vichara.

From the moment of my arrival at Tiruvannamalai there
had been no question of my leaving again. This was HOME —
even at the very beginning when I was so mistaken about
Bhagavan, even when material prospects seemed bleak. Perhaps
that was why Bhagavan in his graciousness bestowed the
initiation on one who sought but had not the wit to ask!
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Ramana Still Lives

SRIRAMANA MAHARSHI HAS PASSED AWAY .. .. EVEN
so, we would still remember him with all the love we are capable
of, we would still celebrate his Jayanti as a miracle of grace
bestowed upon us, but it would all be past history. For the benefit
and the reassurance of any who may feel doubts on the subject,
I wish to record here that Bhagavan himself gave an answer to
the question.

When the sickness that had gripped his body threatened
already to be fatal, some devotee besought him to put it away
from him and to will his recovery and continued life for their
sake. Their plea was that they were utterly dependent on him
that they needed his continued grace and guidance and could
not carry on their sadhana without him.

Bhagavan’s answer was curt and to the point. All that he said
to them was: “You attach too much importance to the body.”
This then is the final and conclusive answer, Bhagavan’s own
answer to those who think that he lives in any less real way
since the body’s death, that his guidance is in any way broken
or weakened, that he is in any less complete sense the Sat-Guru;
they attach too much importance to the body.

The grace at Arunachala is so potent, so vibrant today, so
searching and intimate in its effect, that one wonders whether
those who find a change in it have been there to see. Some
there were who even formerly were insensitive to Bhagavan’s
grace, but it is not a question of such people here, since he who
complains of having lost a treasure must once have possessed it
or at least part of it. Those who found nothing formerly can
complain of having lost nothing now. And yet, those who really
possessed the treasure know that they have lost nothing.
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What, then, is the difference today? There is a difference,
and its reality none can deny. Indeed, who most feel the present
guidance are, on the whole, those who most enjoyed the
graciousness of Bhagavan’s physical manifestation. The very
receptivity to his grace which made them so susceptible to the
beauty of his physical form, so apprehensive of losing it, in
some cases even so despondent to think what would ensue, makes
them now aware of his continued Presence. There is difference:
the beloved voice is not heard nor the divine form seen; but
this has become strangely unimportant to those who had thought
they would feel it most. For they have found a lightness and a
happiness in the very air of Tiruvannamalai, an immaculate
peace beyond the rough handling of destiny, an immortal wealth
despite their loss.

But is this the same as actual guidance by Bhagavan? It is,
and in the most direct and personal way. Indeed the guidance
seems more active now than formerly in those people who
meditated little before but were contented rather to feast their
eyes upon him and listen to the sound of his voice, are now
being drawn more and more to sit in silent meditation before
the Samadhi and to gather together in the old hall redolent
with his presence. As one sits there, it is nothing vague or diffused
that one feels, but the same intense inner stirring, the same
lifting up, the same blissful certainty that was felt under his
watchful eye, there is the same variation from day to day in
mode and potency of guidance, the same response to devotion
and to any earnest plea for help.

But, it may be asked, cannot this be felt elsewhere? Is
Bhagavan now confined to Tiruvannamalai? He never was. His
grace flowed out upon all who turned to him. To imply that the
guidance was confined to Tiruvannamalai either now or
formerly would indeed be attaching too much importance to
the body. Now, as formerly, it is felt in the heart of the devotee
independent of all outer aids; but it is also true that now, as
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formerly, there is great beauty and potency in a visit to
Tiruvannamalai. Many have compared it to the recharging of
their spiritual battery and the comparison is no less apt now
than it used to be. Although Bhagavan goes out to all who
invoke him, he is no less gracious now than formerly to those
who make the effort to come to him at Tiruvannamalai. One
feels there that he is pouring out an abundance of grace of
which there are all too few recipients.

At this time of Jayanti we celebrate the birth of him who is
deathless. Many are able to pay their homage at Tiruvannamalai
as of old. Others gather together in groups in whatever town or
country they may be; and some give praise alone with Bhagavan
in the secrecy of their heart. Those who are sensitive and watch
the signs feel that the force we now celebrate is waxing, not
waning. The numbness that overtook many after the Master’s
apparent departure is wearing off. A gladness of response is
replacing it. The guidance to which they respond is growing so
potent, so intimate, that for any to deny its existence causes
them the same surprise as if a blind man were to deny that the
sun is shining.

“I am not going away,” Bhagavan said. “Where could I go? I
am here.” He is here at Tiruvannamalai, here in the hearts of
his devotees. He is Bhagavan, the Inner Guru, the Self that
guides to the Self.
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The Ascent

THERE IS ONE FLANK OF THE MOUNTAIN WHERE
THE ascent is sheer with no pleasant groves to rest in on the
way, where however, to compensate for this, the path is direct
and the crest already visible from the plains below and
throughout the ascent. This is the direct path as taught by
Bhagavan. There are no stages on this path. Indeed, followers
of Bhagavan are apt to be impatient when they hear of stages or
degrees of Realisation upon some indirect path and to say: “What
does all this mean? Either a man has realised the Self or he has
not.” This attitude is right as regards their own path but not
necessarily as regards others, for there are paths on which the
wayfarer does not aim at realisation of the Self, the ultimate
and supreme Truth, or at any rate not directly and the term
‘realisation’ is used with a different meaning, to signify merely
the attainment of some higher state which, however, is equally
transient and illusory within the ultimate reality of the Self.

However, although the wayfarer on the direct path does not
attain to any higher states along the way, he may be blessed with
glimpses of pure Self-realisation, beyond all states, which will
suffuse and irradiate his whole life. Speaking of pure
Self-realisation and the direct path to it, Bhagavan affirmed quite
definitely both that there are no stages in Realisation and that
realisation is not normally permanent when first attained except
in very rare cases. It may come in occasional flashes but cannot
be permanent until the vasanas (inherent tendencies impelling
one to desire one thing and shun another) have been eradicated.

Two modes of conscious planned ascent are indicated
whatever name one may give them (apart from the occasional
transportation of the mystic and the uncharted elevation of
certain saints); that of the man who ascends in stages, becoming
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stabilized this lifetime in some higher state, possibly with some
higher posers, but with no direct and often even no theoretical
knowledge of the supreme state of Self-realisation; and that of
the man who envisages the supreme truth of Identity, strives
towards it, perhaps has occasional glimpses of its Realisation
but, until attaining it, is not established in any higher state.
Which is preferable? The question is unrealistic, since each
aspirant will follow the path that accords with his temperament
and that his destiny makes available.

Another question that may be raised at this point is that of the
benefit of those below. Reverting to the symbol of the mountain;
should the hill-dweller who is facing downwards, having established
a homestead not too high up from which he can supply the
sufferers in the plains below, not be considered preferable to one
who has turned his back on them and struggled up on his lone
path to the summit? He might be if the symbol held good, but it
does not. It is cancelled out by Christ’s saying that to him who
attains the kingdom of heaven all else is added. It is therefore he
who has the greatest power to help others.

Not many are there with discrimination who take the direct
royal road and who can follow the ever-present living inner
Guru in the Heart, who is the core of their being. When
expedient he may appear in a human form. Embodied or not
makes no difference for He is not the body as Bhagavan kept
on reminding us. Once a devotee, Miss Merston, intercepted
Him on Arunachala to ask whether she should return to England
after several years of absence or stay on, and Bhagavan replied:
“Remember, wherever you go or stay Bhagavan is always with
you, watching over you.”

Many there are whose complicated minds make them seek
byways. More often than not they become attached to self-styled
gurus misguided and misguiding others, and thus genuinely
deluded. It is a sign of the times—the time of false Christs and
false prophets of which Christ warned his followers. Some such
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are widely known and publicized, others almost unknown. They
make the highest possible claims for themselves or allow their
disciples to make them; this one is Christ at his second coming,
that one God incarnate. How far are they self-deluded and how
far consciously deluding others is usually hard to say. A man
may spend years in solitude, practising yogic discipline, as a
result of which various powers may develop, both internal powers
such as vision and audition, and outward-directed powers such
as telepathy and hypnotism. Then the ego, forgetting that its
own immolation is the ultimate goal of the process, may pride
itself on what it has acquired, regarding this as realisation. In
some cases this capital, accumulated during the time of training,
may be gradually exhausted, like an overdrawn bank account,
and the guru survive on his former reputation, if at all; but in
other cases it may continue or even grow with the growth of
the ego. For the ego will grow; there is no food on which it
flourishes more than the adulation of disciples. The seeker needs
to use great caution in estimating not only the guru but the
purity of his own motives, for any impure motive may be
reflected outwardly in an imperfect guide. And then not only
will he not be led forward into greater purity but will be infected
by the imperfections of the guide, drifting into a worse state
than before; for qualities of the ego are as infections through
psychic contact as a disease is through physical.
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The Maharshi’s Place in Historg

A NEW DEVELOPMENT has come about in Hinduism since
the time of Ramakrishna. Because, ancient as it is, Hinduism is still
capable of development. That means that it is still living, for
development is the quality of life, rigidity of death. It is surprising
how little this development has been noticed; it just seems to be
taken for granted. It is of fundamental importance.

In order to appreciate it one must see clearly what Hinduism is.
It is a fusion between an organization of life and worship on what
might be called the horizontal plane and paths to beatitude on the
vertical. Of course, not every Hindu takes a path to beatitude—he
can still be a Hindu without that. But he cannot be without the
horizontal affiliation, that is to say without either being integrated
into the Hindu social system or having renounced it, like a
sannyasin. And this horizontal modality of Hinduism is so complex
that it would be hard for an outsider to fit into it even if he tried. As
for his becoming a sannyasin, that would mean adopting the Hindu
pattern of life in order to renounce it, which seems rather absurd.

For this reason, Hinduism is not and cannot be a proselytising
religion. It is also not an intolerant religion. For those who do
follow a path to Beatitude there are a number to choose from,
and, for instance, one whose path is through the worship of
Rama will not condemn or try to convert another whose path
is through the worship of Krishna. Why should not this apply
also to one whose path is through the worship of Christ?

What has been happening since the time of Ramakrishna is
that the path of Beatitude is being detached from the social
organization of life, so that people from outside the Hindu
community can receive spiritual guidance from its gurus without
needing to integrate themselves into that community. This is a
change of tremendous importance, since it enables the spiritual
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influence to radiate out beyond the limits of the organization.
For anyone who is interested in drawing historical parallels, it is
not unlike the change which St. Paul brought about when,
revolting against the orthodoxy of St. Peter and St. James, he
decided that those who came to Christ from outside Judaeism
need not accept the Jewish law and ritual. However, the parallel
cannot be pushed too far. The circumstances were different, since
what then began as a new path to Beatitude for those who were
seeking soon developed into a religion for a whole community
with its own law and ritual and its own social organization.

What is similar is that, now as then, a materialistic world has
broken away from religion and many are looking around
desperately for guidance. People are giving up religion and,
even for those who seek, the paths to Beatitude are becoming
lost or inaccessible for the guidance is no longer reliable. Divine
Providence always meets the needs of its children, but not always
in the same way. In the time of St. Paul it did so through the
establishment of a new religion; today it does so by making
spiritual guidance available outside the formal structure of the
religions. This is happening in various ways; in the resurgence
of non-denominational Christian mysticism through inspired
teachers such as Joel Goldsmith, in the spread of Buddhism in
the West, not as a creed for the many but as a path for the few,
and in this new development in Hinduism, making the path to
Beatitude available outside the structure of Hindu orthodoxy.

The proof that this new development in Hinduism is a valid
and not a heretical one is that it has been brought about from
above, by the masters themselves, beginning with Ramakrishna
and culminating in Ramana Maharshi.

It was Vivekananda who was the most spectacular in
introducing this new trend with the Vedanta Societies he
founded in the West; but it was not his innovation. Ramakrishna
was not mistaken in saying that Vivekananda would complete
his work. That work has two aspects; to restore Hinduism to
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vigour and self-respect in India and to make it known as a
spiritual current in the West, a current available to Western
seekers. Both were carried to completion by Vivekananda.

Ramakrishna himself had no foreign disciples, but he
dreamed once that he was in a Western town of large, modern
buildings, surrounded by Westerners, and he interpreted it to
mean that he would have many disciples in the West. After his
Mahasamadhi, his wife, Sarada Devi, whom all the disciples
revered as the Holy Mother, quite naturally and without
argument initiated foreign disciples, even though she spoke only
Bengali, which they did not know. All the other disciples
approved of this, and of Vivekananda’s more spectacular action
in the West, and followed in the same direction.

Since then this has become the regular practice with Hindu
Gurus. All or almost all of them accept foreign disciples without
expecting them to integrate themselves into the Hindu social
system or practice Hindu religious ritual.

This practice culminated in Ramana Maharshi. There was
something mysterious about the initiation he gave—no laying
on of hands, no mantra, no outer form at all; only the mouna
diksha, the silent initiation. Although silent, this was a definite
event, not a gradual process. He himself confirmed this in various
oblique ways when necessary, asserting that, from the point of
view of the disciple, the Guru-disciple relationship is a necessity
and explaining that a spiritual practice (and he was constantly
enjoining one) only has potency for those who are initiated into
it. For those who experienced his initiation no conformation was
necessary. If they were in his presence it was given through a
penetrating look of terrific power; if at a distance perhaps through
a dream or vision, perhaps formlessly. In any case, the disciple
felt taken up, swept forward on a wave of power, thenceforward
guided and supported. And in any case there was nothing
specifically Hindu about it, nothing to make it available to
members of one community only and inaccessible to others.
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That was one advantage of the silent initiation. Now that he is
no longer in the body we see another also—that it can still
continue, whereas formal initiation could not. He himself
indicated in various ways before leaving the body that his guidance
would continue; for instance, when some devotees complained
that he was leaving them without guidance and asked what they
were to do without him, he replied: “You attach too much
importance to the body.” The implication was obvious; the body
was going, he was not. And indeed, he said: “They say that I am
going, but where would I go? I am here.” Not “I shall be” but “I
am”. The body could go, but the formless Self, with which he

was in constant conscious identity, just is, eternally, here and now.

This continued initiation and guidance is not just theory; it
happens. I will quote a case of it described quite recently in a
letter from a man in a Yorkshire village of whom we had no
previous knowledge, published in the January 1967 issue of
The Mountain Path.

“On August 13" (1966), without any shadow of doubt, Sri
Bhagavan bestowed his Grace on me. Instruction was also implicit
in his Grace. And further, even though I could not admit it to
myself at once (although I knew it to be so) it was initiation and
an indication thata Guru-disciple relationship had been created.”

This formless initiation and guidance of Bhagavan, spreading
invisibly through many countries, has not been institutionalised.
This also is in conformity with the needs of the age, when many
who respond to it would not be in a position to join an institution
and many also would not wish to be dependent on one. It is
supported outwardly by the books on or by the Maharshi and by
The Mountain Path, and in some towns the followers of the
Mabharshi meet together in a society where they can meditate and
discuss and listen to talks. This is a great facility where it exists,
but it has nothing of the formality or compulsion of an institution;
and there are many for whom even membership of such a society

'The Mountain Patlz, January 1967, p- 85.
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is not available. Many also, by temperament, do not desire it. We
see now the wisdom of Bhagavan in establishing a path which
can be followed in solitude and silence, without singing or
chanting, without the knowledge of any sacred language,
independent of the forms and ritual of any religion.

PATH AND DOCTRINE

A spiritual path rests on a doctrinal basis, just as a scientific
experiment does on a theoretical basis. To make them universally
available, outside the ritual of any religion, the paths the Maharshi
taught were simple and direct; and therefore the doctrine on which
they were based was universal and free from philosophical
technicalities. I say ‘paths’ because in fact there were two. He would
often say: “Ask yourself “Who am I?” or submit”. As simple as that,
and he declared that these two paths both lead to the same goal.

The one that he offered first was always Self-enquiry. Only
if some one complained that he found this too difficult or that
it did not suit his temperament did he tell him in that case to
submit, assuring him that submission would lead to the same
goal. Let us therefore start with a consideration of Self-enquiry
and the doctrinal basis he provided for it.

THE PATH OF ENQUIRY

Self-enquiry is not analysis; it has nothing in common with
philosophy or psychology. The Maharshi showed this when he
declared that no answer the mind gives can be right. (And,
indeed, in this it resembles a Zen koan). If it had a mental
answer it would be a philosophical conundrum, not a spiritual
practice; and it was as a spiritual practice that the Maharshi
prescribed it. So any one who tells you what the answer to the
enquiry is shows by that very fact that he has not understood it.
It does not mean arguing or saying that I am not this or not
that; it means concentrating on the pure sense of being, the
pure I-am-ness of me. And this, one discovers, is the same as
pure consciousness, pure, formless awareness.
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So far is it from being a mental practice that the Maharshi
told us not to concentrate on the head while doing it but on
the heart. By this he did not mean the physical heart at the left
side of the chest but the spiritual heart at the right. This is not a
physical organ and also not a yogic or tantric chakra; but it is
the centre of our sense of being. The Maharshi told us so and
those who have followed his instructions in meditation have
found it to be so. The ancient Hebrews knew of it: “The wise
man’s heart is at his right hand, but a fool’s heart is at his left,”
it says in the Bible. It is referred to also in that ancient Advaitic
scripture, the Yoga Vasishra, in verses which the Maharshi quoted
as Nos. 22-27 in his Supplementary Forty Verses on Reality.
Concentration on the heart does not mean thinking about the
heart but being aware in and with the heart. After a little practice
it sets up a current of awareness that can actually be felt physically
though far more than physical. At first this is felt in the heart,
sometimes in the heart and head and connecting them. Later it
pervades and transcends the body. Perhaps it could be said that
this current of awareness is the ‘answer’ to the question “Who
am [?” since it is the wordless experience of I-ness.

There should be regular times for this ‘meditatior’, since the
mind accustoms itself and responds more readily. I have put the
word ‘meditation’ in inverted commas, since it is not meditation
in the usual sense of the word but only concentration on Self or
on being. As Bhagavan explained: “Meditation requires an object
to meditate on, whereas in Self-enquiry there is only the subject
and no object.” Good times are first thing when you wake up in
the morning and last thing before going to sleep at night. At first
a good deal of time and effort may be needed before the current
of awareness is felt; later it begins to arise more and more easily.
It also begins to occur spontaneously during the day, when one is

2Ecc/esiastes, X, 2.
3 The Téac]fzings o][Ramana Maharshi in His Own %m]s, Sri
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not meditating. That explains Bhagavan’s saying that one should
keep up the enquiry constantly, not only during meditation. It
comes to be more and more constant and, when lost or forgotten,
to need less and less re-awakening.

A man has three modes of manifestation; being, thinking and
doing. Being is the most fundamental of the three, because he
can’t think or do unless he first is. But it is so covered over by the
other two that it is seldom experienced. It could be compared to
the cinema screen which is the support for the pictures without
which they could not be seen, but which is so covered over with
them that it is not ordinarily noticed. Only very occasionally for
a brief glimpse, does the spiritually untrained person experience
the sheer fact of being; and when he does he recalls it afterwards
as having been a moment of pure happiness, pure acceptance,
pure rightness. Self-enquiry is the direct approach to conscious
being, and therefore it is necessary to suspend thinking and doing
while practising it. It may lead to a state when conscious (instead
of the previous unconscious) being underlies thinking and doing;
but at first they would interrupt it, so they have to be held off.

This is the path; the doctrine on which it is based is Advaita,
non-duality, which might be rendered ‘Identity’ or ‘No-
otherness’. Its scripture for the Maharshi’s followers is his Forzy
Verses on Reality together with the Supplementary Forty Verses
which he later added.

In this he declares: “All religions postulate the three
fundamentals; the world, the individual and God.”

Notall in the formal way, for there are also nontheistic religions;
but essentially this is what we start from. Whether I am educated
or uneducated, my own existence is the basis from which I start,
the direct awareness to which everything else is added. Then,
outside myself, my mind and senses report a world of chairs and

+ Forty Verses on Rea/ity, v. 2 (from the Collected Works 0][ Ramana
Maharshi, publishe(l loy Sri Ramanasramam).
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tables and trees and sky, and other people in it. Mystics tell me
that all this is illusion, and nowadays nuclear scientists agree with
them. They say that the red book I am holding is just a cluster of
electrons whirling about at high speed, that its redness is just the
way my optic apparatus interprets a vibration of a certain
wavelength, and similarly with its other qualities; but anyway,
that is how it presents itself of my perception. I also have a feeling
of some vastness, some power, some changeless Reality behind
the vulnerability of the individual and the mutability of the world.
It is about this third factor that people disagree, some holding
that it is the real Self of the individual, others that it is a Being
quite other than him, and others again that is does not exist at all.

The verse continues: “But it is only the One Reality that
manifests as these three.” This implies that Self-enquiry is the

quest of the one Reality underlying the apparent trinity of
individual, world and God.

But the mistake inherent in dualism does not consist in
supposing that God is a separate Being from you but in supposing
that you are a separate being from God. It is not belief in God
that is wrong but belief in the ego. Therefore the verse continues:
“One can say, “The three are really three only so long as the ego
lasts.” ” Then the verse turns to the practical conclusion, as
Bhagavan always did in his teaching: “Therefore to abide in one’s
own Being, where the T’ or ego is dead is the perfect State.”

And that is what one is trying to do by Self-enquiry; to abide
as the Self, the pure Being that one essentially is, casting aside
the illusory reality of the ego.

Feeling one’s insignificance before that mighty Power, one
may worship It in one of Its manifestations—as Krishna, say, or
Christ or Rama, but: “Under whatever name and form one may
worship the Absolute Reality, it is only a means for realizing It
without name and form.” That means appreciating Its Infinity,
realizing that It alone is, and leaves no room for a separate me
subsisting apart from It. Therefore, the verse continues: “That
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alone is true Realization wherein one knows oneself in relation
to that Reality, attains peace and realizes one’s identity with It.”

And this is done by Self-enquiry. “If the first person, 1, exists,
then the second and third persons, you and he, also exist. By
enquiring into the nature of the I, the I perishes. With it, ‘you’ and
‘he’ also perish.”® However, that does not mean blank annihilation;
it only means annihilation of the illusion of separate identity, that
is to say of the ego, which is the source of all suffering and frustration.
Therefore, the verse continues: “The resultant state, which shines
as Absolute Being, is one’s own natural state, the Self.””

Not only is this not a gloomy or dismal state or anything to
be afraid of, but it is the most radiant happiness, the most perfect
bliss. “For him who is immersed in the bliss of Self-realization
arising from the extinction of the ego what more is there to
achieve? He does not see anything as being other than the Self.
Who can apprehend his State?”

Note that in speaking of the unutterable bliss of Self-realization
Bhagavan says that it is achieved through the extinction of the ego,
that is the apparent individual identity. So that, although nothing
is lost, something does have to be offered in sacrifice; and while
being offered it appears a terrible loss, the supreme loss, one’s very
life; only after it has been sacrificed does one discover that it was
nothing and that all has been gained, not lost. This means that
understanding alone cannot constitute the path. Whatever path
may be followed, in whatever religion, the battle must be fought
and the sacrifice made. Without that a man can go on all his life
proclaiming that there is no ego and yet remain as much a slave to
the ego as ever. Although the Forty Verses on Reality are a scripture
of the Path of Knowledge, Bhagavan asks in them: “If since you

S ]Zn’c]., v. 8.
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are a single being, you cannot see yourself, how can you see God?™

And he goes on to answer: “Only by being devoured by Him.”

This brings the path of enquiry to the same point as the path
of surrender, since in either case the ego must be sacrificed. It is
a very profound verse. It recalls the Hebrew saying: “No man
can see God and live.” Many people see visions of God in one
form or another, but that is not seeing God. The mind and
senses of a man knot themselves together into what wrongly
supposes itself to be an individual entity separate from the
Universal Being which it aspires to see. But that Universal Being
is the true Self of it. Only by surrendering their illusory individual
entity to be devoured out of existence can the mind and senses
become true instruments for perception by what is thereafter
understood to be their true Self, so that, as the Maharshi
sometimes said, the only way to see God is to be God.

THE PATH OF SURRENDER

There are many who are drawn rather to a path of love,
devotion and surrender than to one of inner quest, that is of
Self-enquiry. For them too the Maharshi reduced his teaching
to the simplest essential when he said: “There are two ways: ask
yourself “Who am I?” or submit.” No matter whether the ego
submits to God with form or without form or whether in the
form taught by one religion or another, so long as it utterly and
completely submits. But what can induce it to submit? Not the
hope of any heavenly reward, because that would be bargaining,
not submission. Only love can evoke submission; therefore the
path of surrender is also the path of love.

For people who take this path also Bhagavan composed a
scriptural basis for it; in this case 7he Marital Garland of Letters to
Sri Arunachala, that is the first of the Five Hymns to Arunachala.

9 ]Zn’c]., v. 21.
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Before speaking of this path, however, let us anticipate an
objection. That is that philosophers have written countless books
and articles, and still do, maintaining that God is either the
very Self of you or totally other than you, each side denouncing
the other and declaring it at fault. How then can a Master regard
it as a mere matter of temperament which one believes? How
can he offer a choice to his followers? Ought he not to state
definitely that one is right and the other wrong?

Actually, the reason for disagreement is only that the two
declarations are inadequately worded. Is Supreme Being the very
Self of me or totally other than me? We obviously cannot answer
that until we know who or what is the ‘me’ about whom the
question is asked. The very self of whom? Other than whom? So
once again we are driven back to Self-enquiry. I feel myself to be
an individual entity with likes and dislikes, abilities and disabilities,
before a vast Presence, an illimitable Potency, which I can only
dimly apprehend. Can that presence be the same as Me? It is
certainly not the same as this individual entity; but is this
individual entity the reality of me? It was not here before birth; it
will not be after death; it has grown and evolved and will decay
and disintegrate. The mistake, then, as I said in speaking of verse
2 of the Forty Verses, is not in supposing there to be a God separate
from me but in supposing there to be a me separate from God.
There are only two things to do: one is to sacrifice this apparent
individual entity (as Bhagavan declared even in speaking of the
Path of Knowledge when he said that it must be devoured by
God); the other is to find out what is the reality of me. The
answer is not a form of words but an experience. It is better to
have it than to describe it. The individual yearns for its own
destruction in Union with the Universal. Bhagavan says in the
Garland: “Unite with me to destroy Thee and me and bless me
with ever-vibrant joy, Arunachala!”'® The destruction of separate

10 Marital Garland o][ Letters, v. 56 (£rom the Collected Works o][
Ramana Malzarslzi).

43



selves is the gateway to ever-vibrant joy. The whole tone of the
two scriptures is different. Where the Forty Verses were hard as
granite and sharp as steel, the Garland is one of the great mystical
love poems of all time. Never have I read anything so moving
and compelling, even in translation.

Death is promised, but at the same time resurrection: “Hast
thou not bartered Thyself for me? Oh, Thou art death to me,
Arunachala!” But it is I who am the gainer by the exchange:
“Thou art the Primal Being while I count not in this or the
other world. What didst Thou gain then by my worthless self,
Oh Arunachala?”” The loss of individual entity is the gain of
Divine identity: “The moment Thou didst welcome me, didst

enter into me and grant me Thy divine life, I lost my
individuality, Oh Arunachala!”"?

Thus the two paths come to the same goal. The difference is
rather of emphasis. In the Path of Knowledge initiative is rather
with the seeker: “To seek and abide in the Reality that is always
attained is the only Attainment.”"* In the Path of Surrender the
burden of initiative is thrown on the Lord, though even so some
effort must be made: “Weak though my effort was, by Thy Grace
I gained the Self, Oh Arunachala!”® In the same sense, Bhagavan
has said (and it remains true now as in his lifetime): “Submit to
me and I will strike down the mind.” Probing into the Truth
behind one’s apparent individual entity and sacrificing that
apparent entity in love to God both lead  to the illimitable bliss
of Pure Being. Theorising about the outcome leads nowhere.

And what, it might be asked, of the other two paths, yoga
marga and karma marga; did Bhagavan not teach them also? It
is of the very essence of this new development of Hinduism

11 ]Zn’c]., V. 62
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that ritual and technique are simplified to the utmost to make
it available to those also who are not Hindus or who, being
Hindus, are more or less cut off form the traditional forms of
Hinduism. It would have been incongruous, therefore, if
Bhagavan who brought this development to its completion, had
given instruction in a highly technical approach such as yoga.
Indeed, he specifically says in Self-enquiry: “As there are elaborate
treatises on the elements of ashtanga yoga, only as much as is
necessary is written here. Any one who desires to know more
must resort to a practising yogi and learn from him in detail”.'®

Karma marga, on the other hand, in the sense of disinterested,
harmonious action, free from self-interest, doing what is right simply
because it is right, regardless of praise or blame, profit or loss as Sri
Krishna taught Arjuna in the Giza, is particularly suited to modern
times; and both the paths that Bhagavan taught, Jnana and Bhaki,
were to be combined with karma marga. It is possible to follow
either of them as a recluse shut off from the world, but that was not
Bhagavan’s teaching. Time and again some one would ask his
authorisation to renounce the world, but he did not give it. He
always taught that the battle was to be fought in the life of the
world, in the midst of family and professional life. “If you renounce
it will only substitute the thought of renunciation for that of the
family and environment of the forest for that of the household.
But the mental obstacles are always there for you. They even increase
greatly in the new surroundings. Change of environment is no
help. The one  obstacle is the mind, and this must be overcome
whether in the home or the forest. If you can do it in the forest,
why not in the home? So why change the environment? Your efforts
can be made even now, whatever the environment.”"”

(€22
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The Essential Teaching
of the Maharshi

HINDUISM IS NOT A PROSELYTISING RELIGION.
INdeed, it is by no means easy for any one not born a Hindu
to become one, since it is not only a religion but a social structure
into which a newcomer could not easily fit. The religion of a
Hindu consists of two elements (and indeed, he has no word
corresponding at all exactly to ‘religion’): a pattern of life and
worship and a path to Beatitude.

Hinduism is also not an intolerant religion. By no means all
follow a path to Beatitude, though many recognize that they
ought to. Even for those who do there are many paths to choose
from. One who follows a devotional path may, for instance,
worship God in the form of Rama. If he does it will never
occur to him to refuse recognition to those who worship God
in the form of Krishna or try to convert them. Why then should
he try to convert those who worship God in the form of Christ?
If told that they or the Buddhists believe theirs to be the only
valid path to Beatitude he is likely to smile pityingly.

Mystics in any religion, that is those who know from
experience, perceive that the experience is universal and beyond
doctrine and usually find it easy to understand that it can be
approached through other religions also. And Hindu doctrine
is openly mystical. It declares plainly: “The unreal has no being,
the Real no not-being.” The whole Truth is in that sentence.
The Real is not something that has been in the past or will be in
the future; it does not depend on religion or doctrine; it cannot
be made real, it just IS, now and eternally.

Since Ramakrishna Paramahamsa a remarkable change has
taken place in Hinduism. The gurus have separated the path to

lBlzagavacJ Gita, [1-16.
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Beatitude from the Hindu pattern of life by giving initiation to
non-Hindus. It was Swami Vivekananda who was most spectacular
in introducing this change with Vedanta Societies in America;
but it was not his innovation. Ramakrishna himself had a dream
which he interpreted to mean that he would have many followers
in the West. Sri Sarada Devi, wife of Sri Ramakrishna, whom all
his disciples revered as “The Holy Mother’, had foreign disciples.
She and all the other disciples approved of Vivekananada’s action.
Since then the saints and gurus have continued the practice. It
culminated in Ramana Mabharshi.

This development is of tremendous importance for it means
that they can not merely appreciate the wisdom and beauty of
it but find actual guidance on the path of Beatitude.

In his lifetime the Maharshi initiated his disciples silently,
with no forms or ritual. We see the wisdom of this now, because
the same silent initiation continues although he has shed the
body. This is not just theory; there have been many cases of it.

The Maharshi’s teaching too was independent of any specific
religion. This does not mean that he deprecated ritual or religion.
He appreciated them for those who are helped by them; but in
our modern, materialistic, individualistic world there are many
who are outside their pale or can find no guidance in them,
and yet seek. It was for such that his guidance came. And it was
not for one generation only.

His instruction was of the most simple: to seek Reality through
the enquiry “Who am 12 However, this is not a mere mental
enquiry. It is not philosophy or psychology. He indicated this by
saying: “No answer that the mind gives can be right.” It is rather
clinging to one’s actual sense of being, of I-am-ness, and experiencing
that in full consciousness while suspending thought. One sign that
it is not mental is that the Maharshi advised, while meditating in
this way, to concentrate not on the head but the heart at the right
side, the spiritual heart. The ancient Hebrews knew of this: “The
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wise man’s heart is at his right hand, but a fool’s heart at his left.”

Not to think about the heart but to experience with or in the heart.

He taught the Unity of Being; but it is not a question of whether
God exists apart from you but of whether you exist apart from
God, as he showed in his Forty Verses on Reality, his great exposition
of doctrine. “All religions postulate the three fundamentals—the
world, the soul and God; but it is only the One Reality that manifests
itself as these three. One can say, “The three are really three’ only so
long as the ego exists. Therefore to inhere in one’s own Being,
where the ‘T or ego is dead, is the perfect state.”

But it is no use arguing about it; it has to be experienced: “It
is due to illusion born of ignorance that men fail to recognize
That which is always and for everybody the inherent Reality
dwelling in its natural Heart-centre and to abide in it, and that
instead they argue that it exists or does not exist, that it has
form or has not form, or is non-dual or dual.”

Doctrine must be transcended, because the only answer is
experience and the ultimate experience is Identity: “Under
whatever name and form one may worship the Absolute Reality,
it is only a means for realizing It without name and form. That
alone is true Realization wherein one knows oneself in relation
to that Reality, attains peace and realizes one’s identity with It.”

There are many, however, whom this path of direct inner
quest does not suit. They are drawn to a more devotional way.
For them too the Maharshi provided guidance. He often said:
“There are two ways: ask yourself “Who am I?’ or submit.” And
indeed, if the mind cannot realize its own nothingness and
universality, the only thing is for it to submit to the Universal.
If it does it will eventually be absorbed (“I came to devour

2 Ecc/esiastes, X, 2.
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Thee, but Thou hast devoured me; now there is peace,
Arunachala!™®), so the two paths lead to the same goal. For those
who are drawn to the more emotional approach the Maharshi
wrote the Marital Garland of Letters to Arunachala, the supreme
mystical love poem, beginning: “Thou dost root out the ego of
those who meditate on Thee in the heart, O Arunachala!””

But if the ego is eradicated no void remains; pure Being takes its
place: “Hast Thou not bartered cunningly Thyself for me? O, Thou
artdeath to me, Arunachala!™® What is destroyed is only the illusion
of duality, of two separate beings: “Unite with me to destroy Thee
and me and bless me with the state of ever-vibrant joy, O
Arunachala!” And the mind wonders at the Grace of it: “Thou art
the Primal Being, whereas I count not in this or the other world.

What didst Thou thus gain by my worthless self, O Arunachala?”"

The two paths are not incompatible. Many do in fact
combine them. Nevertheless a person is apt to be drawn more
to one or the other. Therefore guidance was provided on both.

The Maharshi often said, “The Guru is One.” Whatever Guru
one may follow it is only a manifestation of the Inner Guru,
the Christ in you, and his function is to lead you back to the
Source. Nevertheless, until the heart is purified various impulses
may masquerade as the inner Guru and it is safer (and indeed
usually necessary) to have an outer Guru. In this spirituality
dark age an enlightened Guru is not easy to find. Therefore the
silent initiation was instituted, for Providence always meets the
needs of its children. Those who turn to the Maharshi for help

will not be left without guidance.
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The Nature and Function
of the Guru

MAN’S MIND IS poised between the Spirit and the outer world
which reflects the Spirit. Turned inwards it receives intuitions of
the Spirit; turned outwards it receives sense data of the manifested
world.

Thatis how it should be, but in fact it is apt to become engrossed
in the outer world, according it a fictitious reality and forgetting
that it is a manifestation of the Spirit. That leads to its forgetting
the Truth of the Spirit and becoming obtuse on the inward side
through which spiritual influence should flow. Therefore the Spiri,
unable to penetrate directly through the inward side, manifests
outwardly in order thus to attract the attention of the mind and
turn it inwards. This outward manifestation is the Guru. The Tamil
poet-saint Tayumanavar refers to the Guru as a decoy: “Eating and
sleeping, suffering and enjoying, bearing a name and having a
place of birth, it appeared as the Silent Guru, like a deer used to
decoy other deer.” Understood thus, whatever serves to proclaim
the reality of the Spirit to a man and to turn his mind inwards can
be called a Guru; and in this sense the Sage Dattatreya could say
that he had many gurus.

Those rare persons who are already near to spiritual awakening
can be illumined by the Inner Light acting directly with no
outer agency, and for them, as the Maharshi said, no outer Guru
is necessary. For those who come near to this, reminders coming
from natural forces, creatures and episodes may spark the
illumination, as Dattatreya indicated. For most people, however,
the Guru takes the form of an outer individual—a deer used to
decoy other deer.

This indicates the need for a Guru and shows what his function
is. For any one to whom the Golden Gates do not open
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spontaneously and for whom some spiritual discipline is necessary
in order to make him poor enough to pass through the eye of a
needle, a Guru is necessary. And the function of the Guru is not
primarily to teach him doctrine or theory. There is no doctrine
or theory that cannot be learned from books; and yet a book
does not normally act as a Guru. There was a time when doctrinal
truths were normally kept secret or revealed only gradually, stage
by stage. D. T. Suzuki quotes a Ch’an Master as saying: “Ask of
your self, inquire into your self, pursue your self, investigate within
your self, and never let others tell you what it is, nor let it be
explained in words.”" Not only did he not give the disciple an
explanation in words but he even forbade him to accept one if
offered. This can be compared to an arithmetic master not telling
his pupils the answers to their sums until they have worked them
out. There are some modern arithmetic books in which the answers
are given at the end, but still the pupils have to work the sums
out; the answers serve only to check whether they have done the
work rightly or not. There is no merit in knowing the answers if
you have not done the work. So it is with the expositions of
doctrinal theory so easily obtainable nowadays. The Chandogya
Upanishad goes even farther than the Ch’an Master whom Suzuki
quotes, for there the Guru gives the pupils a wrong explanation
to see which of them will be taken in by it and which will see
through it and come back for a correction.

It follows, then, that the function of the Guru is not to
expound doctrine. He may do this incidentally, but the
expositions can be obtained just as well from books. This is
what the Maharshi meant by saying that he taught in silence:
not that he did not give expositions but that they were not his
essential teaching. Some of his disciples never asked him any
questions of doctrine at all—they knew all that before coming.
In the compilations of question and answer which his Ashram

! The Essentials o][Zen BuaZa%ism, p- 320, Rider.
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has published? it will be seen that most of the questions are
asked by visitors or newcomers. The real function of the Guru
is to awaken a spiritual current in you and turn you inwards,
impelling you on towards liberation from the illusion of the
ego-self into realization of universal Being.

This implies that the need for a Guru is not a specifically
Hindu dogma and does not need to be illustrated by quotations
from Hindu scriptures. It is a fact of nature as universal as physical
parenthood. What is, perhaps, specifically Hindu is the
unequivocal equating of the Guru with God. As the Maharshi
said: “God, Guru and Self are the same.” This also, however,
although concealed for contingent reasons in most religions, is
a universal truth and is therefore capable of exposition outside
the technical terminology of any tradition.

Being 4. Once the illusion of a separate individual ‘me’ is
dissolved, this universal Being is felt as the sole reality of me and I
call it ‘Self’. So long, however, as the psychosomatic instrument
appears to subsist as a real and separate entity I call it ‘me’ and
regard pure Being as ‘other’, that is as ‘God’. It is the same Being, It
is only belief or disbelief in the reality of the illusory ego which
makes pure Being appear to be God or Self. God or Self manifested
outwardly in human form as a decoy to lead one back to the Formless

Self is the Guru. Thus God, Guru and Self are One.

It is said in the Upanishads that he who knows Brahman is
Brahman. For that matter, every one is, every cat and dog is, in the
sense that there is no other than the One Self manifested in all
beings. This is not pantheism. It does not mean that the sum total
of all beings added together makes up God but that God manifests
as all beings without ever ceasing to be the universal Unmanifested
Self. The nearest analogy (though all analogies are incomplete) is a
dream, since all the dream creatures are manifestations of your
mind, having no existence outside you, while you continue as you
were, complete and unchanged, before, during and after the dream.
Actually there never has been a doctrine of pantheism. The best
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definition of the term would probably be: “A Western
misinterpretation of Eastern doctrines”.

The difference between the Guru or Realized Man and others
is that the Guru is consciously identical with the Spirit, implying
by the word ‘consciously’ not merely theoretical understanding
but the living awareness or experience with which one knows that
one is a man. Even so, saying that the Guru is no different from
God does not mean that he has the power of God. There is an
important distinction made by the Sufis according to which a
Realized Man cannot say “I am God” but can say “I am not
other-than-God”. The former saying might imply the supreme
blasphemy, that the ego is the Self; the latter denies the existence of
the ego. Illustrating the identity between the Realized Man and
God, there is another often-used analogy, also imperfect but
nevertheless significant: he is identical as the water in a tumbler is
with that of the Niagara Falls—of the same substance but differing
vastly in scope and power.

It is not only in his state of being but functionally also that the
Guru is held to be not other than God. Supreme Being, as God, is
the Source, Father or Creator of the individual. But in becoming
individualised the creature loses his awareness of Identity. Then
God materialises as Guru to lead him back to the Source or Father.
This is the basis of the Christian doctrine of the Divinity of Christ
and his Identity with the Father. It is no mere historical accident
that Christ was Divine and One with the Father but the expression
of a profound truth. Christ, as he himself said, is the Way; and it is
God who is the way back to God. So it is with the Guru. Not only
his state but his function is divine. As the Maharshi often said: “The
Guru is One”. In however many different forms he may appear, it
is the one divine spirit of guidance wearing different masks.

This, of course, is giving its loftiest meaning to the term
‘Guru’, implying one poised in constant conscious Identity with
Universal Being and consciously performing a divine function.
It was in this sense that the Maharshi always used the word.
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“The Guru is one who at all times abides in the profound depths
of the Self. He never sees any difference between himself and
others and is quite free from the idea that he is the Enlightened
or Liberated One while those around him are in darkness or
the bondage of ignorance. His self-possession can never be
shaken under any circumstances, and he is never perturbed.”

A Guru in this full and perfect sense is a very rare phenomenon.
It follows therefore that many who function as gurus must have a
lesser qualification. A guru may be simply one who has been
initiated into that function as a priest has been ordained into the
priesthood. A certain power and grace will flow through him,
although he is not a realized man. Even though he is, the term
‘realized’ may mean something very different from the constant
state of conscious identity which the Maharshi and his followers
imply by the term; it may imply spasmodic realization or merely
the realization of some higher state of phenomenal being.

By the law of symbolism every person one comes in contact
with reflects some possibility within oneself; one’s relations with
him reflect one’s inner economy;, so to speak, that is the ordering
and disposition of one’s potentialities. Just as the outer Guru in
the full and perfect sense of the word reflects the inner Guru or
Self in the Heart, so the incomplete or imperfect guru reflects
various potentialities in the disciple. He will transmit the spirit
of guidance, but it may come through tainted by his individual
qualities, like water flowing through an unclean pipe. The
individual strain may not greatly weaken or corrupt the spirit
of guidance but it may pervert it completely. In the Koran Allah
is spoken of as He who guides aright and He who guides astray.
To one with an anthropomorphic conception of God as a
benevolent old man this would sound blasphemous, but once
one conceives of God as pure impersonal Being it becomes
obvious that both the out-going and the in-coming tendencies
express Him. From the universal view point of a man’s totality

3 From Spiritua/ Instruction.
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of lives from the going-out into manifestation to the
re-absorption into pure Being, like the simultaneous view of
the whole course of a river seen from the air, the course of each
lifetime fits into place; but from the point of view of the aspirant,
the wise choice of a guru in this lifetime is of vital urgency.

This raises the practical questions—how to avoid the false guru
who misguides? How to find a true guru? How to distinguish the
true from the false? How to recognise whether and to what extent
a guru is potent for good? Or whether or to what extent he is
realized? Unfortunately there is no guaranteed method. Things are
not so easy. Knowledge of doctrinal theory is certainly no safeguard.
It may afford protection against some errors but not against a false
guru; there are cases of people with impeccable theoretical
grounding being led astray. The best safeguard is inner purity and
sincerity, since inner qualities are reflected outwardly in the persons
with whom one is brought in contact. Impure forces cannot gain a
footing unless there is some ally in the citadel to give them entrance.
But inner purity and sincerity are not easy of attainment; one in
whom they were perfect would no longer need a guru.

If one does not have the rare blessing of meeting a perfect
Sage such as the Maharshi, it is better to let caution outweigh
enthusiasm in accepting a guru, for the benefit that may accrue
is less than the harm. On the side of benefit it is to be
remembered that no one can lead others farther than he has
gone himself, so that if the guide has not attained the Goal his
disciples are not likely to either. On the other hand, faults of
character are no less infectious than physical diseases. That is
why Hindu Sages warn aspirants so insistently to seek the
company of saints and to avoid the impure. And to the influence
of his guru, for good or bad, a man is susceptible as to none
other, since the relationship is one which invites such influence.

Of course, a guru who has not attained the Supreme Goal
may be wise and benevolent and a great aid to his disciples
within his limitations; only not all are — there is the danger. So
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flattering is it to be regarded as a guru that even an ego which
has been severely disciplined may rise up again and develop
faults such as arrogance and hypocrisy, craving flattery, shouting
down opposition or criticism or accepting praise which does
not belong to him, allowing himself to be treated as what he is
not. That is the beginning of a decline which can be expected
to grow worse and to infect his followers. It is no use taking a
guru unless one has implicit faith in him, and one should be
very wary in bestowing implicit faith.

People are caught in a dilemma: on the one hand, a trustworthy
guru is no longer easy to find, and on the other hand they believe
that they have no hope of spiritual development without a guru.
[ will repeat what I have said elsewhere about the position of such
people. “What of the predicament of those who in our times seek
an authorised and realized guru and do not find one? As they
look around they perceive, not in one religion but all, an aridity
in the channels where Grace once flowed. They hear strident
voices proclaiming themselves gurus but would do well to
remember Christ’s prediction that there would be false Christs
and false prophets to deceive, if it were possible, even the elect.
Christ’s saying that he who seeks will find is a universal law; but a
law must have some technique, some means of action; what is
this in an age when the former life-lines to those struggling in the
turbulent waters of samsara have been withdrawn or have rotted
and become unfit to bear the weight of a man? Willing to follow
an authorised and realized guru in any religion, they look around
and do not see one.”™

They must have implicit faith in God. The Guru, after all, is
only the intermediary between the individual and God, between
man’s outward-turning mind and inner essence. If the
submission and aspiration are strong enough the Grace will
flow, even without a visible channel. “There certainly are laws

4 ‘Guidance and Qrthodoxy' , from The Mountain Patlz, October
1965, p. 212.
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regulating the flow of Divine Grace, but the Grace is more
than the law. Or it might be more accurate to say that a
commonly applicable law is overridden by an emergency law.
That guidance comes only through regular channels may be
the commonly applicable law; but Divine Providence will not
therefore leave men without succour in their time of need. To
deny this possibility of overriding the regular law would be to
attempt to tie the hands of God.™

One hears of more and more cases nowadays of the Spirit
blowing where it listeth, of Grace and intuitional understanding
descending directly on some aspirant without the mediation of
an outer guru or the formalities previously held necessary. And
while legalists may still try to bind men with the letter of the law,
the Masters themselves bring about a relaxation. “If ours is a time
of emergency when a relaxation has come about in the formerly
rigid laws of orthodoxy, the first persons to see this and react to it
would naturally be the guides themselves; and it is noticeable that
all the prominent gurus of India from the time of Sri Ramakrishna
onwards have diverged from the orthodox pattern ....”°

One response to the peculiar needs of the time is the possibility
of following a Guru who is no longer physically embodied. One
case is Ramana Maharshi; another is Sai Baba;” there may be others
too. When the Maharshi was a youthful Sage on the sacred
mountain of Arunachala he always refused to accept initiation.®
Being identical with its Source, he could not subordinate himself
to the channels through which it flowed. When disciples gathered
round he refused to designate himself a Guru, since for the
enlightened there can be no others and therefore no relationship;

5 1'ZJ1'1J, p- 212.

o 1'Z)1'a], p- 212.

7 For whom see The Incredible Sai Balza, l)y Arthur Qs]oorne, Rider,
Lon(lon, and Orient Longmans, Calcutta, 1957.

8 See ‘Initiation Rejected’, ]3y Nagamma, The Mountain Patlz,
Qcto]ser 19()5.

57



but he explained that from the point of view of the disciple the
Guru-disciple relationship is a reality. He declared that there is no
difference between Realization with a body and without. For him
who is established in conscious Identity with Pure Being the body
is only an appearance and nothing is either gained or lost by its
dissolution. From this it follows that one who is a Guru when
embodied can be a Guru equally when disembodied. When some
disciples asked before his body’s death what they could do if he left
them without guidance he replied cryptically: “You attach too much
importance to the body,” indicating that its disappearance would
make no difference to the guidance.

The initiation that comes thus to his followers is independent
of ritual, but it was in his lifetime also: a sustained, penetrating
look, a dream or vision or just the inner certitude of having been
taken up. Those who have been taken up by him since he left the
body are in no less certainty as to his guidance than those who
followed him already in his lifetime.

Formless initiation is one of the relaxations of orthodoxy that
has come about in recent times. It had been used also by Sai Baba
and Swami Nityananda;’ perhaps by others too. Sai Baba died as
far back as 1918 and yet he too appears to his followers in dream
and vision and guides and supports them.

The Guru is the Spirit of Guidance. Ultimately this is to be
found within oneself. Whatever awakens it is acting as Guru. “The
purpose of the outer Guru,” the Maharshi said, “is to turn you
inwards to the inner Guru.” And yet in this regard also there is no
easy formula, no guarantee against error, for just as the aspirant
may be misled by false outer gurus reflecting undesirable qualities
in himself, so he may dignify various inner urges with the name of
“Guru”. Constant vigilance and intelligent purity are necessary.

B

9 For an article on whom see The Mountain Pat]fz, April 1965, p- 108.
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Self-Realization asTau ht
bg Sri Bhagavan

THE EXPERIENCE OF THE SAGES IS THAT SELF-REALI-
zation is one, whether a glimpse or ultimate. The only difference is
that it remains a glimpse when the mind is not pure enough to hold
it. After such a flash sadhana may begin in true earnest to still the
mind so that thoughts, desires, vasanas, etc., whatever one may call it,

do not hide our true nature which is ever present.

Sri Bhagavan says that in Nirvikalpa Samadhi the mind is tempo-
rarily immersed in the Self, like a bucket immersed in water, which is
drawn out again by the rope of mental activity. In Sahaja Samadhi the
mind is merged like a drop of water in the limitless sea. The drop, in
essence the same as the sea, has only lost it’s limitation, having be-

come the sea.

“These distinctions in Realization are from the standpoint of the
others who look at them; in reality, however, there are no distinc-

tions in release gained through jnana.
“One Should enquire into one’s true nature.

“The Consciousness of ‘T’ is the subject of all our actions. Enquir-
ing into the true nature of that Consciousness and remaining as one-

self is the way to understand through enquiry one’s true nature.

“Then there would shine in the Heart a kind of wordless illumina-
tion of ‘I-I’. That is, there would shine of it’s own accord the pure
Consciousness which is unlimited and one, the limited and the many
thoughts having disappeared. If one remains quiescent without aban-
doning that (experience) the egoity, the individual sense of the form
[-am-the-body, will be totally destroyed and at the end the final
thoughts, viz., the T-form also will be quenched like the fire that
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burns camphor. The great sages and scriptures declare that this alone

is Realization.

“The meditation on the Self which is oneself is the greatest of all
meditations. All other meditations are included in this. So if this is

gained the others are not necessary.”

Sri Bhagavan wrote with the authority of full spiritual knowledge.
Even so he would add: “Thus say the sages.” Like all his expositions
Self-enquiry is concerned with practical questions of the path to Self-
Realization. In reply to questions such paths as meditation on one’s
identity with the Self and breath-control are described but he himself
prescribes only Self-enquiry or submission to the Guru. He would
say: “There are two ways: Ask yourself~Who am I?’ or ‘Submit and I

>

will strike down the ego’.

How to practise these paths is fully dealt with in 7he Collected
Waorks of Ramana Maharshi [a revised sixth edition of which has been

brought out by Sri Ramanasramam in 1996].
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Sti”ingthe Mind Through Vichara
as Taught bﬂ%hagavan

Self-enquiry as taught by Sri Ramana offers a highly practicable
method suited to modern conditions. The quest is universal.
‘Circumstance, time and Grace are aids to the quest.’

THROUGH THE POTENT Grace of Bhagavan Ramana
Maharshi, the path of Self-enquiry was brought within the
competence of men and women of this age, was indeed fashioned
into a new path that can be followed anonymously in the
conditions of the modern world, with no forms or ritual—
nothing to distinguish a person outwardly from the world wherein
he moves. This creation of a new path to suit the needs of the age
has made Arunachala the spiritual centre of the world. More than
ever, now that He has shed His physical body and is one with
Arunachala as He has always been, the Grace and guidance that
emanates from Him to those who turn to Him and seek His aid
is centred at Arunachala. It is the Holy place and centre and
many are drawn there, both those who were disciples of the
Mabharshi in his lifetime and those who have come later.

In Vivekachudamani, translated by Bhagavan while he was
living in the Virupaksha Cave, Shankara also enjoins
Self-enquiry as a shortcut and royal road to Self-realisation.

Bhagavan says that knowledge of the Truth of the Self is
obtained by Self-enquiry and not by any number of actions,
which lead only to purification of the mind and not to
Realisation. . . . It is mainly through enquiry that he who is
competent achieves knowledge of the Self; circumstance, time
and Grace are aids to the quest. Such a man must be tireless in
practice, and be able to discriminate between the Real and the
unreal or hold on to the essential and reject the inessentials.
The sine qua non of the quest is an ardent desire for liberation

and faithfully following the path shown by the Guru.
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We cannot do better than quote what Bhagavan says about

Self-enquiry in Reality in Forty Verses:

11.

12.

14.

25.

26.

28.

30.

Is it not ignorance to know everything else without
knowing the Self which is the source of knowledge?

What is neither knowledge nor ignorance is (real)
knowledge. Knowledge of (objects) cannot be real
knowledge. The Self which shines without there being
anything else to know or be known is knowledge. Know
that it is not nothingness.

If the first person exists the second and third persons
will also exist. If the reality of the first person is enquired
into and the first person (ego) ceases to exist, the second
and third persons will also cease to exist and all will
shine as One.

Attaching itself to a form (that is the body) this formless
ghost of an ego comes into existence. Attaching itself to
a form it endures. Attaching itself to a form it feels
(experiences) and grows. On relinquishing one form it
attaches itself to another. But when sought after, it takes

to flight. This know.

If the ego is, everything else is too. If the ego is not, nothing
else is. Indeed the ego is everything. Therefore the enquiry
what it is really means giving up everything illusory.

Just as one would dive into the water to recover an
article that had fallen in, one should dive deeply into
oneself with speech and breath restrained, and find out
the place from which the T’ arises. This know.

When the mind, turning inward, inquires, “Who am
[?” and reaches the heart, that which is T’ (ego) sinks

crestfallen and the One (Self) appears of its own accord
as ‘I-I" . . . the real Self.
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When a man begins to practise the vichara, his attempted
concentration is always disturbed by thoughts, but that is no cause
for despondency. Indeed it can be turned to advantage, since in
this way he can see his thoughts objectively, as on a screen, and
can discover the weaknesses and impurities that have to be
overcome. When asked about this the Maharshi replied: “Yes. All
kinds of thought arise in meditation. That is right; for what lies
hidden in you is brought out. Unless it rises up, how can it be
destroyed? Thoughts therefore rise up spontaneously in order to
be extinguished in due course, thus strengthening the mind.”!

This is an indirect but necessary use of the vichara in
discovering and dissolving lower tendencies by knowledge. This
is necessary before the ego which consists of them can dissolve
into the Self. There are paths in which this process and others
are clearly differentiated and different methods are employed
for them. If this is not so with the use of the vichara, it is not
because the process can be omitted, but only because the vichara
is a universal weapon, and the supreme Wisdom and silent
guidance of the Maharshi turn it in the direction that is necessary
without the sadhaka needing to know how or why this is being
done. In any case investigation into the mechanism of the mind
does not lead to Self-knowledge for it leaves unanswered the
one essential question: who am I so constructed and affected?
For this it is necessary not to analyse the influences and reactions
of the ego but to discover the Source of it, behind all this.

The Mabharshi also describes how, in what is really a later
stage, the vichara is used more directly to deal with thoughts as
they rise: “Even when extraneous thoughts sprout up during
such enquiry, do not seek to complete the rising thought, but
instead deeply enquire within, “To whom has this thought
occurred?” No matter how many thoughts thus occur to you, if
you would with acute vigilance enquire immediately as and when

! Maharshi’s Gaspe/, 1, p29
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each individual thought arises as to whom it has occurred, you
would find it is to ‘me’. If then you enquire “Who am I?’ the
mind gets introverted and the rising thought also subsides. In
this manner, as you persevere more and more in the practice
of Self-enquiry, the mind acquires increasing power to abide in

its Source.”?

“Since every other thought can occur only after the rise of
the ‘T-thought, and since the mind is nothing but a bundle of
thoughts, it is only through the enquiry “Who am I?’ that the
mind subsides. Moreover, the integral ‘I’-thought, implicit in
such enquiry, having destroyed all other thoughts, gets itself
finally destroyed or consumed, even like the stick used for
stirring the burning funeral pyre gets consumed.™

Self-enquiry practice as the Maharshi enjoins is the most
purely advaitic method, since its quest of the Self never admits
the duality of seeker and sought. This means that it is the most
central and direct and the least affected by the character of the
religion in which it is used.

At the highest level and for some maybe the easiest way from
the start, depending on their temperament and spiritual
qualifications, would be to ignore thoughts and let them pass
over like waves in the sea. Under the waves all is quiet. Bhagavan
said: “If one fixed the attention on the Self or the Heart and
ignored all thoughts which come up, remembering that they
do not really affect one, the mind will be controlled. Just as by
holding one’s breath it is possible by practice to withstand the
onslaught of one wave after another, so is it possible to get over

> »

any number of thoughts if one can hold on only to the T.

B

2 Who am 17 pp. 10-11.
3]])7&7., p- 10.



Wh9 Bhaga\/an lgnorecl ngbolism

ALL THAT HAS BEEN SAID ABOUT THE TRUTH AND
profundity of symbolism in the foregoing articles may make
the reader wonder why Bhagavan said so little about it, in fact
practically ignored it. The answer is that symbolism is a great
aid on indirect paths but is not necessary on the direct path of
Self-enquiry or in the Advaitic doctrine on which this is based.

There are three levels of perception: physical, cosmological
and metaphysical.

Seen from the physical level everything is a meaningless
conglomeration of accidents and man is a stranger pushed
around in an alien world by laws he did not make.

On the cosmological level the world is a vast book of symbols
manifesting the attributes of God and reflecting His Being.
Realities of the physical plane reflect or symbolise those of a higher
plane, as is declared in the cryptic Hermetic saying: “As above, so
below”. Man is made in the likeness of God. The symbols can
provide a path by which to trace one’s way back to the Symbolised.
The universe is a mirror reﬂecting Being. So are you, since man,
the microcosm, corresponds to the macrocosm.

Still higher, on the metaphysical plane, attention is drawn back
from the symbols to the Self. The world is not studied as a book
of symbols but dismissed as a distraction, a dream, an illusion. As
Bhagavan says in Who am 1?7 : “Just as it is futile to examine the
rubbish that has to be swept up only to be thrown away, so it is
futile for him who seeks to know the Self to set to work
enumerating the tattvas that envelop the Self and examining them
instead of throwing them away. He should consider the
phenomenal world in reference to himself as merely a dream.”
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Let us consider the question “Why?” from these three levels.
There can be few aspirants who have not at one time or another
asked themselves this question. Why was I created? Why was |
given an attraction to the world and then told to fight it? Above
all, why is there a world at all?

On the level of physical science there is no answer to these
questions. It is unlikely that there ever will be, because they lie
outside its purview; but even if there were, it would neither
confirm nor contradict those on the other two planes, being of
a different nature.

From the cosmological level the answer, as given, for instance,
in the Zaittiriya Upanishad, is that the Supreme desired to create,
to be multiple. “Having created all this He entered into it.
Having entered into it, He became both the manifest and the
unmanifest, both the defined and the undefined, both the
supported and the unsupported, both the intelligent and
non-intelligent, both the real and unreal. The Satya (Real or
True) became all this, whatever is.” (11, VI, 1). This does not
mean pantheism. Indeed there has probably never been
pantheism. The most satisfactory definition of the term would
probably be: “a Western misrepresentation of Eastern doctrines.”
The Supreme remains utterly unaffected and undiminished
by his manifestation in the universe, just as a man does by his
reflection in a mirror. The same answer to the question is given
in Islam also in the well-known hadith in which Allah says: “I
was a hidden treasure and I desired to be known.”

Man or the universe is a book in which God’s previously
virtual potentialities are writ large. But ‘previously’ does not
imply that this takes place in time. Time exists in God, not God
in time. If we say that God was originally unmanifested,
‘originally’ refers not to a point in time but to the original state,
which is timeless and eternal and therefore exists now and has
never not existed nor will ever not exist, unchanged and
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unaffected by the simultaneous manifestation of Divine Being
in the universe and in each individual being.

The metaphysical explanation is again on a higher plane,
more simple and more direct. If the Maharshi was asked why
there is a world he would reply: “Who says there is a world?”
Or: “For whom is there a world?” Thus the questioner was driven
straight back to Self-enquiry. This individual me sees a world
outside it, but what is this individual 7ze? Surely the first question
to solve is what I am before coming to what I perceive. Who
says there is a world? The individual me does, but is that the
reality of me? First let me discover that and then see whether it
perceives a world outside itself or not. Thus the question why
there is a world is dismissed as being based on an unproven
premise, that is that there is an individual being who sees a
world outside him. The validity of this premise must first be
established or refuted before any deduction based on it can be
fruitfully examined.

Thus it can be seen that, just as the physical mode of
perception is below the level of symbolism, so the metaphysical
is above it. While symbolism is of immense value on less direct
spiritual paths, it is not needed on the path of Self-enquiry.
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Efort, Grace and Destiny

I'T IS SAID in scriptures and by gurus that an aspirant must
make effort on the path but that Grace also is necessary and
that in the end Realization is bestowed by Grace, not achieved
by effort. It is said in the Upanishads that the Atma chooses
whom It will.

This is a hard saying. Those in whom the spiritual urge is
powerful do not worry their heads over it but strive because
they must, because they are drawn to without any thought of
reward. Those, however, in whom the mind is too active and
the Spirit too weak are apt to be puzzled and ask why they
should make any effort if the final achievement is not to be
won by effort but bestowed by Grace. They also ask why the
Atma should choose one rather than another. For such people I
will try to clarify the saying.

Who is the ‘you' that has to make effort, and who is the
‘God’ or ‘Atma’ that chooses and that bestows Grace on one
rather than another?

The essence of a man is pure Spirit or, which comes to the
same, pure Being or pure universal Consciousness. This Spirit
prowls in the lion, spreads in the tree, endures in the stone; in
man alone it not only lives but knows that it lives. The difference
between man and other animals is not that man has greater
ability (in many ways he has less), but that he knows that he is
man; he is self-consciously man. This is through the human
mind which, looking outward, knows and dominates the world,
looking inward, knows and reflects Being as the Essence and
Source of the world. However, the ability to do this implies also
the ability to not do it, to regard oneself as a complete
autonomous individual and forget the inner Reality.
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The various religions express this simple truth through myth,
allegory and doctrine and are apt to be puzzling. In the Koran
it is said that Allah offered the trust to the heavens and earth
and the mountains but all declined it; only man accepted and
was untrue to it. Religions assert that God gave man free will,
which implies the freedom to rebel. In Christianity it is said
that man is fallen on account of original sin. The Book of Genesis
gives the story of how man fell into the domain of opposites,
the differentiation of good and evil. All these are allegories of
the simple truth stated above.

The mind creates an ego, a seemingly complete, autonomous
individual self, which, although illusory, seems to be the reality
of one. This is the state known in Hinduism as ‘ajnana’ or
ignorance, in Christianity as ‘original sin’, in Islam, in its more
violent form, as ‘kuft’ or ‘denial’, in its milder form, recognizing
the Spirit as real but believing the ego also to be real, as ‘shirk’
or ‘association’ (of other with God).

This is the obstruction to Self-Realization. Therefore it has
to be removed. That is why the Masters say that Self-Realization
is not something new to be achieved but an eternally existent
state to be discovered or revealed. Therefore they compare it to
an overcast sky—the clear sky does not have to be created, only
the clouds covering it to be blown away; or to a pond overgrown
with water-lilies—the water is there all time and only has to be
revealed by clearing away the plants that have overgrown it.

To do this constitutes the effort of which the teachers and
scriptures speak. The mind has created the obstruction; the mind
has to remove it. But merely to recognize this, to recognize, that is
to say, that the ego is (according to the Advatin) an illusory self or
(according to the dualist) a creation of the Spirit, to which it should
be submitted and totally passive, is far from constituting the full
effort required. Indeed, it increases the obligation for total effort
and therefore, so to speak, the guilt in not making effort.
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The effort involves the will and emotions as well as the
understanding and therefore has to be persistent, determined and
skilful. The ego has put out tentacles which cling to the world, and
either these have to be lopped off or the ego itself killed. It craves
the admiration or submission of other egos, and therefore humility
is enjoined. It craves enjoyment of creation in its own right instead
of being a mere channel through which the Spirit perceives and
enjoys, and therefore celibacy and asceticism are sometimes
prescribed and self-indulgence is always, in all religions, forbidden.
The attempt to lop off the tentacles of ego has been compared in
mythology to a battle with a many-headed giant who grew two
new heads for each one lopped off. The only way of disposing of
him was to strike at the heart and kill the entire being, not deal
with the heads individually. The campaign must be skilful and
intelligently planned as well as ruthless. What wonder if different
Masters in different religions have prescribed different ways of
conducting it. The goal in all cases is the same: the taming or
destruction of the ego or the discovery that it never really existed.

Methods such as I have been alluding to consist largely in
curtailing the ego’s outer manifestations so as to induce the mind
to turn inwards to the Self or Spirit behind it. It is also possible
to proceed in the opposite direction by turning inward to the
Spirit and thence deriving strength to renounce the outer
manifestations. This is the path of love and devotion,
worshipping God, submitting to Him, calling upon His Name,
striving to serve and remember Him with one’s whole life. Either
path can be followed, or both together. A third part is that of
questioning the very existence of the ego by Self-enquiry.

All this is effort. Then what about Grace? Grace is the natural
flow of the Spirit into and through the mind and faculties.
There is nothing capricious or erratic about it. Bhagavan said:
“Grace is always there: it is only you who have to make yourself
receptive to it.” It is likened traditionally to the sunlight falling

lBlzagavacJ Gita, 11. 16.
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on a flower garden: if one bud opens and not another it is not
due to any partiality on the side of the sun but only to the
maturity or immaturity of the buds. Or if the sunlight penetrates
one room but not another it is simply because the doors and
windows are open in one and in the other shut.

Why then is it said that the Atma chooses whom it will and
that the final Realization comes by Grace, not by effort? In order
to remove the insidious idea that the ego-self can continue to
exist and attain something called ‘Realization’, whereas all it can
do is to immolate itself and be replaced by the realized state of
the Spirit, which is ever-present Grace. The mind makes efforts
to remove obstructions; it is hard for it to understand that it is
itself the final obstruction. The very desire for Realization has to
be carefully watched and can become an impediment, for it implies
some one to achieve something. At the end all that the mind is
called on to do is to keep still and allow the Grace to flow

unimpeded—but that is the hardest thing of all for it to do.

Till in the end,
All battles fought, all earthy loves abjured,
Dawn in the east, there is no other way
But to be still. In stillness then to find
The giants all were windmills, all the strife
Self-made, unreal; even he that strove
A fancied being, as when that good knight
Woke from delirium and with a loud cry
Rendered his soul to God.

On the devotional path this danger of supposing that it is
the ego who strives and attains, this warning against desires,
even the desire to get Realization, is expressed in the attitude
that true service of God must be for love alone with no thought
of reward. He who asks for reward is a merchant, not a lover.
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The impossibility of achieving when there is no one to achieve
explains why a Guru will never answer the question: “When
shall T attain Realization?” It implies the false presumption:
“There is an individual me; when will it cease to exist?” whereas
the Guru realizes the ultimate truth that: “There is no being of
the unreal and no not-being of the Real.”" Not that the unreal
ego will cease to be at such and such a point in time, but that it
is not now, never has been and never could be. Therefore the
attitude of mind which questions when one can attain
Realization or whether it is one’s destiny to be realized in this
lifetime is an obstruction sufficient to prevent Realization, being
an assertion of the temporary existence of the unreal. Similarly,
if you assert that you cannot attain Realization in this lifetime
you are thereby preventing yourself from doing so by postulating
the existence of a ‘you’ who cannot attain.

And yet, paradoxically, it is also an impediment to assert that
no effort need be made, on the pretext that, as “there is no
being of the unreal and no not-being of the Real”, one is That
now and has therefore no need to strive to become That. It
sounds plausible, but it is an impediment because it is the pseudo-
self, the illusory unreal, that is saying it. The Master can say that
there is nothing to achieve because one is That already; the
disciple can’t. Bhagavan would sometimes say that asking the
best way to Realization is like being at Tiruvannamalai and
asking how to get there, but that could not be the attitude of
the devotee. He expected the devotee to make effort, even while
appreciating the paradox that there is no effort to make. In the
same way he could say that for the Realized Man there is no
Guru-disciple relationship but add that for the disciple the

relationship is a reality and is of importance.

For the disciple effort is necessary, but it is also necessary to
remember that effort can never attain the final goal, since he
who makes the effort must dissolve, leaving only the Spirit.
The Spirit, which is the true Self, replaces the illusory ego-self
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when latter has removed the obstructions; and that is Grace.
The Spirit flows into the vacuum which remains when the ego-
self dissolves; doing so is the ‘choice’ which the Spirit makes. It
is for the aspirant to create the vacuum by removing the
obstructions.

Phgsical SuPPorts of Grace

IN EVERY RELIGION physical objects serve as a support of
Divine Grace. A tooth of the Buddha, a hair of the Prophet, a
fragment of the true Cross has been enough to draw pilgrims
through the centuries. At the time of the Reformation in Europe
the attack was immediately turned upon such physical supports—
relics, shrines, rosaries and so forth. The Reformers did not
know that they were undermining religion; they were earnest
and devout; but what resulted from the iconoclasm of the 17®
century was the rationalism, agnosticism and atheism of the
18" and 19™. They made reason the arbiter of faith, rejecting
whatever had no rational explanation, and even today there are
critics and historians who praise this attitude, not seeming to
realize that to subordinate the spiritual to the mental is an
inversion of the natural order of things and leads inevitably to
the rationalism that denies the Spirit altogether.

Actually it may be possible to give a rational explanation of the
physical supports of Grace. It may be that they serve as radiating
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centres equivalent in a sense to the transmitters of physical radiation.
However, those who attacked them knew nothing of such
possibilities, nor do those who admit such possibilities today
understand that spiritual forces stand in no need of their rational
explanations but work whether explained or not.

Whether explained in terms of radiation or not, Grace does
emanate from a physical support. Is it imagination? If Bhagavan
had been asked he might have agreed that it is, but only in the
sense that the whole world including one’s own body, is
imagination. It is as real as the mind that questions its reality.

Some, however, have wondered whether it is legitimate to
use physical supports of Grace on such a direct and purely
spiritual path as that enjoined by Bhagavan. It was with some
such doubt that an English devotee who had never yet been
able to come to Tiruvannamalai wrote to me asking for some
object, such as a small stone, from near the tomb but felt that
his request might be inappropriate. It was quite appropriate.
Although he taught the purely direct and spiritual path of vichara,
Bhagavan never discouraged any from observing the rites of
their religion or from using any physical supports so long as
they were helpful. The path he taught was universal; it included
devotion and disinterested activity as well as knowledge. Indeed
his devotional hymns to Arunachala are a constant support to
the devotees. His very coming there was a recognition of the
physical manifestation of Grace, since Arunachala has been
through the ages the supreme centre of silent initiation, of Shiva
manifested as Dakshinamurti, teaching in silence. No one could
be more insistent on its actual sanctity. He said: “Mount Kailash
is the abode of Shiva but Arunachala is Shiva Himself.” He saw
the sacred hill as the form assumed by pure Spirit for the support
and guidance of men. Now that the physical body of
Bhagavan—the most precious of all physical supports of Grace—
has been withdrawn from us, the Hill emits power and Grace
for his devotees even more than before.
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When I was asked for some token from the hill T was able,
fortunately, to quote the approval of Bhagavan in a similar case.
Once when he was walking on the hill he said to Dr. T. N.
Krishnaswami who was with him: “Some devotee from a far-off
land has asked for a stone to be taken from the most holy part of
the hill and sent to him. He thinks that some part of the hill
alone is holy; he does not know that the whole hill is Arunachala;
he does not know that Arunachala Himself is the hill.” And picking

up a small stone, he added, “I sent him a stone like this.”

Bhagavan would sometimes give a devotee some object as a
vehicle of Grace, but very seldom, as he had normally nothing
to give. In his youthful years he would sometimes cut a stick
from the hill, fashion it into a staff for walking and give it to
somebody. Sometimes also he would touch an object that was
shown to him and give it back. When I left for Madras and
showed him the life-size portrait of him that I was taking with
me he held it in his hands before giving it back and said: “He is

taking Swami with him!”

It may not be inappropriate to end this article with the strange
story of how I received a shoe-horn from him. We were sitting
outside the hall. Bhagavan was reclining on his usual couch.
There was a sudden clatter and we saw that a metal shoe-horn
had fallen to the ground near the couch. How it came to fall
there no one could say—there was no breeze and no monkeys
or squirrels were playing about. The attendant gave it to
Bhagavan who examined it and began demonstrating its use as
a spoon. I was sitting in the front row and explained its use as a
shoe-horn. Bhagavan who did not like anything to be wasted
asked me whether I would like it. And so I received a gift from
him who had nothing to give; from the Divine Giver who had
all to give!

A&
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The Two Kinds of Guru

FOR THOSE WHO aspire to proceed beyond belief to
experience in religion, it has normally been held necessary to
follow a guru or spiritual director. It is not really correct to
translate the word ‘guru’ as ‘teacher’ because, although he may
incidentally expound doctrine, his main function is the
transmission of an influence which will fortify the disciple in
his inner quest and his guidance of the disciple, verbally or in
silence, on the quest. What, then, is the nature of the guru?

Ramana Maharshi said: “The Guru is the formless Self within
each one of us. He may appear as a body to guide us, but that is
only his disguise.” And the author of the article from which this
is quoted goes on to say: “It appears from this that to be
consciously the Self is to be consciously the Guru.”

This statement involves the following doctrinal position. The
Supreme Spirit (Paramatma) is the true self (Atma) of each person
(jiva) and would naturally give right spiritual understanding
and guidance, but in most cases the conscious mind is shut off
from this by the ego-sense (ahankara), that is the belief in one’s
existence as a separate individual entity. The impulse arises to
return to one’s Source but the mind is too estranged to perceive
and follow the path directly. Since one mistakes oneself for a
separate human being, one can respond to the guidance only
through a manifested Guru whom one mistakes for another
human being, although he himself is aware of his universal
nature. Therefore the Tamil poet saint Thayumanavar compares
the Guru to a deer being used as a decoy to capture another
deer. The Maharshi said that the function of the outer Guru is
only to awaken the inner Guru in the heart.

1'The Human Status of the Maharshi’ Ly T.N. Krishnaswami, The
Mountain Paflz, April 1967, p. 152.
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The above refers only to the ideal or perfect Guru who is in a
state of constant, unwavering consciousness of his universal nature
(and it will be observed that in writing it I have spelled the word
‘Guru’ with a capital letter). But this is a very rare thing. Usually a
guru or spiritual director is a member of a spiritual hierarchy who
has been vested with the authority and function of directing others
without having himself broken free from the existential (as distinct
from theoretical) illusion of his individual state. With regard to the
guru in this sense I will limit myself to five observations.

1. The power that is conveyed is to be regarded as valid within
its limits, just as is the power to perform sacraments that is
conveyed to a priest by his ordination.

2. Nevertheless, too great expectations are not to be placed
on such direction, since a guide cannot normally lead others
farther than he has gone himself.

3. A guru who has not transcended the individual state is
liable to individual failings. Being revered as a guru may
particularly, for instance, give rise to the faults of arrogance and
hypocrisy. Such faults are infectious and liable to be caught by
the disciples. The guru may be compared to a pipeline bringing
the waters of life to thirsty men; if the pipe has not been well
cleaned inside, the waters that quench their thirst may also carry

the germs of typhoid or cholera.

4. This is an age when traditional forms are losing their
rigidity. All the Hindu spiritual masters since Ramakrishna have
recognized this, including the Maharshi. It is a time when “the
spirit bloweth where it listeth” and many cases of spontaneous
awakening to Truth without the mediation of a guru are reported.
These, of course, need further effort and discipline to establish
them firmly, but so also does the initiation given by a guru.

5. The Maharshi indicated before shedding the body that he
would still be the Guru. Ample evidence has accrued (if any
were needed) that this is so.
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Perhaps this last point needs to be amplified, as it is not usual
for a Guru to continue to function as such after physical death,
though there have been cases.

According to the ancient traditional teaching reiterated by
the Maharshi, a man does not become one with the Self by
attaining Liberation (or Realization); he simply realizes his
innate, pre-existing oneness. Also he does not merge in the
Absolute at death (thus becoming, as some have supposed,
incapable of performing an individual function) since he already
was one with the Absolute. The Maharshi stated explicitly that
there is no difference between the Jivan-Mukta (Liberated while
embodied) and the Videha-Mukta (Liberated after death). Once
when asked whether a Liberated Man (he always used the Sanskrit
term ‘Jnani’ meaning ‘Man of Knowledge’ for this) still
continued to perform a function after death he answered curtly,
“Some may.” This assertion is also to be found in the Brahma
Sutras, one of the three basic Hindu scriptures. When some of
his followers asked him shortly before his own death what they
could do for guidance after he left them he made the curt reply:
“You attach too much importance to the body.” The implication
obviously was that only the body was leaving them; he was not.

In saying that there is ample evidence that this is so, I put in
the parenthesis “if any were needed” so as not to seem to be
suggesting that the Maharshi’s words need any corroboration.
They do not. The sort of evidence I have in mind is testimony
of those many who have found guidance and support from the
Maharshi either in dream or vision or formlessly since his death.
Two examples that could be quoted are the verse “A Beacon
Still’ by S.PMukherji in the January 1964 issue of 7he Mountain
Path and the article ‘How the Maharshi came to me’ by
G.N.Daley in that of January 1967.

Finally, reverting to the two types of guru it should be said
that the distinction is important because it sometimes happens
that the theoretical explanation of the first type, the Sad-Guru

78



or Divine Guru, is used to justify one who is in fact of the
second type, the appointed functionary. This can cause theoretical
confusion and actual danger.

Austeritg

THE INTRODUCTION TO “Who am I?” contains within
it the germ of the intellectual explanation of religious austerity.
Everyone is involved in the unending search for happiness. So
long as the person mistakes the body or individuality for the Self
he seeks pleasure from events and contacts, but in the measure
that he approaches the true Self he discovers that true happiness
which, being his real nature, requires no stimulus to provoke it.

If a man renounces the extraneous and fitful happiness given
by pleasure for the deep, abiding inner happiness, there is no
austerity—he is simply exchanging the lesser for the greater, the
spurious for the true. More usually, however, a man’s pursuit of
pleasure (or his hankering after it even if he does not pursue it) is
itself what impedes his realisation of the Self, being due to his false
identification with the ego. Therefore he normally has to renounce
the pursuit of pleasure not after but before the attainment of eternal,
indestructible happiness, not because it has ceased to be pleasure
but because he realises, partly through faith and partly through
understanding and pre-vision, that indestructible happiness does
exist and is his goal and his true nature and that it is shut off from
him by his mistaken identity and by the indulgence of desires and
impulses that this entails. That is to say that he has to renounce the
false attraction before it has ceased to attract. Therefore the
renunciation hurts him and is austerity.
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Religious austerity may bear fruit without understanding the
intellectual basis of it and there may be many who practise it
without this understanding; nevertheless, this is its basis. To some
extent every spiritual seeker must follow the two-fold method
of turning his energy away from the pursuit of pleasure and
towards the quest of happiness, away from the gratification of
the ego and towards the realisation of the Self. They are two
complementary phases of one activity. However, a method may
concentrate more on one phase or the other.

That taught by Bhagavan concentrated almost entirely on
the positive phase, the quest of the Self, and he spoke very little
of the negative, that is, of austerity or killing the ego. He spoke
rather of the enquiry that would reveal that there was no ego to
kill and never had been. This does not mean that Bhagavan
condoned ego-indulgence. He expected a high standard of
rectitude and self-control in his devotees but he did not dictate
any actual programme of austerity.

The basic forms of austerity are celibacy and poverty, further
heightened by silence and solitude. Let us see in more detail
what was the attitude of Bhagavan in such matters.

In speaking of celibacy one has to remember that the
traditional Hindu society with which Bhagavan was familiar
has no place for the worldly celibate; either a man is a
householder or a mendicant. When any householder asked
Bhagavan whether he could renounce home and property and
turn mendicant, he always discouraged it. “The obstacles are in
the mind and have to be overcome there,” he would say.
“Changing the environment will not help. You will only change
the thought ‘I am a householder’ for the thought ‘I am a
mendicant’. What you have to do is to forget both and
remember only ‘Tam’.” He similarly deprecated vows of silence
and solitude, pointing out that the true silence and solitude are
in the heart and independent of outer conditions.
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Yet Bhagavan showed a benevolent interest in the personal
and family affairs of his devotees—their marriages and jobs, the
births and sicknesses and education of their children, all the
cares and obligations that family life entails. His injunction was
to engage in it like an actor in a play, playing one’s part carefully
and conscientiously but with the remembrance that it was not
one’s real self.

Neither did he denounce the small indulgences common
to the life of a householder. Indeed, there was a time when he
himself chewed betel and drank tea and coffee. The only specific
rule of conduct that he advocated and that some might call
austerity was vegetarianism. He spoke of the benefit of
restricting oneself to sartvic food, that is to vegetarian food
which nourishes without exciting or stimulating. I have also
known Bhagavan to say different things to different kinds of
people. But they should be taken to suit particular occasions
and not as a general rule.

The standard set by Bhagavan was uncompromisingly high
but it did not consist of disjointed commands and restrictions.
[t was a question of seeking the true Self and denying the
impostor ego, and in doing this he approved rather of a healthy,
normal, balanced life than of extreme austerity. It is true that
there was a time when he himself sat day after day in silence,
scarcely eating, seldom moving, but that was not austerity; that
was immersion in the supreme Bliss after the Self had been
realised and there was no longer any ego to renounce, that is,
when austerity was no longer possible. His abandoning it was
not indulgence of the ego but compassion for the devotees who
gathered around. He said that even in the case of the jnani the
ego may seem to rise up again but that is only an appearance,
like the ash of a burnt rope that looks like a rope but is not
good for tying anything with.

A&
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Vegeta rianism

The Bodhisattva. .. .desirous of cultivating the virtue of love, should
not eat meat, lest he cause terror to living beings. When dogs see,
even at a distance, an outcast....who likes eating meat, they are
terrified and think: “These are dealers of death and will kill us"
Even the minute beings living in earth, air and water have a very
keen sense of smell and detect at a distance the odour of the demons
in meat-eaters, and they flee as fast as they can from the death
which threatens them.

From the Lankavatara Sutra

IS THERE ANY benefit from not eating meat? Or perhaps the
question should be put the other way round: is there any harm
in eating meat? [ am not considering the question from a medical
but purely from a spiritual point of view. One’s body is not a
mere tenement; so long as one remains an individual being it is
a part of that being and, as de la Mare quaintly remarks:

It’s a very strange thing,
As strange as can be,

That whatever Miss T. eats
Turns into Miss T.

Various spiritual paths include physical as well as mental and
emotional disciplines, aiming at a total harmonisation. On the
one hand vibrations set up by a spiritual technique affect the
body, while on the other hand the bodily state can facilitate or
impede spiritual progress. Diet, therefore, cannot be a matter
of indifference.

Considered theoretically, there is something to be said for
eating meat; more to be said against it. In favour of it one can
say that a sort of alchemy is carried on by the human body
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through which the lower orders of life are transmuted to the
higher. But on the side of abstaining there is the consideration
that the subtle essences of the food eaten are absorbed as well as
the physical substance, and therefore one who eats meat is liable
to strengthen his own animal tendencies. Apart from this,
compassion forbids that I should expect other creatures to lose
their lives in order to nourish mine. So does vairagya, the quality
of equal-mindedness, which is so important in seeking
Realization.

A factual survey of the religions shows no uniformity. The
Jews can eat all meat except that of the pig and can drink alcohol.
The Muslims are forbidden both pork and wine. Moreover the
ban, though primarily on the pig, extends to all animals that do
not chew the cud. Apart from this, however, the assertion in the
Koran that God has created the animals as food for man seems
to carry the implication that animal food is not merely permitted
but enjoined. A remark by St. Augustine shows that during the
early centuries of Christianity the ban on non-ruminative
animals was observed by Christians also. He justifies it
symbolically by comparing such animals to people who gulp
down information without ‘ruminating’ upon it, thereby
implying that the subtle qualities of the animals eaten are
absorbed. The Chinese, like Christians of later centuries, observe
no ban. The Vedic Aryans, and indeed the Hindus down to the
time of Buddha, ate meat, even beef, and drank alcohol. Today,
Brahmins (except so far as they are Westernised) are both
vegetarian and teetotallers. So are certain other castes which
seek to assimilate themselves to the Brahmins. The Kshatriyas
and most of the low castes are meat-eaters. Even among the
Brahmins vegetarianism can be variously interpreted: a Bengali
Brahmin eats fish, whereas an orthodox South Indian Brahmin
abstains even from eggs. Buddha, living in a meat-eating
community, allowed his followers to eat meat provided it was
not specially killed for them.
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What this diversity amounts to is that in a physical matter
such as the food eaten, different trends of spiritual influence
require different modes of adaptation.

For practical purposes the important question is whether there
is any regimen which is suitable for aspirants in general in the
conditions of the world today, and if so, what? Because rules
governing action are not static and for all time, changing
conditions of life require new adaptations, as may be seen, for
instance, in the gradual adoption of vegetarianism in Hinduism.
To some extent different religions still carry their separate
obligations, but there are various indications that for aspirants
in general, and certainly for those who are not following the
strict orthodoxy of any religion, vegetarianism is indicated. One
quite often meets aspirants who find spontaneously that their
path brings them to a point where they feel an inner aversion
to meat or even a physical inability to take it. It so happens that
I have just today, while writing this, received a letter mentioning
such a case: “He himself had stopped eating animal food because
his body suddenly refused to accept it and he at first could not
understand and rebelled somewhat until it gradually dawned
on him that this might be a sign of spiritual development.”

It is also noticeable that most Hindu ashrams, while
indifferent to orthodoxy in general to an extent that would
have been unthinkable in an earlier age, are very particular about
vegetarianism. Outstanding examples of this are Sri
Ramanasramam and Anandashram, the ashram of the late
Swami Ramdas. Special food is provided for Western visitors,
but even this is vegetarian.

But above all, the Maharshi. In general he refused to give
instructions for physical discipline. When asked about postures
for sitting in meditation he replied simply: “One-pointedness
of mind is the only good posture.” When asked about celibacy
he would not enjoin it but said that married persons also can

84



attain Realization. But when asked about diet he quite
emphatically prescribed vegetarianism: “Regulation of diet,
restricting it to sazzvic (i.e. pure and vegetarian) food taken in
moderate quantities is best of all rules of conduct and the most
conducive to the development of saztvic qualities of mind. These
in turn help one in the practice of Self-enquiry.”" The passage
quoted continues with a Western lady pleading that a concession
should be made for Westerners and with Bhagavan refusing to
do so. It should be added that in Saztvic food’ he included milk,
though an animal product, but not eggs, which are considered
too stimulating or rajasic.

It was characteristic of Bhagavan that he would never enjoin
vegetarianism on any devotee unless asked, but if asked he was
quite categorical about it. It often happened in his lifetime, as it
still does today, that even without asking his devotees would
develop that aversion to animal food which I have mentioned
as a general feature in the aspirant in modern times.

In conclusion, it can be said quite definitely that
vegetarianism is beneficial to those who follow a spiritual path
in the conditions of the modern world, and especially to those
who aspire to follow the path of the Maharshi.

L The Teac}lings OJ[Ramana Mabharshi in His Own %ra’s, p.157 of

the Rider & Co. e(lition, and p- 189-90 of the Sri Ramanasramam
7" edition.
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The Collaborator

IT IS SURPRISING HOW OFTEN THE FOUNDER OR
RE-novator of a religion has been accompanied by a collaborator
or companion, often a younger relative, sometimes the ‘beloved
disciple’, who has in some way completed his work, whether
the human or esoteric or institutional or some other aspect of
it. It seems, in fact, to be the regular course of events.

Let us look first at the two historical Hindu avatars, Rama and
Krishna. Rama, like Christ, left behind no book , no body of
teaching. That was done by his Guru, Vasishta, in the Yoga Vasishza,
one of the most sublime of scriptures. Apart from this, his life, as
a pattern of dharma, was itself his gospel. The Ramayana, the
story of his life, is a story of perfect rectitude, perfect dharma.
But a pattern of dharma is woven rather in relationship than
alone, and we see Rama accompanied in exile, in war and in final
victory by Sita, the perfect wife, Lakshman, the perfect brother,
and Hanuman, the perfect servitor. None of these lacked character
or became colourless through being perfect. It is a mistaken idea
that weaknesses give character. They undermine it.

Of these three it is Lakshman who fills the role we are here
considering. The younger brother of Rama, he voluntarily
accompanied him into exile when Rama accepted his exclusion
from the throne and departed for his fourteen-year sojourn in
the forests. Lakshman behaved towards him throughout with
unswerving loyalty and to Sita with friendliness and devotion. It
is the relationship of these three as well as the perfection of Rama
in himself that provides the pattern of dharma in the Ramayana.

Krishna also was accompanied in the earlier part of his life
by his brother, this time his elder brother, Balaram. They were
carried safely into exile together as infants, thus escaping the
tyrant Kamsa who wanted to destroy them. They grew up as
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village lads together and returned and overthrew the tyrant
together. Together also they assumed leadership of the Yadava
tribe and became its defenders against outside enemies. They
are depicted together in the various legendary (and symbolical)
exploits of childhood and youth. Naturally, Krishna is always
the leader, but Balaram is not by any means a pale shadow of
him. He is depicted as massive where Krishna is nimble, simple
where Krishna is adroit, and an uncompromising upholder of
dharma. He is said to have been given to intoxication. In the
symbolism of the various religions intoxication has stood for
divine ecstasy. A number of the ancient texts refer to Krishna
and Balaram jointly as the Avatar.

During the latter part of Krishnas life Balaram is less to the
fore and it is rather of the ‘beloved disciple’ Arjuna that we
hear, the disciple to whom the Bhagavad Gita was proclaimed.
Indeed, Arjuna and Krishna are spoken of in some ancient texts
as Nara and Narayana incarnate on earth, Nara being archetypal
man and Narayana the Lord.

Now from Hinduism let us turn to its international offspring,
Buddhism. Buddha is often depicted in iconography accompanied
by his younger cousin, the beloved disciple Ananda. Ananda was
far from being the most advanced of the disciples; in fact he is
sometimes referred to as backward. As late as the death of Buddha
he went aside and wept with chagrin because he had not yet attained
Realization, although a number of the other disciples had. But he
was the beloved disciple and devoted personal attendant of Buddha,
and he himself was conspicuous for love and compassion. It is
characteristic that when the women disciples wanted permission to
join the Sangha and feared to approach Buddha direct lest he should
refuse, it was to Ananda that they went to plead their cause;
characteristic too that his plea was successful.

The Semitic tradition is traced back to Abraham who rejected
the corrupt polytheism of his community and restored a simple
primitive monotheism. He was accompanied in this venture by his
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younger brother, Aaron. In the early part of his career, while
prevailing upon Pharaoh to release the Hebrews form their slavery
in Egypt, Moses was the dominating, spiritual presence, Aaron his
spokesman. Later, when founding a Hebrew religious community,
Aaron was at the head of the priesthood and ritual. This does not
mean that Moses was the temporal and Aaron the spiritual head of
the community, for if that had been so Aaron would have stood
higher. In tradition and in truth the spiritual authority is above the
temporal power, which is, or should be, its outer instrument. Moses
was the supreme authority, both spiritual and temporal, with Aaron
simply as head of the spiritual organization.

The next stage in the decline towards modernism in the
Hebrew tradition was the institution of kingship politically and
of the devotional type of worship that Hindus call bhakti in
religion; and this was brought about by David and Solomon.
In this case the relationship was not of brothers or cousins but
father and son: and Solomon seems to have been not the
collaborator but the successor of David in his work. How many
of the psalms David wrote himself and how many he collected
is perhaps not very important; the important thing is that the
psalms represent the ‘bhakti’ element in Hebrew religion and
that it was David who both epitomised and established this.

Bhakti is naturally accompanied by tantra. If David introduced
the Psalms Solomon brought the Proverbs; if David projected the
Temple as the devotional centre of Israel, Solomon actually built
it, with its elaborate symbolism. He would seem to have introduced
into Judaeism the highly technical and symbolical type of religious
approach such as is known in India as Tantrism and was known in
the Mediaeval West as Hermetism. And indeed, Near East traditions
perpetuated in the Koran represent him as the supreme master of
occult knowledge and powers, while western traditions such as
Hermetism, astrology and Freemasonry claim descent from him.

Just as the Koran refers to Abraham and Lot, Moses and Aaron,
David and Solomon, so it does to Jesus and John, sometimes even
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representing them as Prophets together, while not even mentioning
any of the other apostles. In Mediaeval Christendom the esoteric
or mystical Church was referred to as the ‘Church of St. John’ in
contrast to the exoteric ‘Church of St. Peter’. One of the symbolical
supports for this is the fact that St. John alone of the apostles was at
the foot of the Cross during the crucifixion and that Jesus, from
the Cross, bade his mother, who was also there, regard John as her
son and bade John regard her as his mother; and it is stated that she
lived thereafter in the house of John. Mary is taken to symbolise
Divine Grace and John’s house the Mystic Church.

But who is this John? The cousin of Jesus became John the
Baptist. He performed the necessary function of giving Jesus the
initiation of baptism, while speaking of himself as the forerunner
and of Jesus as one greater than himself, whose shoe he was not
worthy to fasten. But then he was arrested and after some time
executed by Herod for criticising that tyrant and John appears no
more in the story. Then there was ‘John the brother of James who
was one of the apostles. But was he the same as the ‘apostle whom
Jesus loved” who is mentioned in the Gospel of St. John as being
present at the Last Supper and again at the foot of the Cross?
Incidentally, the name ‘John’ is not used in either of these cases,
although tradition has it that it was he. And was this John the author
of the Fourth Gospel? And of the ‘Epistles of St. John’? And of the
Book of Revelations? Linguistic critics declare that the Fourth Gospel
and the Book of Revelations show too diverse a culture and linguistic
equipment to be by the same author. Som